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Introduction

1. ASANGA
Founder of the Yogacara system (4% iiﬁinavﬁda)

No early biography of Asanga exists.! All that we know
of him comes mainly from the biography of his brother
vasubandhu: “The Life of Vasubandhu by Paramartha,” which
is the oldest and best source.

According to this narrative, Asanga was born in Purusapura
(Peshawar) in Northwest India (now in Pakistan). In that city
fived a priest of the court, a brahmin of the Kausika clan, who
had three sons. Although all three received the same name of
Vasubandhu, the oldest was known by that of Asanga, the
youngest by that of Virificivatsa, whilst the second retained the
name of Vasubandhu.?

The third son, Virificivatsa, became 2 bhiksu in the
Sarvistivada order and attained arhatship. We know nothing
more of him.

1. It seems a biography of Asanga existed in Chinese around the end of the
7th century C.E. or the beginning of the 8th. Hui-ying, a pupil of Fa-tsang, cites
in his Ta fang kuang fa bua yen ching kan ying chuan (T 2074, p. 173b, 8 f£)
a biography of Asanga. See E. Frauwallner, On the Date of the Buddbist Master
of the Law Vasubandbu, Serie Orientale Roma 111, IsMEO, Rome, 1951, p. 47.

2. The Life of Vasu-bandbu by Paramdartha (A.D. 499-569), trans. by
J. Takakusu, T'oung Pao, Ser. II, vol. 5, 1904, or offpr. Brill, Leiden, 1504
(abbrev. The Life). Paramirtha, a Buddhist scholar-monk from Ujjain, sent by
the Indian Court at the request of the Chinese Emperor Wu-ti (502-549), ar-
rived in China in 546 C.E. and remained there until his death, devoting himself
above all to the translation into Chinese of Sanskrit texts (some 240 manu-
scripts on palm leaves) which he had brought with him.

3. According to a Tibetan tradition, Asanga and Vasubandhu had the same
mother, a woman of the brahmin caste named *Prasannasia (in Tib. gsal ba't

tshul kbrims). However, Asafiga’s father was a ksatriya, whilst Vasubandhu's
was a brahmin, See Alex Wayman, Analysis of the Sravakabhimi Manuscript,
University of California Press, 1961, p. 25.

xi




Xii Introduction

The second son, Vasubandhu, also became a monk in the
same order. “He was highly cultured, widely knowledgeable
and his mental genius was brilliant and penetrating . . . his per-
sonal discipline was pure and elevated.”

The oldest, Asanga, was a man “endowed with the nature
of 2 bodhisattva.” He also became a monk in the Sarvastivada
order,’ and he practiced meditation and freed himself from de-
sires. Although he had studied the teaching on emptiness
(stznyatd) he could not penetrate it deeply and reach its realiza-
tion. Disappointed and despairing, he was on the point of com-
mitting suicide when an arhat by the name of Pindola from
Purvavideha explained to him the teaching on emptiness ac-
cording to the “Hinayana.” Although Asanga understood it, he
was not fully satisfied with the explanation of $tnyata given by

the “Hinayana.” Nonetheless, he did not want to abandon it. On |

the contrary, he decided to go further and understand the whole
meaning of that profound and subtle teaching. He ascended to
the Tusita heaven by means of the supernormal powers (rddhbi)
which he had acquired through dbyana meditation as taught by
the “Hinayana.” There he met the Bodhisattva Maitreya, who
explained the teaching on Sonyata according to the Mahayana.

On his retum to Jambudvipa (India), Asanga studied and
examined the teaching on emptiness in accordance with the
methods taught to him by Maitreya and he soon achieved com-
prehension. Later, he frequently ascended to the Tusita heaven
in order there to learn from Maitreya the teachings of the

4. Scholars are not in agreement over the question of whether it was this
same Vasubandhu, or another belonging to a later period, who was the future
author of the Abbidbarmakosa.

5. According to Hslian-tsang, Asanga first belonged to the Mahisasaka sub-
school. The two sources need not be considered contradictory since the
Mahisisaka was a branch of the Sarvasiviada. See Bareau, les Sectes
bouddhigues du Petit Vébicule, Paris, 1955 (abbrev. Sectes), p. 24. However,
according to the Mhv, ch. V, 8, the Sarvastividins as well as the
Dharmaguptakas sprang from the Mahigasakas:

Mabisasakabhikkbiibi, bbikkbi sabbatthivadino,
Dhammaguttiyabbikkbii ca, jaia kbalu ime duve.
In any case, the Mahisasaka and Sarvistivada belong to the same lineage.

. xiii
[ntroduction

Mahayana Sttras which the bodhisattva explained to him in
detalllzxsaﬁga expounded the teaching to all art';)und him. How-
ever, those who heard him did not believe him. He therefore
implored the Bodhisattva Maitreya to come -down to Jam:ué
dvipa to expound the Mahayana. So the bOC?hlsattVil (iescer} E
to Jambudvipa at night and he began to recite 'the Satra of t 1;3
Saptadasabbami™ o an audience assembled in the great 'ha' .
The recitation of the seventeen parts or sections (bb.umi, lit.
“ground,” “stage”) of the Sutra was completed at night-time over
four months. At night, the people assembled in tbe great hall
listened to Maitreya's religious discourse and, during the day,
Asanga, for the benefit of others, commented upon what the
bodhisattva had taught. Thus it was that the people were able to
listen to and believe the teaching of the Mahayana. .
Furthermore, the Bodhisaitva Maitreya taught Asang_a the
practice of the Samadhi of Sunlight (sﬂ@agmbbﬁsamadbt).
Asanga was thus equal to that abstract meditation and what he
had not so far understood became wholly clear. _
Later, he composed several treatises and corrimentanes
upon some important Sttras expounding the Mahayana teach-

ings.”

6. The saptadasabbimis are the seventeen books or sectio:_'ns ‘of the
Yogdcarabbiimi, Asanga's magnum opus. Its sevent-eer.] bbumis. a1:i
1. padicavijianakdyasamprayukigbbimi, 2. manol‘)bum‘:, 3.._ savitarkd
savicard bbami, 4. avitarka vicaramatrd bbtimi, 5. avitarkd amlcard bb?mt,
6. samabitd bbami, 7. asamahbita bbhiami, B. sacittik@ bbimi, _9 ac_uhled;
bbami, 10. Srutamayi bbilmi, 11. cintamayl bbami, 12. b_ubavanamaylz
bbami, 13, sravakabbami, 14. pratyekabuddbabbimi, 15. bodhisatvabbimi,

ik bbiami, 17. nirupadhbikd bhimi.

16.750};?1‘;?}@:5: Yegﬁcarabbﬂii, Abbidbarmasamuccaya, M_abayénas?m—
graba, Mabayanasttralankara, Madbyantavibbaga ot {Jadbyanfamblfazzg%
Prakaranaryasasanasastra of Aryasdsanaprakaranasisira, J'“yjim‘_anka_?;?)_.
prajriaparamitdyab karikdsaptatib (a commentary on [ile Pra]napm:am_; ),
also attributed to him are: Aryasamdbinirmocanabbasya, Madbglantfmu—
Sdrasastra, Paﬁcavimfanpmjﬁdparamitopadefa-Abbisamaydlaﬁkam.s‘a._stra,
Dharmadbarmatavibbanga, TattvaviniScaya (on the Abbz'samayalaﬂkaf:a),
Mabayanottaratantrasastrayyakbyd and a commentary on the Vajra-
cchedikd.




xiv Introduction
Asanga’s association with Maitreya as told in this account
cannot be taken as historical fact, although certain eminent
scholars® have attempted to prove that this Maitreya, or
Maitreyanatha, was an historical personage who was Asanga’s
teacher. There was a universal tendency of religious psychology
in the ancient world to attribute to holy texts (even certain secu-
lar and literary works) a divine origin or inspiration.” In India,
not only the Vedas but also certain profane sciences such as
Ayurveda (medicine) are supposed to have a divine origin.
The Buddhists were also affected by the religio-psychological
tendency of the time. If the Mahiyana tradition attributes the
Yogacara-Abhidharma to the Bodhisattva Maitreya residing in
Tusita, the Theravada tradition claims that the Buddha pro-
pounded the Abhidhamma not to human beings on this earth,
but to the gods dwelling in the Tavatimsa heaven. He himself
dwelled there for three months.® It is possible that Asanga
considered the Bodhisattva Maitreya to be his tutelary deiry
(istadevatd) and that he thought or had the impression that he
drew his inspiration from him.

8. E.g, H. Ui, “Maitreya as an Historical Personage,” Indian Studies
in Honor of Charles Rockwell Lanman, Cambridge, Mass., 1929, p. 101;
G. Tucci, On Some Aspects of the Doctrines of Maitreya(natha) and Asanga,
Calcutta, 1930, pp. 3, 9, 12; E. Frauwallner, On the Date of the Buddbist
Master of the Law Vasubandbu, op. cit, pp. 22, 38. For a complementary
bibliography on this question, see Lamotte, Samdhi, Preface, p. 25.

9. Paul Demiéville, in his study entitled Ia Yogacarabbiimi de
Sarigharaksa (BEFEQ XLIV, fasc. 2, 1954), p. 381, n. 4, writes ferd: “It is
through a surprising lack of appreciation of the most elementary facts of reli-
gious (and literary) psychology, as well as the notion of historicity, that there
has been an attempt to make Maitreya an ‘historical personage.” He notes
how Christianity, Islam, Taoism, etc., attributed their holy writings to gods or
angels, and he says that the attempts to prove that Maitreya is an “historical
personage” is due to the “historicist mania introduced from the West.” Tucci
also accepts his opinion and now states: “. . . The discussion whether
Maitreyanitha was a historical personage or not . . . has been, to my mind,
definitely settled by P. Demiéville in his recent study on the Yogdcarabbiimi
de Sangharaksa” (G. Tucci, Minor Buddhist Texts, Part I, Serie Orientale Roma
IX, IsSMEQ, Rome, 1956, p. 14, n. 1.).

10. J2 IV, p. 265; DhpA 1II, pp. 216-18.

XV
troduction

Asanga’s second brother, Vasubandhg, a man of grea;
ralent, who had to his credit exceptional_spmmal ‘s.ucci:esses::i xt:;la; t

«Hinayanist” and criticized the Mahﬁyana: Asafiga feared :
;is younger brother, endowed as he was with penetrating inte 1i
ligence, supported by profound and ext.ensive l.mow]edge, :;ea
versed in esoteric and exﬁteric }floc_tnnes, might compo

ise} and crush the Mahdyana.
fasmz/gt;szgfld)hu was then living in Ayoc'lhyi .surroundedthby
honors and revered by King Bﬁlﬁdity'a, whilst his older E;o e)r
Asanga was living in his native land, in Purua}apu'ra (I—;‘«Ias “;gi;
Asanga sent a messenger to his brother 1o :c’ell him: L lz:m sert
ously ill at the moment. Come and tend me. Vasubfar;1 tt;I l(I:1 e
and, seeing his brother, enquired a:s to the cause o t .akn °© O.f
Asanga answered him: “I am suffering frorr‘l a fenous sickne. !
the heart because of you.” Vasubandhu sa'ld: Why do you s:ay ‘
is because of me?” “You do not believe in _the Malhﬁ.*,zamii .t‘re
sponded Asanga, “and you are always attacking :flnd discre 1hmcg1
it. For this misdeed you are sure to fall forever into a wreu;l et: ;
life. | am wortried, preoccupied by you, to such an extent tha
ive for long.”

shel ?)(: E::ring thag Vasubandhu was su_rp_rised and' alarrTrfi
He implored him to expound the IMahayana‘ to hllrln. ;:O
Asanga explained the essential principles to hlS b.rot erd w 1,
with his clear intelligence and profound vision, imme iately
understood that the Mahayina surpassed the H1nayaga.
Vasubandhu forged ahead with his study and research undt;:r
the guidance of his brother, and soon became as profounf_ i
versed in the whole system as him. He understood for the 1r§
time that the Mahayana was the true and most complete teack;
ing. If there were no Mahayana, he thought, then tbeire W?u
be no path (marga) and “fruit” (phala) of the Triyanas (e.,

11. In fact, Sthiramati says that Maitreya was lik'e the tl;;elary d:llstz
(istadevatd) of Asanga. Many other great masters in India apd C ?iraézmﬂs
Sl-ii)posed to have been in contact with and ms:pued l:y Mgm-eya.” ,
see Demiéville, op. cit., p. 276 ff,, Section: “Malltreya 1 msptrzllt.eur. | b aid

Even today there are people who believe in tutelary deities an
and inspiration.
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Bodhisattvayana, Pratyekabuddhayina and Sravakayana). Thus
it was that Vasubandhu, the great Dharma-Master, was won
over to the Mahiayana by his older brother Asanga.
Vasubandhu now feared to fall into a wretched life due to
his misdemeanor because he had at first acted wrongfully by
speaking against the Mahayana. He was filled with remorse and
repented bitterly. He went to find his brother and said to him: “I
now desire to make a confession. I do not know how I can be
forgiven for my past wrong action. I have done wrong with my
tongue by speaking against the Mahayana. I shall cut out my
tongue in order to expiate my misdeed.” But his brother said to
him: “Even if you were to cut out your tongue a thousand times,
you could not obliterate your misdeed. If you truly wish to obliter-
ate it, you will have to find another means,” When Vasubandhu
begged his brother to suggest a means, Asanga replied: “Your
tongue was able to speak very skillfully and efficiently against
the Mahayina, and discredit it. If you wish to obliterate the wrong
that you have done, you should expound the Mahayiana with the
same skillfulness and efficiency.” It was thus, we might think, that
on the instigation of his older brother, Vasubandhu wrote several
important works in order to propound the Mahayana teachings.!?
According to Taranatha,' Asanga visited numerous regions
in India in order to propagate the Mahiyana and founded some
twenty-five Mahdyanist monasteries.

12. Paramartha says that “. . . all those who study the Mahiyana and
Hinayina in India and in every neighboring land use the works of
Vasubandhu as their basic books” (The Life, p. 27).

13. Tarandtha or Tardnitha, a Tibetan lama (whose Tibetan name was
Run-dga’ sfitn-po “Essence of Happiness™, was born in 1573. He later went to
Mongolia where he passed the rest of his life and founded several monasteries
under the auspices of the Chinese emperor. His “History of Buddhism in
India,” based on Indian and Tibetan sources, was completed in 1608 (trans.
from Tibetan into German by A. Schiefner, St. Petersburg, 1869, and retrans.
from German into English in Mdian Historical Quarterly 3, 1927) also contains
an account of Asanga’s life which is much more fabulous than that of
Paramirtha. However, behind the incredible events narrated by Taranitha, we
can make out Asanga’s patience, willingness and perseverance in his search
for knowledge. In Taranatha's account, too, Vasubandhu was Asanga’s
younger brother and was won over by him to the Mahaydna.
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Date: Basing ourselves on evidence brought to light by the
research of competent scholars over several decg.cles, we can
now say with some certainty that Asanga lived during the fourth
century C.E. in Northwest India. ™

Systematization of the Mabayana: The early sc'hools of l?m'd—
dhism (still called the Hinayana) had aiready given a definite
form to ideas contained in the original Sttras through the e]abo_-
ration of their Abhidharma texts: the Theravadins had theTr
seven Abhidhamma Pakaranas,'® the Sarvastivadins had the_lr
JRanaprasthana accompanied by its six pcidas: The Maha_—
yanists were also to elaborate and formulate their own Abhi-
dharma. This work was carried out by two great masters who
can be considered as the founders of the two main schools of
the Mahdyina: Nagaruna (towards the second half of the
second century C.E.) founded the Madhyamika system with
his Malamadbyamikakarikd and his voluminous commentary

14. Asanga’s time is established from that of his brother Vasubandhu. The
question of knowing whether the author of the Abbidharmakosa was the
same person as Asanga’s brother or whether there were two \lfasubandhu?
belonging to different eras does not concern us here. However it may be,_al
opinions agree in accepting that Vasubandhu, Asanga’s brother, lived .durmg
the fourth century ¢.£. We will therefore retain the fourth century a:; being the
period in which Asahga lived. For further details, see J. Takakusu, “A Study of
Paramirtha’s Life of Vasubandhu and the date of Vasubandhu,” JRAS, 19(1:5,
PP. 33-53; Sylvain Lévi, Sitralamkdra, translation, Intro., pp. 1-7; Noél Pértz A
propos de la date de Vasubandhu,” BEFEO XI (1911), Pp- 3.59-90; H. I_h’ On
the Author of the Mahayanasttralankdra,” Zeitschrift fiir Indologie und
Iranistik VI (1928), pp. 215-25; J. Takakusu, “The Date of Vasubandhu the
Great Buddhist Philosopher,” Indian Studies in Honor of Charles Rockwell
Lanman, op. cit., pp. 79-88; T. Kimura, “The Date of Vasubandhu Seen from
the Abhidharmakoga,” ibid., pp. 89-92; G. Ono, “The Date of Vast.lband‘hu
Seen from the History of Buddhist Philosophy,” ibid., pp. 93-4; M. Winternitz,
A History of Indian Literature, Calcutta, vol. I: 1927, vol. II: 1933, p. 355, n. 6,
E. Frauwallner, On the Date of the Buddbist Master of the Law Vasubandhu,
op. cit; Th. Stcherbatsky, Buddbist Logic (Bibliotheca Buddhica )EXV'I, par_ts I
& IT), Leningrad, 1927, I, p. 31; Alex Wayman, Analysis of the Sravakabbiami
Manuscript, op. cit., p. 19 ff. o i

15. mee}i Dba&masm’zgar_zi, Vibhanga, Puggalapariatti, Dbatukatba,
Yamaka, Patthana and Kathdvatthu.
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upon the Prajfidparamita. Asanga established the Yogicara
(-Vijiianavada) system with his monumental work, the
Yogdcarabbiamisastra. What the Abhidhamma Pitaka in Pali is
for the Theravidins, the fAdnaprasthana for the Sarvastivadins,
the Mabaprajiiaparamitasastra for the Midhyamikas, the
Yogacarabbamisastra is for the Yogacarins.

II. ABHIDHARMASAMUCCAYA

The Abhidbarmasamuccaya is an extremely important
text of the Mahayana Abhidharma. It contains nearly all the
main teachings of the Mahayana and can be considered as the
summary of all the other works by Asanga. The method of treat-
ment of the subjects in this work is the same as the traditional
method found in the texts of the Pali Abhidhamma which pre-
ceded it by several centuries, such as the Dbammasangani,
Vibbarga and Dbatukathd. posing a question and answering it.
All the long explanations—they are rare—which appear in the
work serve to answer a specific question.

The Abbidbarmasamuccaya is divided into two parts:
1. Laksanasamuccaya (Compendium of Characteristics) and
IL. Viniscayasamuccaya (Compendium of Determining). Each
part contains four sections.

First Pant

Chapter One is divided into two sections.’ In Section One,
entitled “Three Dharmas,” the five skandbas (aggregates), eigh-
teen dbdaius (elements) and twelve @yatanas (spheres) are
treated in detail as regards their enumerations, characteristics,
definitions, etc. Section Two, entitled “Division of Aspects”

16. In Pradhan’s edition this chapter is divided into three sections in accor-
dance with the Chinese version. However, as can easily be seen, the third
section is in fact the continuation of the second and there is no reason for such
a division. In the original Sanskrit text published by Gokhale this section con-
tinues the second without any division.
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( Prakaraprabbeda),” examines the same skandbas, dbdtusand
ayatanas from sixty different points of view, such as substance
and designation, conventional and ultimate, conditioned and
unconditioned, worldly and transcendental, time and space,
Conditioned Origination, etc., with a view to showing that there
is no self (atman) in any sense in these categories.

The short Chapter Two, entitled “Grouping” (samgraba),
studies the skandbas, dbatus and dyatanas by classing them in
eleven groupings according to their 1. characteristics (laksana),
2. elements (dbats), 3. types (jati), 4. states (avasthad), 5. asso-
ciations (sabdya), 6. space (deSa), 7. time (kala), 8. partial
(ekadesa), 9. complete (sakala), 10. mutual (anyonya). and
11. absolute (paramartbd). The aim of this study is to give a
synthetic view of the topics. .

Chapter Three, also short, is entitled “Conjunction” (sam-
prayoga) and examines the physical and mental phenomena as
combinations in various circumstances and conditions in differ-
ent realms. The object of this study is to demonstrate that the
conjunction and disjunction of things such as feeling (vedand)
are only in the mind (cittamatra) and that the notion that the
self (atman) feels, perceives, wishes, remembers, is false.

Chapter Four, the shortest in the whole work and entitled
“Accompaniment” (samanvagama), studies beings with regard
to their seeds (bija) in the three realms (kdma, ripa, ariapya,
with regard to their mastery (vasit@d) of worldly and tran-
scendental virtues and their good, bad or neutral practice
(samuddcard). Whoever understands this sees the increase and
decrease of dharmas and abandons attachment and repugnance
(anunayapratighaprabana).

Second Part: Compendium of Determining

Chapter One, devoted to the Four Noble Truths, is the
longest and is divided into four sections.

17. The method of treatment and the subjects discussed in this Section are
the same as those in the text of the Dbdtukatha of the Pali Abhidhamma.
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Section One deals with the first Noble Truth, dubkbasatya,
“Truth of Suffering.” The dubkhasatya includes the animate and
inanimate worlds. The animate world includes all beings born
into either the infernal world or the world of animals, of pretas
(hungry ghosts), of mankind, of devas and brabmas. The inani-
mate world encompasses an unlimited number of universes in
the ten directions of space, and these systems devolve or remain
devolved, evolve or remain evolved, will devolve or evolve
constantly and uninterruptedly.

Dubkhba, listed in its eight forms (birth, old-age, disease,
death, etc.) is dealt with under three different aspects: dubkba
as ordinary suffering (dubkbadubkbatd), as transformation
(viparinamadubkbata) and as a conditioned state (samskdra-
dubkbatd). Furthermore, there is a study of conventional
(samurt)) and absolute (paramartbha) points of view.

The four characteristics of dubkba, namely, anitya (imper-
manence), dubkba (suffering), sanya (empty) and andtma
(non-self) are explained in detail. Dealt with here is the momen-
tariness of matter (ripasya ksanikatd), the atom is defined here
as having no physical body (nibsarira) and is determined by the
intellect by means of the ultimate analysis of the mass of matter.
This discussion has the aim of penetrating the non-reality of the
substance of matter.

At the end of this Section, the antardbbava (intermediate
existence) and the gandbarva are discussed within the context
of death.

Section Two deals with the second Nobile Truth,
samudaya, “the origin of dubkba” As the main exposition,
trsna (“thirst,” craving) is referred to as the origin of suffering.
However, in the detailed study, the klesas, “defilements” and
actions predominated by the defilements (klesadbipateya-
karmd) are considered as samudaya. After listing the main
klesas (six or ten in number), the author explains their character-
istics (laksana), emergence (utthana), objects (alambana),
conjunction (samprayoga), synonyms (parydya—24 in num-
ber), divergences (vipratipattd), realms (dbdtw), groups
(nikaya) and abandonment (prahana).
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Under actions dominated by the defilements (klesadbi-
teyakarma), different categories of karma such as kusala and
akusala, sadbarana and asadbarana, balavat and durbala,
punya, apunya and anivijya, drstadbarma, upapadya and
aparaparydya, etc., are studied in detail.

At the end of this Section, the second Noble Truth is de-
fined as the cause (betw), origin (samudaya), source (prabbava)
and condition (pratyaya) of rebirth and continuity.

Section Three explains Nirodha (Nirvapa) from twelve
points of view such as characteristics (laksana), profundity
(gambbirya), convention (samuvrtd), absolute sense (param-
artha), etc. Then thirty-four synonyms (paryaya) of Nirodha are
defined one after the other in order to show why it (Nirodha) is
designated by this or that term, and at the end of the Secticn the
four characteristics of the third Noble Truth are given as cessa-
tion (nirodba), peace (Sania), excellence (pranita) and release
(nibsarand).

Section Four deals with the fourth Noble Truth. According
to the original Pali texts, the fourth Noble Truth is always de-
fined as the Noble Eightfold Path (arivo attharigiko maggo).
However, the way in which Asanga treats the Truth of the Path
(margasatya) is totally different, and the Noble Eightfold Path
does not appear in its traditional place. According to him, the
Path (madrga) consists of five categories:

1. Sambbaramarga (Path of Preparation): this consists of
moral practice (s7la), control of the senses (indriyesu gupta-
dvara), meditation (Samathavipasyand), etc., practiced by the
ordinary man (prthagjana).

2. Prayogamdrga (Path of Application): this leads to the
acquisition (with the aid of the preceding path) of good roots
(kusalamild) conducive to the penetration of the Truths (snir-
vedbabbagiya) up to a certain point and to different degrees.

3. Darsanamarga (Path of Vision): this leads to a profound
vision of the Truths. Expressions encountered in the Sttras'®

18. Eg., S IV, 47, V, 423; A IV, 186, 210, etc.
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such as virajam vitamalam dbarmacaksur udapadi (Pili:
virajam vitamalam dbammacakkbum udapadi), drstadbarma
prapiadbarma viditadbarma paryavagddhadbarma . . . (Pili:
ditthadbammo  pattadbammo viditadbammo pariyvogalba-
dhammo . . .) concern this Path.

4. Bbavanamarga (Path of Mental Cultivation or Mental
Development): this consists, among others, in the thirty-seven
bodhbipaksadbarmas (37 dharmas which conduce to awaken-
ing). As we know, these are composed of the four smrty-
upastbanas (Pali: satipatthanas), four samyakpradbanas, four
rddhbipadas, five indriyas (Sraddba, virya, etc), five balas
(Sraddba, virya, etc.), seven bodhbyangas (Pali: bojjbarigas)
and the Noble Eightfold Path. In the Bbavanamarga, these
dharmas are considered under their various aspects and desig-
nated by different names. Hence, the four smrtyupastbanas
are called Path of the Investigation of Obijects (vastupariksa-
marga), the four samyakpradbanas the Path of Vigorous
Effort (vyavasayikamarga), the four rddbipadas the Prepa-
ratory Path to Concentration (samddbiparikarmamadrga), the
five indriyas the Path of Application to Perfect Comprehen-
sion (abbisamayaprayogikamdrga), the five balas the Path of
Adherence to Perfect Comprehension (abbisamayashstamarga),
the seven bodhyangas the Path of Perfect Comprehension
(abbisamayamdrga), and the Noble Eightfold Path is called the
Path leading to purity and emancipation (visuddbinairyanika-
marga). Thus we can see that the Noble Eightfold Path is only
an aspect of the margasatya.

5. Nisthamarga (Path of Perfection or Conclusion): this
Path consists of the vafropamasamadhbi (Diamond-like Concen-
tration) attained by a person who has traversed the Bbdvanda-
mdarga.

Chapter Two, entitled “Determining Dharmas” (Dbarma-
viniscaya), deals with the Teaching of the Buddha. Firstly, it
is divided into twelve angas (constituent parts), such as sfitra
(discourse), geya (verse narration), wydkarana (exposition),
etc. These twelve a#igas are then incorporated into the Three-
fold Canon (tripitaka): Stitra, Vinaya and Abbidbarma. These
last three are again classed as Sravakapitaka (Canon of the
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Disciples) and Bodhbisattvapitaka (Canon of the Bodhisattvas).
After which, the reasons for which the Teaching of the Buddha
is divided into the Threefold Canon are given. Then come the
four @lambanas (objects) of the Dharma: yyapya (propagated
everywhere), caritavisodbana (purification of character),
kausalya (skillfulness) and klesavisodbana (purification of de-
filements). The author then explains how whoever wishes to do
so should examine the Dharma in accordance with four reasons
(yuktD: 1. sapeksa (dependence), 2. karyakdrana (cause and
effect), 3. saksatkriyasadbana (accomplishment of attestation)
and 4. dbarmata (essential nature). After which are studied
the four searches (paryesand and four precise knowledges
(parijiiana) of names (nama), of substances (vastu), of the
designation of own-nature (svabbdvaprajfiapti) and of the
designation of particularities (viSesaprajriapt], concerning the
Dharmas.

Next the five stages of union (yogabbami) for a person
engaged in concentration (samadhbi) are explained. Also dis-
cussed are how one becomes competent in the Dharma, in the
meaning (artha), in the letter (vya#ijana), in the (philological)
explanation (niruktd and in the conjunction of the past and the
future (parvantaparantanusamdhbi), and how one becomes a
person dwelling in the Dharma (dbharmavibarin).

The last part of this chapter is devoted to an eulogy of the
Vaipulya defined and explained as the Canon of the Bodhisattva
Perfections (Bodbisativaparamitapitakd). Also examined is why
certain people fear the Vaipulyadharma and why others, al-
though drawn to it, cannot attain emancipation. In this discus-
sion appears a very interesting and instructive list of twenty-
eight false views (asaddrsti) which can arise in the mind of a
bodhisattva who examines the Dharma superficially and literally.

Then are explained the well-known terms nibsvabbavab
sarvadbarmab of the Vaipulya, and the knowledge of the four
abbiprayas (intentions) and four abbisamdbis (profound hid-
den meanings) is mentioned as necessary in order to understand
the ideas expressed by the Tathigata in the Vaipulya. Finally,
the Vaipulya is praised as the teaching which brings happiness
and welfare to all.
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Chapter Three, entitled “Determining Acquisitions” (Prédpti-
viniscaya), is divided into two sections: Definition of Individu-
als (Pudgalavyavastbana) and Definition of Comprehension
(Abbisamayavyavasthdna).

Section One, Pudgalavyavastbdna, deals with individuals
from seven points of view: 1. character (carita), 2. release
(niryana), 3. receptacle (adbdara), 4. application (prayoga),
5. result (phala), 6. realm (dbatu) and 7. career (caryd).

According to character, there are seven types of individu-
als: some are dominated by 1. craving (rdgacarita), others by
2. hatred (dvesacaritad), or 3. delusion (mobacarita), or 4. pride
(manacariia), or 5. by distraction or reasoning (vitarkacarita),
while others are 6. normal or balanced (samabbagacarita) and
7. unexcitable (mandarajaskacarita).

According to deliverance (niryana), there are three kinds of
individuals: adherent of the Disciples’ Vehicle (Srdvakayanika),
adherent of the Pratyekabuddhas' Vehicle (pratvekabuddba-
yanika) and adherent of the Great Vehicle (mabdyanika).

As receptacle (@dbara), 1. there are those who have not
yet acquired the equipment (asambbriasambbdra), 2. others
who have and have not acquired the equipment (sambbrta-
sambbriasambbdra), and 3. yet others who have already
acquired the equipment (sambbrtasambbdra).

From the point of view of application (prayoga), there are
individuals who follow either trust or faith (sraddbanusarin) or
the Dharma (dbarmanusarin).

According to results, there are twenty-seven individuals
such as he who adheres to trust (Sraddbadhbimukia), he who
has acquired vision (drstiprapta), he who is a “stream-winner”
(srota-apanna), etc. Various categories of arhats are also men-
tioned in this context.

With regard to the realms (b, individuals are classed
as pertaining to the realm of desire (kdmavacara) or that of
form (ripavacara) or of that of the formless (@rapyavacara).

According to career (carya), five categories of bodhisattva
are mentioned, such as the bodhisattva whose career is inspired
by high resolve (adhimukticdrin) or by earnest intention
(adbyasayacarin), etc.
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Section Two, Abbisamayavyavasthana, studies Compre-
hension (abbisamaya) under ten headings: 1. comprehension
of the Dharma (dbarmabbisamaya), 2. comprehension of the
meaning (arthabbisamaya), 3. comprehension of reality ({at-
wabbisamaya), 4. later comprehension (prsthabbisamaya),
5. comprehension of the Jewels (ratnabbisamaya), 6. compre-
hension of the stopping of wandering in Samsira (asam-
carabbisamaya), 7. final comprehension (nisthabbisamaya),
8. comprehension of the disciples (Srdvakabbisamaya), 9. com-
prehension of the Pratyekabuddhas (pratyekabuddbabbi-
samaya) and 10. comprehension of the bodhisattvas (bodbi-
sattvabbisamaya).

Among these ten, the bodbisattvabbisamaya is studied in
detail. In the discussion of the eleven differences between the
comprehension of the disciples and that of the bodhisattvas
there is an explanation of the great spiritual and mystical quali-
ties, such as the four infinite states (apramana), eight deliver-
ances (vimoksa), eight spheres of mastery (abbibbvayatana),
ten spheres of totality (krisnd@yatana), four kinds of analytical
knowledge (pratisamvid), six kinds of superknowledge (abhi-
JAd), ten powers (bala), four kinds of perfect self-confidence
(vaisaradyd), three kinds of the application of mindfulness
(smrtyupastband), great compassion (mabdkarund), eighteen
attributes of a Buddha (dvenikabuddbadbarma), knowledge of
all the aspects (sarvakarajnana), etc.

Then comes an explanation of why the bodhisattva does
not become a srota-apanna, etc. The bodhisattva has accepted
an unlimited number of rebirths for the benefit of others. He
destroys only the impediments to the knowable (jaeydvarana),
but not the impediments of the defilements (kles@varand).
Nonetheless, he remains as pure as an arhat. He does not aban-
don the klesauaranas and jieydvaranas until he attains Bodhi
‘Awakening,” and becomes an arhat, a Tathagata. His skill in
means (upayakausalya) for the ripening of beings (sattva-
DParipaka) and other special qualities are also explained.

Chapter Four, entitled “Determining Dialectic” (s@mkathya-
viniScaya), deals with 1. ways of determining meaning (artha-
viniscaya), 2. ways of explaining a Sttra (vyakbyaviniscaya),
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3. ways of analytical demonstration (prabbidyasamdarsana- |

viniScaya), 4. ways of treating questions (samprasnaviniscaya),
5. ways of determining according to groups (samgraba-
viniscaya), 6. ways of determining a talk or controversy (vada-
viniscaya) and 7. ways of determining the profound and hidden
meaning of certain SUtra passages (abbisamdbiviniscaya).

This section on vdda (the art of debating) by Asafiga can
be considered as a first attempt at that Buddhist logic which was
later to be systematized, developed and perfected by Dinnaga
and Dharmakirti. The subject is dealt with under seven head-
ings: 1. the talk or discussion (vdda), 2. assembly at the talk
(vadadhikarana), 3. topic of the talk (sdadya, things to be
proved, sadbana, proof) (vadadbisthana), 4. adornment of the
talk (erudition, eloquence, etc.) (vddalankara), 5. defeat in
the talk (vadanigraba), 6. withdrawal from the talk (vada-
nibsarana) and 7. qualities useful in a talk (wide knowledge,
self-confidence, mental agility, etc.) (vade babukara dbarmabh).
It concludes by quoting a passage from the Mahayanabbi-
dbarmastitra which says that a bodhisattva should not debate
with other people for twelve reasons. Asanga advises only
engaging in a debate in order to acquire knowledge with a view
to one's own edification, but to refrain from engaging in debate
merely for the pleasure of discussing.

III. THE TRANSLATION

The late Tripitakdcirya Mahapandita Rahula Samkrtyayana
discovered in 1934 in the Tibetan monastery of Za lu [Shalu]
near gZis ka rtse [Shigatsel approximately two-fifths of the
original Sanskrit text of the Abbidbarmasamuccaya, long since
considered lost. His photographs of this fragmentary manuscript
are deposited in the library of the Bihar Research Society, Patna
(India). These fragments were edited and published by V. V.
Gokhale in the journal of the Bombay Branch, Royal Asiatic
Society, N.S., vol. 23, 1947. In 1950, Pralhad Pradhan published
another edition (Visvabharati, Santiniketan 1950) of these same
fragments with his own reconstruction of the missing parts

Introduction xxvil

(approximately three-fifths of the text) with the help of the
Tibetan and Chinese versions.

The present translation is based on the Sanskrit editions
mentioned above and on the Tibetan translation of the complete
text (Biblioth2que nationale, Paris, Tibetan Ms. 251, fol. 51 recto
up to 141 verso) and the Chinese translation by Hsuan-tsang
vol. 31, no. 1605, pp. 663a-694b of the Taishod edition of the
Chinese Buddhist Canon). The parts translated directly from the
original Sanskrit fragments are placed in French quotation marks.

In translating the Sanskrit technical terms [ have, as far as is
feasible, endeavored to maintain a uniformity in rendering
them. However, obviously this is not always possible. The term
dbarma, for example, means “doctrine” in some CONLEXts, but
wrirtue” or “nature” or “teaching” or “truth,” etc., in others
[Translator's note: in the first instance, “doctrine,” I have re-
tained the original “Dharma” in most casesl. Chanda as a
rddbipada (in the list chanda, virya, etc.) means “will,” but in
kamacchanda it means “desire” for sense-pleasures. Visaya is
“object” in relation to indriya (faculty), but in the expression
paricchinnavisayalambana it means “sphere:” “the object of
the limited sphere.” Dbatu is “element” in the caksurdhaiu (eye
element), but it is “realm” in the k@madbatu (realm of desire).
Rapa is “matter” in the rigpaskandba (aggregate of matter), but
it is “visible form” in the list rfipa, sabda, gandhba, etc. In order
to avoid all confusion I have nearly always given the original
Sanskrit terms in parentheses.

Two glossaries of Buddhist terms used in this text—one
from Sanskrit and the other into Sanskrit—are added to this
translation to assist students [Tr.: the latter is not included herel.

The translation concludes with an Index in order to facili-
tate the reader’s task of finding every subject or term in the text
without difficulty.

[*This edition includes a review by J. W. de Jong, translated
by Sara Boin-Webb, and at her suggestion, several notes based
on it, Other new notes are also included. David Reigle is respon-
sible for the content of these asterisked notes. Misprints in San-
skrit terms found in the French edition have been systematically
corrected, and Tibetan transliteration has been standardized.]




SALUTATIONS TO THE BUDDHA

THE COMPENDIUM OF THE HIGHER TEACHING
(PHILOSOPHY) (ABHIDHARMASAMUCCAYA)

I. — THE COMPENDIUM OF CHARACTERISTICS
(LAKSANASAMUCCAYA)

CHAPTER ONE

SecTioN ONE: THREE DHARMAS
(Skandbas, Dbatus, Ayatanas)

In the Compendium of Characteristics (Jaksanasamuccaya):
Three phenomena (tridbarma), grouping (samgraba), conjunc-
tion (samprayoga) and accompaniment (samanvagama). In the
Compendium of Determining (viniScayasamuccaya). Truth
(satya), teaching (dbarma), acquisition (praptd and dialectic
(samkathya). How many (kat?), with what aim (kim upadaya),
characteristics (Jaksana), definition (yyavastbandg), gradation
(anukrama), meaning (artha), example (drstanta), classifica-
tion (prabbeda)—all this will be known in the Compendium.

How many aggregates (skandba), elements (dbdtu) and
spheres (ayatana) are there?

There are five aggregates: [1] the aggregate of matter
(riipa), [2) the aggregate of feeling (vedand), {3] the aggregate of
perception (samyfia), [4] the aggregate of formations (samskdrad
and [5] the aggregate of consciousness (vijrigna).

There are eighteen elements: [1] the eye element (caksur-
dhatw), (2] the form element (rapadbatu)' and (3] the visual

1. In the category #ipa, fabda, etc., riipa means visible “form” and not
“matter” as in the category of the five aggregates. In this context, translating
the term ripa by “matter” would lead to confusion since such things as sound
(sabda), odor (gandba), etc., are also constituted of subtle matter.
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consciousness element (caksurvifianadbaiu); (4} the ear ele-

ment (Srotradbdtu), [5] the sound element (Sabdadhdt)) and!

[6) the auditory consciousness element (Srotraviffianadbati);

[7] the nose element (ghranadbatu), (8] the odor element]

(gandhadbatu) and [9] the olfactory consciousness element
(ghranavijiianadhbatu); [10] the tongue element (jibvadbati),

[11) the taste element (rasadbatu) and [12] the gustatory con- |
sciousness element (fibvavifianadhbati); [13] the body element |
(kayadbatu), [14] the tangibility element (sprastavyadbatu) and
[15] the tactile consciousness element (kayavijiianadbati); }
[16] the mental organ element (manodbati), [17] the mental |

object element (dbarmadbdatu) and [18] the mental conscious-
ness element (marnovijfianadhatu).

There are twelve spheres: [1) the sphere of the eye
(caksurayatana) and the sphere of form (rip@yatana); [3] the

sphere of the ear (Srotrayatana) and [4] the sphere of sound ;
(sabdayatana); (5] the sphere of the nose (ghrandyatand) and |

[6] the sphere of odor (gandbayatana); [7) the sphere of the
tongue (fibvayatana) and (8] the sphere of taste (rasayatana),
[91 the sphere of the body (kayayatana) and {10] the sphere of

tangibility (sprastavydyatana), [11] the sphere of the mental |
organ (mana dyatana) and [12] the sphere of the mental object |

(dbarmayatana).

Why are there only five aggregates? Because of the five
methods by means of which [the idea] of self (@tmar) makes its
appearance: self as physical apprehension, self as experience,

self as expression, self as the agent of all right and all wrong, |

and self as the basis of all that.

Why are there only eighteen elements? Because, due to
two things, the body (deba)* and appropriation (parigraba)?
there is support of the past and present sixfold experience
(atitavartamanasadakaropabhogadbaranata).*

2. Deba means the six indriyas (faculties): eye, ear, nose, tongue, body
and mental organ.

3. Parigraba means the six visayas (objects): visible form, sound, odor,
taste, tangibility and mental objects.

4. Atitquartamanasadakiropabbogadbdranatd means the six vifianas
(consciousnesses): visual, auditory, olfactory, gustatory, tactile and mental
consciousnesses.
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Why are there only twelve spheres? Because, due to two
things, the body and appropriation, there is an entrance to the
future sixfold experience (andgatasadakaropabbogdyadvara).

Why are the aggregates called clinging (upadana)? The
aggregates are o called because they are associated with
clinging.

What is clinging? The desire (chanda) and craving (rdga)
of the aggregates.

Why are desire and craving called clinging? Desire and
craving are so called because of the continuation and non-
abandonment of future and present aggregates [and also] be-
cause of desire of the future and attachment to the present.

Why are the elements and spheres considered as associ-
ated with clinging? The explanation here is the same as in the
case of the aggregates.

What is the characteristic (laksana) of matter? Change is
the characteristic of matter. It has two forms: change in contact
and change in localization. What is change in contac?? It is the
alteration caused by contact by a hand, a foot, a stone, a
weapon, a stick, cold, heat, hunger, thirst, a mosquito, a gadfly,
a snake, a scorpion, etc. What is change in localization? It is the
imagination of form, through determined or undetermined men-
tal conception, as such and such or some such other form.

What is the characteristic of feeling? Experience is the
characteristic of feeling. There is experience when one feels the
results of good or bad actions.

What is the characteristic of perception? Recognizing is the
characteristic of perception. The nature of perception is to know
various things, and to express things seen, heard, conceived and
those that one recalls.’

What is the characteristic of the formations? Constructing
is the characteristic of the formations. The nature of formation
is to form and construct; through it the mind is directed
towards favorable (kusala), unfavorable (akusala) and neutral
(avyakrta) activities.

3. Cf,, the Pali expression diftha-suta-muta-vifiidia. MA 1, p. 37, says that
the term muta indicates odor, taste and tangibles: gandbarasaphotthabbanam
etam adbivacanam.
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What is the characteristic of consciousness? Knowing is the }
characteristic of consciousness. It is consciousness by means of }
which one knows (visible) form, sound, odor, taste, the tan- |

gible, mental objects and various realms.

What is the characteristic of the eye element? It is that
by means of which one sees forms, and which is the store- ]
consciousness, the accumulated seed (bijam upacitam dlaya- |
viffidnam). The characteristics of the elements of the ear, nose, |
tongue, body and mental organ are also like that of the eye |

element.

What is the characteristic of the form element? The form §
element is that which becomes visible when it is seen by the |

eye, and over which is exercised the supremacy of the eye ele-
ment. The characteristics of the elements of sound, odor, taste,
tangibility and the mental object are like that of the form ele-
ment,

What is the characteristic of the visual consciousness
element? It is reaction to a visible form which has the eye
as its subject (base) and form as its object, and it is also the
store-consciousness of results which is the accumulated seed
(bijam upacitam vipakalayavijianam). Such is the charac-
teristic of the visual consciousness element. The characteristics
of the elements of auditory, olfactory, gustatory, tactile and
mental consciousness are also like that of visual conscious-
ness.

What is the characteristic of the sphere? It should be
known just as should that of the clements.

What is the definition of the aggregate of matter? Whatever
it is, all matier is constituted by the four great elements and
derivations of the four great elements.

What are the four great elements? They are the elements of
earth, water, fire and air.

What is the earth element? It is solidity.

What is the water element? It is fluidity.

What is the fire element? It is heat,

What is the air element? It is motion.

What is derived matter? The faculties of the eye, ear, nose,
tongue, body, a certain part of form, sound, odor, taste, touch,
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and also matter included in the sphere of mental objects.®

What is the eye faculty (indriya)? 1t is sensitive matter de-
rived from the four great elements and which is the basis of
visual consciousness.

What is the ear faculty? It is sensitive matter derived from
the four great elements and which is the basis of auditory con-
sciousness,

What is the nose faculty? It is sensitive matter derived from
the four great elements and which is the basis of olfactory con-
sciousness.

What is the tongue faculty? It is sensitive matter derived
from the four great elements and which is the basis of gustatory
consciousness.

What is the body faculty? It is sensitive matter derived from
the four great elements and which is the basis of tactile con-
SCIOUSNESS.

What is form? It is a phenomenon derived from the four
great elements and which is the object of visual consciousness,
such as blue, yellow, red, white, long, short, square, round,
large, small, high, low, soft, rough, the sun, shadow, light,
darkness, cloud, smoke, dust and mist; the form of space, the
form of a gesture (of an expression), the form of a single color
in the sky. All that is threefold: pleasant, unpleasant or indif-
ferent.

What is sound? It is a phenomenon detived from the four
great elements and which is perceptible by the auditory faculty,
such as pleasant, unpleasant or indifferent, produced by the or-
8anic’ or inorganic® great elements or both,? known in the world
or produced by persons endowed with supernormal powers
(siddbas) or conceived or uttered by the noble ones (@ryas) or
by heretics. ,

What is odor? It is a phenomenon derived from the four
8reat elements and which is perceptible by the olfactory faculty,

6. Cf. Vism, p. 444. See below, p. 6.

7. Such as the sound of spoken words.

8. Such as the sound produced by trees shaken by the wind.
9. Such as the sound produced by a musical instrument.
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such as a pleasant, unpleasant, neutral, natural, mixed or modi-

fied odor.

What is taste? It is a phenomenon derived from the four j
great elements and which is perceptible by the gustatory faculty, |
such as bitter, acid, sweet, sharp, salty or astringent, pleasant, i

unpleasant or neutral, natural, mixed or modified.
What is tangibility? It is a phenomenon derived from the

four great elements and which is perceptible by the tactile |
faculty, such as softness, roughness, lightness, heaviness, flex- }
ibility, slowness, rapidity, cold, hot, hunger, thirst, satisfaction,

strength, weakness, fading, itchiness, putrefaction, disease,
aging, death, fatigue, rest, energy.

What is matter included in the sphere of mental objects? It
is of five kinds: (1] the infinitely small,'® [2] that which pertains |

to space,! [3] that which pertains to the discipline of commit-
ment," [4] that which pertains to the imagination'? and [5] that
which is produced by the supemormal powers.™

What is the definition of the aggregate of feeling? The six ]

groups of feeling: fecling aroused by contact with the eye, feel-
ings aroused by contact with the ear, nose, tongue, body and
mental organ. These six groups of feeling are pleasant or un-
pleasant or neither pleasant nor unpleasant. Equally, there are
pleasant, unpleasant, neither pleasant nor unpleasant physical

feelings; pleasant, unpleasant, neither pleasant nor unpleasant

10. Abbisamksepika “that which is extremely concentrated.” This is the
atom. See below, p. 91, the definition of the atom as not having a physical
body and which is perceived by the mind. Hence, the atom, extremely con-
centrated matter, is included in the sphere of mental objects and not in the

spheres of visual, auditory, olfactory, gustatory or tangible objects.

11. Abbyavakasika “that which pertains to space.” This is very widespread
rapa (matter) which does not create an obstacle. This is also perceived by the

mind, but not by the physical faculties, the eye, etc.

12. Samdadanika “that which pertains to the discipline of commitment.”

This is experience proved by practice. It is avifigptiriipa.

13. Parikalpita “imagined.” This is riipa, matter (as apparition) produced

by the imagination.

14, Vaibbutvika “that which is produced by the supemormal powers.”
These are things engendered by the rddbibalas, through the power of the

dhyanas, vimoksas, etc.
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mental feelings; pleasant, unpleasant, neither pleasant nor
unpleasant sensual feelings; pleasant, unpleasant, neither pleas-
ant nor unpleasant non-sensual feelings; there are also pleas-
ant, unpleasant, neither pleasant not unpleasant feelings asso-
ciated with greed (gredba); pleasant, unpleasant, neither
pleasant nor unpleasant feelings associated with renunciation
(naiskramya).

What is physical feeling? It is feeling associated with the
five kinds of consciousness [in relation to the five physical feel-
ings).

What is mental feeling? It is feeling associated with mental
consciousness.

What is sensual feeling? It is feeling associated with desire
for self.

What is non-sensual feeling? It is feeling free from that
desire.

What is feeling associated with greed? It is feeling associ-
ated with greed for the five sense pleasures.

What is feeling associated with renunciation? It is feeling
which is free from this [last] desire.

What is the definition of the aggregate of perception? The
six groups of perception are: perception aroused by contact
with the eye, perceptions aroused by contact with the ear, nose,
«tongue, body and mental organ, by means of which it per-
ceives an object endowed with signs (sanimitia), an object

without signs (animitta), a limited (paritta) object, an extensive

(mabadgata) object, an infinite (apramana) object, and also
the sphere of nothingness where one thinks: “nothing exists”
(nasti kivicid ityakificanyayatanam).

« What is perception endowed with signs? All perceptions
except those of him who is skilled in the inexpressible

({ﬂwavabdmkufala), of him who has attained the state of
S}gnlessness (animittadbatusamapanna) and him who has
fisen to the summit of existence (bhavagrasamapanna).

« What is perception without a sign? These are the percep-

tions which were excluded [above).

« What is limited perception? It is that by means of which

one perceives the realm of desire (kamadbaii).
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« What is extensive perception? It is that by means of }

which one perceives the realm of form (ripadbatu).

« What is infinite perception? It is that by means of which |
one perceives the sphere of infinite space (@Gkdsanantyayatana)

and the sphere of infinite consciousness (vifagnanantydyatand).

« What is perception of nothingness? It is that by means of
which one perceives the sphere of nothingness (Gkificanyaya- |

tana).
« What is the definition of the aggregate of formations?

« The six groups of volition (cetand): volition aroused by |

contact with the eye, volitions aroused by contact with the ear,

nose, tongue, body and mental organ, by means of which one
aims for a good state, one aims for impurity or one aims for the §

discrimination of states (avastbhabbeda).
« Thus—except for feeling and perception—this volition,

with the other mental things (caitasika dbarma) and also forma- i
tions dissociated from the mind (cittaviprayukta samskara), is |

called the aggregate of formations.
« And what are they [these formations]?

«[1] attention (manaskara), (2] contact (sparsa), [3] will -f
(chanda), [4] determination (adbimoksa), [5] mindfulness

(smrti), [6] concentration (samddbi, [71 wisdom (praj#ia),

(8] trust (Sraddhd), [9] self-respect (brD, [10] modesty (apa- '

trapya), [11] absence of greed (alobba), [12] absence of hatred
(advesa), [13] absence of delusion (amoba), [14] vigor (virya),
{15) serenity (prasrabdbi), [16] diligence (apramada), [17] equa-
nimity (upeks, (18] harmlessness (avibimsd), [19] craving
(raga), [20] repugnance (pratigha), [21] pride (mana), [22] igno-
rance (avidyd), [23] scepticism (vicikits@), [24] view of indi-
viduality (satkdyadrstd), 125] idea of grasping extreme views
(antagrabadrsti), (26} adherence to views (drstiparamarsa),
[27] adherence to observances and rituals (SHlavrataparamarsa),
(28] false views (mithyadrst), [29] anger (krodba), [30] rancor
(upanaba), [31]1 hypocrisy (mraksa), [32] malice (pradasa),
[33] envy (irsyd), [34] avarice (matsarya), (35] illusion (maya,
[36] dissimulation (sathya), [37] self-satisfaction (mada), [38] vio-
lence (vibimsa), (39) lack of self-respect (abrikya), [40] lack of
modesty (arapatrapya), [41] inertia (styana), [42] restlessness
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(auddbatya), [43] lack of trust (asraddbya), [44] idleness
(kausidya), (45] indolence (pramada), [46] confused memory
(musitasmrtitd), [47] inattention (asamprajanya), (48] distrac-
tion (viksepa), [49] languor (middhba), [50] remorse (kavkrtya),
(51} reasoning (vitarka) and [52] deliberation (vicara).

« What is volition (cefan@)? It is construction by the mind
(cittabbisamskara), mental activity (manaskarma). Its function
consists of directing the mind to the domain of favorable
(kusala), unfavorable (akusala) or neutral (auyakria) activities.

«{1] What is attention (manaskara)? It is mental tenacity
(cetasa abbogah). Its function consists of keeping the mind
(cittadbarana) on the object (alambana).

« [2] What is contact (sparsa)? It is similar to the transforma-
tion of a faculty”® when the threefold union'® takes place. Its
function consists of giving a basis to feeling (vedand).

«[3] What is will (chanda)? It is the will-to-do (kartr-
kamatd which is in direct relation to the desired object. Its
function consists of giving a basis to vigor.

« [4] What is determination (adbimoksa)? It is the action of
remaining [fixed] on an object chosen by choice. Its function
consists of not going back [on one’s decisionl.

« [5] What is mindfulness (smyt? It is non-forgetting by the
mind (cefas) with regard to the object experienced.” Its function
is non-distraction.

«[6] What is concentration (samadhi? It is one-pointedness
of mind (cittasyaikagratd) on the object to be investigated. Its
function consists of giving a basis to knowledge (jiigna).

«[7] What is wisdom (praj@i@)? It is investigation of the
qualities (dharma) of the object to be investigated. Its function
consists of excluding doubt (samsayaq).

15. Indriyavikdrapariccheda. “This meaning of pariccheda is not known
o our lexicons.” [tr. after] La Vallée Poussin, Siddhi, p. 144.

16. Trikasamnipata “threefold union” is the union of a sense faculty,
an object and consciousness. Indriya-visaya-vifianani trinyeva trikam:
Trimsika, p. 20. Cf. cakkbufi ca paticca rape ca uppajiati cakkbunvififianam,
linnam sangati phasso (M II, p. 281).

17. Samstutavastu “the object experienced:” Trimsiki, p. 26, explains
Samstutavastu by parvanubbiitam “experienced formetly.”
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« [8] What is trust (sraddha)? It is full and firm conviction ]
(abbisampratyaya) with regard to that which exists (astitva), §
serene joy (prasada) relating to good qualites (gunavativa), and }

eagerness (abhilasa) for capability (Sakyatva). Its function con- ]

sists of giving a basis to will.

« [9] What is self-respect (bri)? It is shame at doing wrong

to oneself. Its function consists of giving a basis to abstention §

from misconduct (duscarita).

«[10] What is modesty (apatrapyd)? It is shame at doing
wrong because of another person. Its function is the same [as {

the above].

«[11] What is the absence of greed (alobba)? It is non-
attachment to existence (bbava) or to the instruments of exist-
ence (bbavopakarana). Its function consists of giving a basis to |

the halting of misconduct.

«[12) What is the absence of hatred (advesa)? 1t is the |
absence of malevolence (andghaia) with regard to living beings §

(sattva), suffering (dubkba) and the conditions of suffering j
(dubkbasthaniya dbarma). Its function consists of giving a .1

basis to the halting of misconduct.

«[13] What is the absence of delusion (amoba)? It is

knowledge (jfiand) and discernment (pratisamkhya) concern- 3

ing the results of actions (vipaka), concerning the teachings

(agama) or realization (adbigama). Its function consists of |

giving a basis to the halting of misconduct.

« [14] What is vigor (¢irya? It is firm mental effort (cefaso .;
‘bhyutsabab) aimed towards favorable (kusala) things, either in §

the preparation (samndha), or in the practice (prayoga), or the |
absence of weakness (alinatva), or in the absence of regression §

(avyavrttd, or in dissatisfaction (asamiust). Its function consists §
of realizing fullness and accomplishment in the favorable direc-

tion.

(karmanyatd) of the body and mind acquired by relaxing the

rigidity (dausthulyd)® of the body and mind. Its function con- |

sists of removing every obstruction.

18. Daustbulya: Trimsika, p. 27, explains the term as k@yacittayor ]

« [15] What is serenity (prasrabdhi)? It is maneuverability |
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« [16] What is diligence (apramada)? It is the development
of favorable conditions through the absence of craving, hatred
and delusion accompanied by vigor, and also protection of the
mind against impure conditions (sdsrava dbarma). Its function
consists of realizing the fullness and accomplishment of worldly
(laukika) and transcendental (fokottara) happiness.

«[17] What is equanimity (upeksd)? 1t is evenness of mind
(cittasamatd), passivity of mind (cittaprasatbatd,”® a disinter-
ested and stable state of mind (cittasyanabhogavastbitaid),
which is opposed to the defiled states (samklistavibgra), and
which is based on the absence of craving, hatred and delusion,
accompanied by vigor. Its function consists of not giving occa-
sion to the defilements (saméklesa).

«[18] What is harmlessness (avibims@)? It is compassion
(karund) which forms part of the absence of hatred. Its function
consists of not tormenting.

«[19] What is craving (r@ga)? It is attachment to the three
realms of existence. Its function consists of engendering suf-
fering.

«[20] What is repugnance (pratigha)? It is malevolence
(aghata) with regard to living beings, suffering, and conditions
of suffering. Its function consists of supplying a basis to a
wretched state?® and misconduct.

akarmanyala samklesikadbarmabijani ca “the rigidity of the body and mind
and the seeds of the defilements.” In Pili the term {duthula) in general means
“wrong,” “unchaste,” “lewd,” “wicked.” [Transiator’s note: despite this expla-
nation, Dr. Rahula never again in this book uses the term “rigidity” for
daustbulya, preferring the equivalent of “unruliness.”]

19. Cittaprasathata. Trimsika, p. 28, explains the term thus: anabki-
samskarendprayatnena samabitacetaso yatbabbiyogam samasyaiva i
Pravritib sd cittaprasathata “passivity of mind (cittaprasatbatd) is the continu-
ation of the stable and equal state of mind already realized, without construc-
tion and without effort™ (prasatha<ysath “to be lazy™).

20. Asparsavibara, Pili equivalent apbasutibdra which means “wretched
state,” “unpleasant life or existence.” There is no doubt aver the meaning of
the term asparsavibara since it is clearly explained in the Trimsika, p. 28:
Sparsab sukbam, tena sabito vibarab spariavibdrab, na sparsavibaro
Sparsavibarab, dubkbasahita ityarthab: “sparsa means happiness, an exist-
ence (state) endowed with that Chappiness) is sparsavibara, (that which is)
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« [21] What is pride (md@na)? It is exaltation of the mind ‘

(cittasyonnatib) which rests on the idea of self. Its function con-

sists of giving a basis to the appearance of contempt (agaurava) }

and suffering.

« [22] What is ignorance (avidyad)? It is absence of knowl- §
edge (ajAdna) with regard to the three realms of existence |
(traidbatuka). Its function is to give a basis to the appearance of j
defilements, mistaken decisions and doubts concerning the {

teachings (dbharma).

«{23] What is scepticism (vicikils@? It is uncertainty }

(vimati) with regard to the Truths (satya). Its function consists
of supplying a basis to non-functioning on the part of the good
(kusalapaksa).

« [24] What is the view of individuality (satkayadrstd? It is
the admission, inclination, idea, point of view, opinion of him

who considers the five aggregates of attachment as a “self” or

pertaining to a “self.” Its function consists of giving a basis to all
kinds of opinions.”

«[25] What is the idea of grasping extreme views (anta-
grabadrsti)? 1t is the admission, inclination, idea, point of view,
opinion of him who considers the five aggregates of attachment
as eternal (s@svata) or as self-annihilating [at death]. Its function
consists of preventing emancipation by means of the middle way.

not sparsavibdra is asparsaribdra, which means ‘endowed with suffering.’”
Therefore asparsavibdra means “a wretched or painful state,” “an unpleasart
existence.” Spar$a usually means “contact.” In a developed sense it can mean
“association,” “harmony,” and also the idea of sukba “happiness,” as it is given
in the Trimgikd, may be introduced in a forced way. However, in Buddhist
Sanskrit texts sparSavibara and asparsavibara are used as technical terms
probably in accordance with the Pali terms phdsuvibdra and aphasuvibdra.

There is an interesting discussion of the term pbdsuvibara in the anicle
“Deux Frudes de Moyen Indien” by Colette Caillat, Journal Asiatique, 1960,
fasc. 1 p. 41 fF.

See also Edgerton, BHS Dictionary, s.v. phdsw, sparsavibdratd, asparsa-
vibdra.

21. Sarvadrstigata “all kinds of opinions.” Here gata does not mean
“gone,” but “group,” “multitude.” Cf. the Pili expression difthigatam
ditthigabanam. Also cf. the Tibetan translation of sarvadrstigata by lta ba
thams cad “all opinions.”
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« [26] What is adherence to views (drstipardamarsa)? It is
the admission, inclination, idea, point of view, opinion of him
who considers a view or the five aggregates of attachment form-
ing the basis of views, as the best, the highest, eminent and
supreme. Its function consists of supplying a basis for adher-
ence to false views.#

«[27] What is adherence to observances and rituals (s#a-
prataparamarsa)? 1t is the admission, inclination, idea, point of
view, opinion of him who considers observances and rituals or
the five aggregates of attachment constituting the basis, as being
pure, just (or providing deliverance)” and leading to emancipa-
tion. Its function is to supply a basis for fruitless efforts.

« [28] What is a false view (mithyadrstd? It is the admission,
inclination, idea, point of view, opinion of him who denies
cause (betri) and effect (phala) or action (kriyd) or who rejects
the reality of what exists (sat vastu) or who imagines falsely. Its
function consists of totally eradicating good roots (kusalamiia),
of supplying a basis to the consolidation of bad roots (akusala-
miila), and of persevering in the bad and not persevering in
the good.?

« Of these five ideas, how many are affirmative (samdaropa-
drstd) and how many negative (@pavddadysti)? Four are affirma-
tive ideas because of the fact that they attribute a particular na-
ture (svabbdvavisesa) 1o the knowable (jiieya) and also because
of the fact that they attribute the highest purity (agrasuddbi to
views,” One of these ideas is usually negative.

22. Drstiparamarsa is attachment to philosophical and metaphysical opin-
ions, and Slavrataparamarsa is atachment to external observances and rituals.

23, Gokhale reads yuktito “as just” and Pradhan reads muktito “as deliver-
ance.” The Chinese and Tibetan versions confirm Pradhan's reading.

24. Cf. Ko$a, Ch. IV, p. 170 ff.

25. According to the Commentary by Buddhasimha, the four words
svabbava, visesa, agra and Suddbi correspond respectively to the four
satkayadrsti, antagrabadysti, drstiparamarsa and Stlavraigparamarsa Views.
If this explanation is accepted, the translation would be: “Four are affimative
ideas by reason of the fact that they attribute a nature (svabbava) and a par-
ticularity (#isesa) to the knowable (jfieya), and also by reason of the fact that
they atribute excellence (agra) and purity (Suddhi) to views.”
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« As for views in relation to the beginning (parvanta) and

the end (a@paranta)—by how many of the [preceding] views can

they be known? By two or by all. As for views in relation to

indeterminate subjects (avy@krta-vastu)—by how many can
they be known? By two or by all.

« What are the defects the sight of which led the Blessed
One to deny a self (atman) in the aggregates, elements and
spheres for five reasons? On seeing five defects (dosa) con-
tained in the view of individuality (satkdyadrsti). [They are] the
defect of divergent characteristics (vilgksanatd), defect of im-
permanence (anityatd), defect of dependence (asvatantrya),®
defect of the absence of body (nirdebatd), defect of effortless
liberation (ayatnato moksa).

« As for the twenty forms of defective views concerning the
self with regard to the five aggregates—matter (ripa) is consid-
ered as the self (atma), the self having a material nature
(rapavantam dtmdanam), matter pertaining to the self (@tmiyam
ripamy), or the self to matter (r@pe @tmanam); and feeling, per-
ception, the formations and consciousness are considered as the
self, or the self having consciousness, consciousness pertaining
to the seif, and the self to consciousness”—of those how many
are views concerning the self, and how many concerning things
pertaining to the self? Five are views concerning the self and
fifteen are views concerning things pertaining to the self,
Why are there fifteen concerning things pertaining to the self?
Because of the relationship with the self (sambandbatmiyatd),
the dependence of the self (vasavartanatmiyatd) and the
inseparability of the self (avinirbbagavrityatmiyatd).

« Should it be said that the view of self is based on estab-
lished reality (nirgpitavastika) or that is it not based on estab-

26. Gokhale reads asvdiantrya “non-independence.” Pradhan: asvdsthya
also means “non-independence” (a+sva+stha “not self-depending™. The
Chinese and Tibetan versions confirm the meaning of “non-independence.”

27. Cf. Cijavedalla Sutta, M 1, p. 300: rapam attato samanupassati,
ripavaniam vd attdnam, attani vd ripam, riapasmim va attdnam. The same
in respect of vedand, safifia, samkbara and viffidna. Hence twenty forms of
sakkayadiithi.
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tished reality (anirfipitavastuka)? It should be said that it is not
pased on established reality, [but is] like the belief that a rope is
a snake.

«[29] What is anger (krodba)? Tt is mental malevolence
which forms part of repugnance caused by a present prejudice.
Its function consists of supplying a basis to violence, the use of
weapons and sticks, etc.

« [30] What is rancor (upanaba)? Not subsequently aban-
doning the intention of revenge, which also forms a part of repug-
nance. Its function consists of supplying a basis to impatience.

«[31] What is hypocrisy (mraksa)? It is the fact of hiding
one's own faults when one has been justly accused, which
forms part of delusion (moba). Its function consists of supplying
a basis to a state of remorse and uneasiness.

« [32] What is malice (pradasa? It is mental malevolence
forming part of repugnance, preceded by anger (krodba) .and
rancor (upanaba). Its function consists of supplying a basis to
violent, harsh and insulting words; to an accumulation of de-
merit (apunya) and a state of uneasiness. .

« [33) What is envy (irsy@? It is an angry thought in him
who desires gains and honors. It is part of hatred aroused.by
intolerance (amarsakria) for the welfare of others. Its function
consists of arousing affliction and a state of uneasiness.

« [34) What is avarice (matsarya)? It is firm mental attach-
ment (cetasa agrabd) by him who desires gains and honors. It is
part of craving (rdga) for necessities (pariskdra: things neces-
sary to existence). Its function consists of supplying a basis to
the opposite of a simple life (asamlekbd).” '

« [35] What is illusion (mayd®? It is a display of false virtues
by him who is set on gains and honors. It forms part of craving
and delusion. Its function consists of supplying a basis to a false
way of life.

« [36] What is dissimulation (sa@thya)? 1t is [a tendency to]
hide his real faults by him who is set on gains and honors. It

28. In Pili sallekba means “simplicity,” “austerity,” not possessing many
things. Cf. sallekbavutti, Vism, p. 65.
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forms part of craving and delusion. It is opposed to the accep-

tance of good advice (samyag avavada).

«[37] What is self-satisfaction (mada)? It is joyful content- |

ment arising from health, youth, or a sign of longevity or of any
intoxicating advantage (sdsrava sampatts). It forms part of crav-

ing. Its function consists of supplying a basis to all the major and §

minor defilements (sarvaklesopaklesa).

« [38] What is violence (vibimsa)? It is cruelty, lack of com-
passion or love. It forms part of repugnance (pratigha). Its func-
tion consists of doing wrong.

« [39] What is lack of self-respect (@brikya)? It is the fact of
not being ashamed of doing wrong in relation to oneself. It
forms part of craving, hatred and delusion. Its function consists
of attracting all the major and minor defilements.

« [40] What is lack of modesty (anapatrapya)? It is the fact
of not being ashamed in doing wrong because of others. It
forms part of craving, hatred and delusion. Its function consists
of attracting all the major and minor defilements.

« {41] What is inertia (styd@na)? It is the absence of mental
maneuverability (cittakarmanyatd), which forms part of delu-
sion. Its function consists of attracting all the major and minor
defilements.

« [42) What is restlessness (auddbatya)? It is mental dis-
quiet in him who pursues a pleasant object (subbanimitta). It
forms part of craving. Its function consists of opposing tranquil-
lity ($amathba).

« [43) What is lack of trust (@sraddbya)? It is an absence of
firm and full trust, it is 2 lack of serenity and aspiration for the
good. It forms part of delusion. Its function consists of supplying
a basis to idleness.

«[44] What is idleness (kausidya)? It is a lack of mental
effort caused by the pleasures of sleep and rest. It forms part of
delusion. Its function consists of opposing all practices which
ate aimed at the good.

« [45] What is indolence (pramada)? 1t is non-development
of the good due to craving, hatred and delusion associated with
idleness, and it is also mental non-protection against impure
things (sdsravebhyas ca dbarmebhyap). Its function consists of
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supplying a basis to an increase of the bad and diminution of
the good.

«{46] What is confused memory (musitasmriitd)? It is
memory filled with defilements. Its function consists of supply-
ing a basis to distraction (viksepa).

« [47] What is inattention (asamprajarya)? It is intelligence
(prajiia)® filled with defilements by means of which involuntary
(asamvidita) actions of body, speech and mind arise. Its func-
tion consists of supplying a basis to transgressions of moral rules
(apatti).

«[48] What is distraction (viksepa)? It is the dispersion
(visara) of the mind and that forms part of craving, hatred and
delusion. It is divided into natural distraction (svabbava-
viksepa), external distraction (babirdbd-viksepa), internal dis-
traction (adbyatma-viksepa), distraction concerning the aim
(nimitta-viksepa), distraction of unruliness (daustbhulya-viksepa)
and distraction arising from attention (manasikdra-viksepa).

« What is natural distraction? It is the five groups of con-
sciousness.*®

« What is external distraction? It is mental dispersion
(cetaso visarah) in the five sense pleasures of him who pursues
the good.

« What is internal distraction? It is torpor (laya), restless-
ness (auddbatya) and enjoyment (dsvdda) in him who pursues
the good.

« What is distraction concerning the aim? It is pursuit of the
good with a view to obtaining praise from others.

« What is distraction of unruliness? It is grasping (udgraba),
dispersion (vyavakirand), objectification (nimittikdra) in re-
spect of a certain feeling which occurs, such as “me” (abam),
“mine” (mama) or “I am” (asmi) because of unruliness aroused
by egoism (abamkara), self-interest (mamakdra) and “I am”
pride (asmimana) in him who pursues the good.

29. Here praj#fid is translated as “intelligence” in order to distinguish it from
wisdom.

30. Consciousness associated with the five physical senses: eye, ear, nose,
tongue and body.
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« What is distraction of attention? It is 2 dispersion arising
from doubt* in a person who is entering other states of attain-
ment (samdpaiti) or other vehicles (yana). Its function opposes
that of detachment (vairagya).

«{49] What is languor (middba)? 1t is mental contraction
(cetaso 'bhisamksepab) which is part of delusion because of a
certain cause of languor (middbanimitta), be it favorable
(kusala), unfavorable (akusala) or neutral (avyakrta), in time
(kala) or outside time (akala), appropriate (yukta) or inappro-
priate (a@yukia). Its function consists of supplying a basis to neg-
ligence in what one should do (krtyatipatts).

«[50] What is remorse (kaukrtya)? It is mental repentence
(cetaso vipratisarah) which is part of delusion (mobamsika)
because of various reasons whether intentional or not, favorable,
unfavorable or neutral, in time or outside time, appropriate or
not. Its function consists of opposing mental stability (cittasthiti).

«[51] What is reasoning (vitarka)? It is mental debating
(manojaipa) which seeks, deriving from volition (cetand) or in-
tellect (prajria), and it is mental coarseness (cittasyaudarikatd).

«[52] What is deliberation (vicdra)? It is mental debating
which reflects (pratyaveksaka), deriving from volition (cetand)
and intellect (prajAd, and it is mental subtlety (cittasya
satksmatd). The function of both consists of supplying a basis to
states of ease or uneasiness (sparsasparsavibara).

« Moreover, the function of favorable things (kusala dbarma)
consists of eliminating whatever is hostile (vipaksa) to them, and
the function of the major and minor defilements (klesopakiesa)
consists of counteracting their opposites (pratipaksa).

« What are formations dissociated from the mind (citta-
viprayikla samskara)?

« They are: [1] obtaining (prapts, [2] the attainment of non-
perception (asamfrii-samapatti), [3] the attainment of cessation
(nirodbhasamapatt), [4] the state of non-perception (dsam-

Jhika), [5] the life faculty (jivitendriya), (6] similarity of types

* J. W. de Jong notes in his review that “doubt,” for samsraya [not samsayal,
is a mistake. See appendix, p. 298. This should be, “It is 2 dispersion arising from
entering other states of attainment or resorting to (samsraya) other vehicles.”
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(nikayasabbaga), {71 birth (jat), (8] aging (jard), [9] duration
(sthitd, [101 impermanence (anityatd), (11] groups of names
(namakaya), [12] groups of words (padakaya), {13] groups of
consonants (vyanjanakdya), [14] the status of an ordinary man
(pribagjanatva), [15] continuity (pravrttd, [16] diverse regularity
(pratiniyama), [17] union (yoga), (18} rapidity (java), (19] gra-
dation (anukrama), [20] time (k@la), [21] orientation (desa),
[22] number (samkbyd) and (23] assemblage (s@magri).

«[1] What is obtaining (praptd? Obtaining, acquisition
(pratilambba), possession (samanvagama), it is a designation
(prajrapti) indicating the increase (@caya) and diminution (apa-
caya) of favorable (kusala) and unfavorable (akusala) things.

« 2] What is the attainment of non-perception (asamj#ii-
samdapatti)? It is a designation indicating the cessation (nirodba)
of the unstable mind and mental activities (asthgvaranam citta-
caitasikandm) by means of attention (manasikara) preceded by
the perception of release (nibsaranasamfiid in a person who is
free from craving (vitardga) in the “wholly pure” state (Subba-
krtsna), but who is not yet free from the craving beyond that.

«[3) What is the attainment of cessation (nirodbhasamapatts)?
1t is a designation indicating the cessation of the unstable mind
and mental activities by means of attention preceded by the per-
ception of a state of peace (s@ntavibdra) in a person free from
craving in “the sphere of nothingness” (akificanyayatana) and
who is emerging from the “summit of existence” (bbavadgra).

« [4] What is the state of non-perception (@samjriika)? 1t is a
designation indicating the cessation of the unstable mind and
mental activities in a person who is born among the gods (deva)
in the state of non-perceptive beings (asamyjriisativa).

« [5] What is the life faculty (fivitendriya)? Life span (@yus)*!
designates a period of fixed duration (sthitikalaniyama) af-
fected by former actions (pirvakarmdviddba) in the similarity
of types (nikayasabbaga) >

31. fivitendriya and dyus are used here as synonyms.

32, Cf. Dhs, p. 143, §635: Katamam tam rapam jivitindriyam? Yo tesam
riipinam dbammdnam ayu thiti yapand yapand iriyand vattand paland
Jivitam jivitindriyvam, idam tam ripam jivitindriyam.
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«[6] What is similarity of types (nikayasabbaga)? 1t is a
designation indicating the resemblance of individualities (@tma-
bbavasadrsaid) of different beings among the various types of
beings.

«[7] What is birth (jasf? It is a designation indicating the
appearance (into existence) of formations after their disappear-
ance (samskaranam abbfitva bbdve) in the similarity of types
(nikdyasabbage).

«[8] What is aging (jard@? It is a designation indicating the
change which occurs in the continuity (prabandbanyathatva)
of formations in the similarity of types.3

«[9] What is duration (sthit))? It is a designation indicating
the non-breaking of the continuity (prabandbaviprandsd) of
formations in the similarity of types.

«[10] What is impermanence (anityata)? It is a designation
indicating the breaking of the continuity (prabandbavinasa) of
formations in the similarity of types.™

«[11) What is groups of names (namakaya)? It is a des-
ignation indicating the own-nature of things (dbarmanam
svabbavadbivacand).

«[12] What is groups of words (padakaya)? It is a des-
ignation indicating the particularity of things (dbarmanam
visesadbivacanad).

«[13] What is groups of consonants (vyasijanakaya? It is a
designation indicating syllables (aksara) which form the basis of
the preceding two, because it reveals them (abbivyasijand). The
letter (varna) is that itself, because it describes the meaning
(arthasamvarnpana). Tt is also a designation for the syllable
(aksara) because of the indestructibility of their synonymy
(paryayaksaranatd).

«[14] What is the status of an ordinary man (prthagjanatva)?

33. Cf. ibid, p. 144, §644: Katamam tam rapam rapassa jaraid? Ya
ripassa jard firanat@ kbandiccam pdliccam valittacatd ayuno sambani
indrivanam paripdko, idam tam ripam rapassa jaraid.

34. Cf. ibid, p. 144, §645: Katamam tam riipam rapassa aniccata? Yo
ripassa kbayo vayo bbedo (paribbedo) aniccatd antaradbanam, idam tam
ripam ripassa aniccatd.
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It is a designation indicating the absence (apratilabba) of noble
qualities (@ryadbarmad).

«[15] What is continuity (pravrttd? It is a designation indi-
cating the non-interruption (anupaccheda) of the continuity of
causes and effects (betuphalaprabandba).

«[16] What is diverse regularity (pratiniyama)? 1t is a
designation indicating the diversity (nanatva) of causes and
effects.

«[17]) What is union (yoga)? It is a designation indicating
the conformity (@nurfipya) of causes and effects.

« [18] What is rapidity (java)? It is a designation indicating
the rapid succession (asupravriti) of causes and effects.

«[19] What is gradation (anukrama)? It is a designation
indicating the uniform succession (ekatvaprauvriti) of causes and
effects.

«[20] What is time (kala) It is a designation indicating
the continuous succession of causes and effects (betuphala-
prabandbapravriti).

« {21] What is orientation (desa)? It is a designation indicat-
ing only the causes and effects in the east, south, west, north,
below, above, everywhere in the ten directions.

«[22] What is number (samkbya)? It is a designation in-
dicating separately the division (bbeda) of the formations
Csamskara).

«[23] What is assemblage (sdmagr? It is a designation
indicating the combination of causes, effects and conditions
(betupbalapratyayasamavadhana).

« What is the definition of the aggregate of consciousness
(vijfianaskandbavyavastbanay?

« It is the mind (citta), the mental organ (manas) and also
consciousness (vifiana).

«And now, what is the mind (citta)? It is the store-
consciousness of all the seeds (sarvabijakam dlayavijiianam)
impregnated by the residues (vd@sandparibbavita) of the aggre-
gates (skandba), elements (dhatw) and spheres (@yatana). The
result-consciousness (vipakavijfiana) and the appropriating-
consciousness (@danavijfidna) are the same thing also, because
of the accumulation of those residues (tad vasandacitaid).
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« What is the mental organ (manas)? It is the object of
the store-consciousness (Glayavijiandiambana) which always
participates in the nature of self-notion (manyandatmaka)
associated with the four defilements, viz. the view of “self”
(atmadrst)), love of “self” (atmasneba), pride of “I am”
(asmimana) and ignorance (avidyd. And this is present
everywhere (sarvatraga), in favorable (kusala), unfavorable
(akusala) and neutral (avyakrta) states, except in the case of
one facing the Path (margasammukbibbdva), the attainment
of cessation (nirodbasamapatt), the stage of the learned
(asatksabbami)® and also the consciousness that has just this
instant ceased among the six kinds of consciousness.

« What is consciousness (vijiidna)? It consists of six groups
of consciousness: visual, auditory, olfactory, gustatory, tactile
and mental consciousnesses.

« What is visual consciousness? It is an intimation (prati-
vijriaptd® having the eye as its basis and [visible] form as its
object.

« What is auditory consciousness? It is a reaction having the
ear as its basis and sound as its object.

« What is olfactory consciousness? » It is a reaction having
the nose as its basis and odor as its object.

What is gustatory consciousness? It is a reaction having the
tongue as its basis and taste as its object.

What is tactile consciousness? It is a reaction having the
body as its basis and the tangible as its object.

What is mental consciousness? It is a reaction having the

35. Asaiksa, lit. “he who has no further need of training," that is, an
arhat.

36. Prativijfiapti means “intimation or announcement of a thing.” When
the eye comes into contact with a visible form, the consciousness arises that
there is something in front of the eye. This consciousness is only a kind of
reaction, response or awakening, and it does not perceive what the object is.
It is the samyfidgskandhbathat perceives. For example, when the eye comes into
contact with a color, the visual consciousness (caksurvijfigna) which arises is
only an awakening, response or reaction intimating the presence of some
color, but it does not perceive or recognize what that color is. Tt is perception
(samjrid) that recognizes it as red, blue, etc.

]
),
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mental organ (manras) as its basis and mental objects (dbarma)
as its object.

What is the definition of the elements (dbatu)? The aggre-
gate of matter itseif contains ten elements: the eye element and
form element, the ear element and sound element, the nose
element and odor element, the tongue element and taste
element, the body element and tangible element, and a part
of the element of mental objects. The aggregate of feeling,
the aggregate of perception, the aggregate of formations con-
stitute part of the element of mental objects (dbharmadhbat).
The aggregate of consciousness itself contains seven elements
of consciousness, viz. the six elements of consciousness be-
ginning with the eye plus the element of the mental organ
(manas).

What are the elements of mental objects (dbarmadbdti)
which are not included in the aggregates? They are uncondi-
tioned things (asamskrta) which are eight in number:

[1] the suchness (essential nature) of favorable things
(kusaladbharmatathata);

{2] the suchness of unfavorabie things (akusaladbarma-
tathati);

(3] the suchness of neutral things (auvyakrtadbarma-
tathatd):

(4] space (gkasa);

[5] cessation obtained without acquired knowledge (a-
pratisamkbyarnirodba);

[6] cessation obtained with acquired knowledge (prati-
samkhydanirodba);

[7] the immovable (anifijya),

(8] the cessation of perception and feeling (samjria-
vedayitanirodba).

What is the suchness of favorable things (kusaladbarma-
lathaid@)? 1t is the fact that there is no “self” (nairatmyam)—that
which is known as emptiness (sanyatd), signless (animilta), the
limit of existence (bbatakot?), ultimate reality (paramartha) and
the element of the Dharma (dbarmadbatu).

Why is suchness (tathatd so called? Because of its un-
changing nature (ananyathabbavaid).
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Why is suchness called “self-less” (nairatmya)? Because
it does not have the two kinds of “self.”

Why is suchness called emptiness (s@nyatd)? Because it
has none of the impurities.

Why is suchness called “signless” (animitta)? Because all
signs are effaced.

Why is suchness called the limit of existence (bbitakoti)?
Because it is not subject to transformation.

Why is suchness called the ultimate reality (paramariba)?
Because it is the object of ultimate wisdom.

Why is suchness called the element of the Dharma
(dbarmadhat)? Because it is the fundamental sign of the teach-
ing of the Buddha for all the disciples and Individual Buddhas
(Pratyekabuddhas).

The suchnessess of [2] unfavorable and [3] neutral things
should be understood as like that of favorable things.

[4] What is space (@kdsa)? It is the absence of matter
(riipa), because the latter permits the manifestation of all kinds
of activities.

[5] What is cessation obtained without acquired knowledge
(apratisamkbyanirodba)? It is cessation which is not disjunction
(na visamyoga).

[6] What is cessation obtained with acquired knowledge
(pratisamkbyanirodba)? It is cessation which is disjunction
(visamyoga).

[71 What is the immovable (anifijya)? It is the cessation of
pleasure and suffering in a person who is free from desire in the
“wholly-pure” (Subbakrtsna) state, but who is not free from de-
sire beyond that state.

(8] What is the cessation of perception and feeling
(samjridvedayitanirodba) It is the cessation of the unstable
mind and mental activities and also of some of them that are
stable through the effect of attention (manasikara) preceded by
a peaceful state ($@ntavibdra) in a person who is free from crav-
ing (vitaraga) in the “sphere of nothingness” (@kinicanyaya-
tana) and who is leaving the “summit of existence” (bbavagra).

37. Pudgalanairatmya and dbarmanairatmya.
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Hence, five kinds of matter,** the aggregates of feeling, per-
ception and formations, and these eight unconditioned dharmas
(asamskrtadbarma)—these sixteen (things) are called the ele-
ment of mental objects (dbarmadbat).

What is the definition of the sphere (@yatanavyava-
sthana)? The ten elements of matter themselves constitute the
ten spheres of matter. The seven elements of consciousness
themselves constitute the sphere of the mental organ (mana
ayatana). The element of mental objects (dbarmadbaty) is the
sphere of mental objects (dbarmayatana).

In this way, the aggregates (skandba), elements (dbdaiu)
and spheres (dyatanra) are included in three things: the aggre-
gate of matter (ridpaskandba), the element of mental objects
(dbarmadbaty), the sphere of the mental organ (mana ayatanad).

It is mentioned that there is the eye (caksus) and the eye
element (caksurdbatu). Is there the eye when there is the eye
element or is there the eye element when there is the eye?

A case may exist where there is the eye, but not the eye
element, as with the final eye of an arhat. A case may exist
where there is the eye element, but not the eye, as in an egg or
an embryo (kalala) or arbuda or pesi,* or like the eye yet to be
obtained, or the eye obtained and lost in the maternal womb.**
And also like the visual potential of an ordinary man (prthag-
Jana) born in the formless (aripya) realm.

In other cases there may be both the eye and the eye
element.

A case may exist where there is neither eye nor eye ele-
ment, as in the case of him who has attained Nirvana without a
remainder (nirupadbisesanirvdanag) or in the case of an arva
born in the formless (drapya) realm.

In the same way as the eye and the eye element, the ear,
nose, tongue, body and their elements should also be understood.

38. {1] The atom, [2] what pertains to space, [3] what pertains to discipline,
[4] what pertains to imagination, [5) what is not produced by supemormal
powers. See p. 6.

* Note to new edition: arbuda and pesi refer to a fetus in different stages.

** Note: Pradhan’s Sanskrit reconstruction reads “the eye yet to be obtained
in the maternal womb, or the eye obtained and lost” (p. 13, lines 20-21).
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Is there the mental organ (manas) when there is the ele-
ment of the mental organ (manodbdtu), or is there the element
of the mental organ when there is the mental organ?

A case may exist where there is the mental organ, but not
the element of the mental organ, such as in the case of the last
thought-moment of an arhat.

A case may exist where there is the element of the mental
organ, but not the mental organ, such as the element of the
mental organ of him who has attained cessation (nirodba
samapan).

Cases exist in which are found both the mental organ and
the element of the mental organ, as in the cases which remain.

A case may exist where there is neither the mental organ
nor the element of the mental organ, as in the case of him
who has attained Nirvana without a remainder (nirupadbisesa-
nirvand).

Does a person born in a certain realm see with the eye of
that realm [only] the forms of that realm itseif?

With the eye of that realm one sees the forms of that realm
itself, and also the forms of other realms. A person born in the
realm of desire (kamadbdatu) sees with the eye of that realm the
forms of the realm of desire. However, with the eye of the realm
of form (rapadbatu) which is higher, one sees also the forms
pertaining to lower realms. Just as one sees forms with the eye,
so one hears sounds with the ear. Just as a person born in the
realm of desire smells odors, tastes tastes, experiences contacts
pertaining to that realm with the nose, tongue and body of that
realm itself, so a person bom in the realm of form experiences
contacts with the body of that realm. In that realm of form there
is naturally no odor nor taste because there is no desire for
natural nutriment.”® Hence, in that realm there is no olfactory or
gustatory consciousness. A person born in the realm of desire
can with the mental organ of that realm also know undefiled
things (andsravadbharma) and those pertaining to each of the
three realms (traidbatuka).

Just as it is for a person born in the realm of desire, so it is

29. Tib.: kbams kyvi zas kyi ‘dod chags dar: bral ba.
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for a person born in the realm of form. A person born in the
realm of the formless (arpya) knows with the mental organ of
that realm undefiled things (andsravadbarma) and those of its
own realm of the formless. With an undefiled (@andasrava) men-
tal organ one can know pure things (andsravadbarma) and
those of each of the three realms (traidbatuka).

Why are the aggregates arranged in that order? [Firstly] ac-
cording to the seats of consciousness. There are four seats of
consciousness and four forms of consciousness. [Secondly] ac-
cording to the relationship that exists between them: in relation
to matter, there is feeling, when one feels one perceives, when
one perceives one thinks (constructs mentally), when one
thinks (constructs mentally) consciousness is present in all those
states. [Thirdly] according to defilement and purification
(samklesavyavadana): wherever there is defilement there is
purification. Consciousness becomes defiled or purified through
feeling, through the grasping of an object, through mental con-
struction. The order in which the aggregates are arranged is also
explained in this way.

Why are the elements arranged in that order?

[They are so arranged] according to certain particular ac-
tivities of the world.* In this world, one first sees; having seen,
one speaks; after which one takes a bath, puts on perfumes and
garlands, then one takes different kinds of delicious nutriment,
then one makes use of various couches and seats, maid-
servants and men-servants. On the other hand, in different
situations, there is imaginative thought by the mental organ. In
this way, the order of the external elements should be under-
stood in relation to the order of the internal elements. In this
way also the order of the element of consciousness should be
understood.

Just as it is for the order of arrangement of the elements, so
it is for the order of arrangement of the spheres (a@yatand).

What is the meaning of aggregate (skandha)?

Whatever matter is, past, future or present, internal or
external, coarse or subtle, inferior or superior, distant or close,

40. Tib.: ig rten gyi tha sfiad dar mthun pa’i phyir ro,
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the understanding of all that is called the aggregate of form,* in
the sense of mass, as a mass of richness (vittardsi).** And so on
up to the aggregate of consciousness. It is also called skandba
“trunk” in consideration of the immensity of suffering (dubkba),
like, for example, a large tree trunk (mabavrksaskandba). Tt is
said in a STtra: the appearance of the great mass of suffering.**
It is also called skandbha “shoulder” in consideration of the
bearing of the burden (bbaravabanatd) of the defilements,* as
one bears a burden on one's shoulder (skandbena bbaram
udvabati).

What is the meaning of element (dbdtu)?

It means the seed of everything (sarvadbarmabija), the
possessor of its own nature,* possessor of the connection be-
tween cause and effect, and possessor of all the forms of things
(sarvaprakdra dbarma).

What is the meaning of sphere (@yatana)?

It signifies the door in which consciousness appears
(vijfianayadvara). As the Buddha said: matter is like a mass of
foam, feeling like a bubble, perception like a mirage, the forma-
tions like a banana tree, and consciousness like an illusion.*

What is the meaning of the words from “matter is like a
mass of foam” up to “consciousness is like an illusion?” They
mean the absence of a self, impurity, lack of satisfaction, ab-
sence of solidity and substantiality.

41. Cf. Vbh,, p. 1: yam kifici ripam ailtandgatapaccuppannam afjbatti-
kam vd babiddbd vd olarikam va sukbumam vd binam va panitam vd
vam dire santike vd, tad-ekajibam abbisamyiibitva abbisamkbipitvd: ayam
vuccati ripakkbandhbo.

42. Cf. rasatthena kbandbaftho, Vism, p. 478. Upddanakkbandba:
upddanassa paccayabbiita dbammapuiija dbammardsayoli attho, MA 1,
p- 286.

43, Cf. kevalassa dukkbakkbandbassa samudayo boti in the Paticca-
samuppada, e.g. S 11, p. 74.

44. Cf. bbara bave paricakkbandhba, 5 111, p. 25.

45, Cf. attano sabbavam dbarentiti dbatuyo, Vism, p. 483,

46. Cf. pbenapindipamam rizpam, vedanda bubbulipama,

maricikiipama sanfia, samkbard kadalipama,
mayipama ca vinfidnam, dipitadiccabandbuna, S 11, p. 142.
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SectioN Two: DIvisioN OF ASPECTS
(Prakaraprabbeda)

Again, what are the divisions of the aspects (prakara-
prabbeda)” of the aggregates, elements and spheres? Here is a
table of contents (uddana):

Substance (dravya), knowables (fiieya), matter (riipa),
outflow (impurity, dsrava), that which arises (ufpanna), etc.,
that which is past (atita), etc., conditions (pratyaya), what
(how, katham), how many (kai)) and with what aim (kim
artham).®

Among the aggregates (skandba), elements (dbdru) and
spheres (dyatana) which are those that exist as substance
(dravyasa®? How many exist as substance? With what aim are
those that exist as substance investigated?

That which exists as substance is a sense-object which ex-
ists without reference to expression and without reference to
other things.

All [aggregates, elements, spheres] exist as substance.

[They are investigated] with the aim of abandoning attach-
ment to a “self which would be substance” (@tmadravya).

Which [among the aggregates, elements and spheres] are
those that exist as designation (prajriaptisat)?

How many [of them] exist as designation?

With what aim are those that exist as designation investi-
gated?

That which exists as designation is a sense-object which
exists in reference to expression and in reference to other
things.

All [aggregates, elements, spheres] exist as designation.

47. Pradhan reconstructs the word vikalpa. However, the original term
seems to be prakaraprabbeda. See Gokhale, p. 29, line 7, and Pradhan, p. 31,
line 14.

48. This is a translation of an uddana An udddna is a kind of verse indi-
cating the table of contents of a chapter. Uddanas are often found at the end
of chapters in the Pali texts.
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[They are investigated] with the aim of abandoning attach-
ment to a self which is designation (G@tmaprajriapti).*

Which [among the aggregates, elements and spheres] are
those that exist as convention (samuvrtisaf)?

How many [of them] exist as convention?

With what aim are those that exist as convention investi-
gated?

The object of defilement is that which exists as convention.

All [aggregates, elements, spheres] exist as convention.

[They are investigated] with the aim of abandoning attach-
ment to a sell which is an object of defilement (samklesa-
nimittdtman).

Which [among the aggregates, elements and spheres] are
those that exist in the ultimate sense (paramarthasat)?

How many {of them] exist in the ultimate sense?

With what aim are those that exist in the ultimate sense
investigated?

The object of purification is that which exists in the ulti-
mate sense.

All [aggregates, elements, spheres] exist in the ultimate
sense.

[They are investigated] with the aim of abandoning attach-
ment to a self which is an object of purification (vyavadana-
nimitic).

Which famong the aggregates, etc.] are knowables (fieya)?

How many {of them] are knowables?

With what aim are knowables investigated?

There are five knowables: (1) matter (r@pa), (2) the mind
(citta), (3) mental activities (caitasika), (4) formations dissoci-
ated from the mind (cittaviprayukta samskdira), and (5) the un-
conditioned (asamskrta). Wherever there is defilement or purifi-
cation, what is defiled or purified, what defiles or purifies, or
whatever the occasion for that, whatever the purification, in that
connection everything is knowable.

Here, matter (+7ipa) means the aggregate of matter (»dpa-
skandha), the ten elements of matter (dasaripadbati)), ten

49, Tib.: bdag la btags pa.
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spheres of matter (dasarfip@yatana), and also matter comprised
in the element and sphere of mental objects (dbarmadbatv-
dyatana samgrbita ripa).

The mind (citta) means the aggregate of consciousness
(vijianaskandba), the seven elements of consciousness (sapta-
vijdanadhatu) and the sphere of the mind (mana ayatanda.

Mental activities (caifasika) means the aggregate of feeling
(vedandskandba), the aggregate of perception (samyjrid-
skandba), the aggregate of formations associated with the mind
(cittasamprayukta samskaraskandba), and also part of the ele-
ment and sphere of mental objects (dbarmadbatvayatana).

Formations not associated with the mind (cittaviprayukia
samskara) mean the aggregate of formations dissociated from
the mind (cittaviprayukta samskaraskandba) and also part of
the element and sphere of mental objects.

« The unconditioned (asamskrta) means part of the ele-
ment and sphere of mental objects (dbharmadbatvayatanaika-
desa).

« And again, knowable things (fieyadbarma) should be
understood as:

« (1) the object of the knowledge of determination (adbi-
muktijfianagocard),

«(2) the object of the knowledge of reasoning (yukti-
Jranagocara),

«(3) the object of undispersed knowledge (avisarajriana-
gocara),

«(4) the object of knowledge pertaining to oneself (praty-

atmagridnagocara),

«(5) the object of knowledge pertaining to others
(paratmajrianagocara),

«(6) the object of inferior knowledge (avara- or adbara-
fhanagocara),

«(7) the object of superior knowledge (frdbvajndana-
gocara),

«(8) the object of the knowledge of repentance ifor hav-
ing done wrong) (vidasanajnianagocard),

«(9) the object of the knowledge of the absence of the
appearance [of wrongl (asamutthanajrianagocara),
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«(10) the object of the knowledge of the absence of the
arising [of wrong] (anutpadajrianagocara),

«(11) the object of the knowledge of knowledge (jrana-
JAanagocara),

«(12) the object of ultimate knowledge (nisthajiana-
gocara),

«(13) the object of the knowledge of the great meaning
(mabarthajrianagocara).

«[They are investigated] with the aim of abandoning at-
tachment to a self which knows and sees.

« Which are special knowables (viffieya)?

« How many special knowables are there?

« With what aim are special knowables investigated?

« Special knowables should be understood as: [1] the ab-
sence of false discrimination (avikalpand), (2] false discrimina-
tion (vikaipana), [3) cause (betw), [4] function (pravrttd, (5] signs
(nimitta), 16] things concerning signs (naimittika), [7] opposi-
tions and counteractives (vipaksa-pratipaksa), [8] subtle divi-
sions (siksmaprabheda).

« All are special knowables.

«[They are investigated} with the aim of abandoning at-
tachment to a self which sees, etc.

« Which [among the aggregates, etc.] are superior know-
ables (abbijfieya)?

« How many [of them] are superior knowables?

« With what aim are superior knowables investigated?

«Superior knowables should be understood as: [1] super-
normal transformation (samkranti), [2] the ability to hear sounds
(near and distant) (anusrava), (3] penetration of the character of
others (caritapravesa), (4] [the ability to see] the coming [here
into the world through former births] (agatd, [5] lthe ability to
seel the going [from this world to a future birth] (gatd, [6] release
(nibsarana).>

50. These six superior knowables clearly correspond to the six abbifirias
well known to the Pali texts:

sambkranti = iddbividba (rddbividba)

anusrava = dibbasota (dityasrotra)
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« All are superior knowables.

«[They are investigated] with the aim of abandoning at-
tachment to a majestic self (endowed with supernormal powers,
sanubbadvatmarn).

« Which [among the aggregates, etc.] are material (rizpin)?

« How many [of them] are material?

« With what aim are material things investigated?

« Material things should be understood as: [1] in their own
nature (taddatma, [2) like the basis of the elements (bbita-
sraya), [3] the origin of desire (nandisamudaya), [4] space
(pradesa), [5] expansion in space (desavyapti, [6] space and the
divisions of space (desopadesa), 17] spatial range (desagocara),
[8] the range common to both [space and division of space]
(dvayasamagocara), 9] connection (sambandba), [10] sequence
(anubandba), [11] manifestation (prarigpand), [12] disturbance
(vyabadbana), [13] attainment or causing attainment (sampra-
pana), [14] accumulative determination (saficayavyavasthdna),
[15] extroverted (babirmukba), [16] introverted (antarmukba),
[17] extensive (dyata), [18] limited (paricchinna), [19) temporary
(tatkala), [20] demonstration (nidarsana).

« All are material or in an appropriate order.

«[They are investigated] with the aim of abandoning at-
tachment to a material self (rapyarman).

« Which [among the aggregates, etc] are immaterial
(aripin)?

« How many [of them] are immaterial?

caritapravesa = paracittafiniana (paracittaffiand)

agati = pubbenivasanussati (purvenivdasanusmyti

gati = dibbacakkbu (divvacaksus)

nibsarana = asavakkbaya (asravaksayd)

S0 here samékranti does not mean “transmigration” as usual, but the various
supernormal feats, such as passing through walls and mountains as if in the
air, walking on water as if on the ground, plunging into and emerging from the
ground as if in water, flying in the air, etc., described in the Suttas, D, no. 34,
M, nos. 3, 6, 77, etc.

51. Cf. Katame dhamma ripino? Cattdro ca mahabbila catunnan ca
mahabbiitanam updddya rapam. Ime dbamma ripino, Dhs, 1091, 1444
(sections). ’
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« With what aim are the immaterial investigated?

« The immaterial [should be understood] as the opposite of
material things.

« All are immaterial or in the appropriate order.

«[They are investigated] with the aim of abandoning at-
tachment to an immaterial self (arapyatman).

« Which [among the aggregates, etc] are visible (sa-
nidarsana)?

« How many [of them] are visible?

« With what aim are visibles investigated?

« The object of the eye is visible.5 The classification is like
that of material things.

« All are visible or in the appropriate order.

«[They are investigated] with the aim of abandoning at-
tachment to a self endowed with vision (caksusdtman).

« Which [among the aggregates, etc.] are invisible (a-
nidarsana)?

« How many [of them] are invisible?

« With what aim are invisibles investigated?

«Invisibles [should be understood] as the opposite of
visibles.

« All are invisible or in the appropriate order.

«[They are investigated] with the aim of abandoning at-
tachment to a self devoid of vision (acaksusatman).

« Which [among the aggregates, etc.}] are those that are
resistant (sapratigha)?

« How many [of them] are resistant?

« With what aim are those that are resistant investigated?

« Everything that is visible is also resistant.’

« And again, those that are resistant should be understood
for three reasons: [1} type (jatd), [2] accumulation (upacaya),
and [3) unprepared (aparikarmakyia).

52. Cf. Katame dbamma sanidassand? Rtpdyatanam, Dhs, p. 193, section
1087, Also Kosakarika I, 29, sanidarsanam eko'tra ripam.

53. Cf. Katame dbamma sappatigha? Cakkbdyatanam pe- photthabbd-
yatanam, Dhs, p. 193 (section 1089).
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« Here, by type [is meant] those that impede one another
and that are impeded by one another. By accumulation [is
meant] those that are larger than atoms (lit. above the atom
paramanorirdbvam). By unprepared lis meant]} that which by
nature is not under the control of concentration (na samdadhbi-
vasavartiriippam). And again, {it is called) “subject to resistance”
because it is an immediate cause of anger (prakopapada-
sthana).

« All are resistant or in the appropriate order.

«[They are investigated] with the aim of abandoning at-
tachment to a self which is not present in everything (asarva-
gatdtman). .

« Which [among the aggregates, etc.] are those that are not
resistant (apratigha)?

« How many are not resistant?

« With what aim are those that are not resistant investigated?

« That which is not resistant should be understood as the
opposite of that which is resistant.

« All are not resistant or in the appropriate order.

«[They are investigated] with the aim of abandoning at-
tachment to a self present in everything (sarvagatdtman,).

« Which [among the aggregates, etc.] are those associated
with outflow (impurity, s@srava)?

« How many are associated with outflow?

« With what aim are those that are associated with outflow
investigated?

«Those associated with outflow should be understood
[1) in their own nature (tadatma), (2} in their connection (sam-
bandha), (3] in their bond (bandhba), [4] in their consequences

54. Asrava “outflow” is a figurative synonym of klesa “defilement.” There
are three dsravas: 1. kamasrava, 2. bbavdsrava, 3. avidyasrava. See p. 106,
M L, p. 35; Sammadithi-sutta (no. 9); D 1II, no. 33, Samgiti-sutta.

However, sometimes drsti is also added, bringing their number to four.
See Vism, p. 683.

Sasrava is also a synonym of laukika, and andsrava of lokottara. Cf. Vism,
p. 438: dsavdanam drammanabbild sasavd, lesam angrammana anasava.
Atthato pan'esa lokiyalokuttard va botilparisidl.
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(anubandha), [5] in their conformity (anukilva), (6] in their
succession (a@nvaya).

« Five aggregates of attachment (upadanaskandba) associ-
ated with outflow, fifteen elements and ten spheres.*

«[They are investigated] with the aim of abandoning at-
tachment to a self endowed with outflow (@sravayuktatman).

« Which [among the aggregates, etc.] are those dissociated
from outflow (andsrava)?

« How many [of them] are dissociated from outflow?

« With what aim are those dissociated from outflow inves-
tigated?

«Those that are dissociated from outflow [should be under-
stood] in the opposite sense to those associated with outflow.

« Five aggregates without attachment (anupadanaskan-
dba), part of three elements and of two spheres.

«[They are investigated] with the aim of abandoning at-
tachment to a self devoid of outflow (dsravaviyuktarman).

« Which [among the aggregates, etc] are those that are
contentious (sarana)?

« How many [of them)] are contentious?

« With what aim are those that are contentious investigated?

«1f, because of craving, hatred, or delusion, there occur
wars with weapons and sticks, quatrels, fights, disputes and
confrontation,” everything that is contentious should be under-
stood in its nature (taddtma), in its connection (tatsambandba),
in its bond (tadbandhba), in its consequences (tadanubandba),
in its conformity (tadanukilya), and in its succession (tadanvaya).

« Those that are contentious (sa@rana) are as numerous as
those that are associated with outflow (sasrava).

«[They are investigated] with the aim of abandoning at-
tachment to a self endowed with [the spirit of] contention (rana-
yuktatman).

« Which are those that are non-contentious (arana)?

* Note: Add omitted phrase: “and part of three elements and of two
spheres” (trayanam dbatinam dvayos cayatanayob pradesab),

55. Cf. dandadana-satthadana-kalaba-viggaha-vivdda-tuvantuvapesusivia-
musardda, M I, pp. 110, 113, 410.
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« How many [of them] are non-contentious?

« With what aim are those that are non-contentious investi-
gated?

« Those that are non-contentious should be understood in
the opposite sense to those that are contentious.

« Those that are non-contentious (a@rana) are as numerous
as those that are dissociated from outflow (andsrava).

«[They are investigated] with the aim of abandoning at-
tachment to a self devoid of [the spirit of] contention (rana-
viprayukidtmany).

« Which [among the aggregates, etc] are those that are
sensual (s@misa)y?

« How many [of them] are sensual?

« With what aim are those that are sensual investigated?

« If, because of craving, hatred or delusion, one is attached
to a personality in another existence (paunarbbavikam darma-
bbavam adhyavasyati)—everything that is sensual should be
understood in its nature, in its connection, in its bond, in its
consequences, in its conformity and in its successsion.

« Those that are sensual (s@misa) are as numerous as those
that are contentious (sarand).

«[They are investigated] with the aim of abandoning at-
tachment to a self endowed with sensual [desirel (@misa-
yuktatman).

« Which [among the aggregates, etc.] are those that are not
sensual (niramisay?

« How many [of them] are not sensual?

« With what aim are those that are not sensual investigated?

« Those that are not sensual should be understood in the
opposite sense to those that are sensual.

« Those that are not sensual {niramisa) are as numerous as
those that are non-contentious (arana).

«[They are investigated] with the aim of abandoning at-
tachment to a self devoid of sensual [desire] (@Gmisaviyukiatmany).

« Which [among the aggregates, etc.] are those associated
with greed (gredbasrita)?

« How many [of them] are associated with greed?

« With what aim are those associated with greed investigated?
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« If, because of craving, hatred or delusion, one is attached
to the five sense pleasures (paricakamagundn adbyavasyatd—
everything that is associated with greed should be understood in
its nature, in its connection, in its bond, in its consequences, in
its conformity and in its succession.

« Those that are associated with greed (gredbdsrita) are as
numerous as those that are sensual (samisa).

«[They are investigated} with the aim of abandoning at-
tachment to a self endowed with greed (gredbayuktdatman).

« Which [among the aggregates, etc.] are those associated
with renunciation (naiskramyasrita)

« How many [of them] are associated with renunciation?

« With what aim are those associated with renunciation
investigated?

« Those that are associated with renunciation (raiskramya-
§rita) should be understood in the opposite sense to those that
are associated with greed (gredbasrita).

« Those that are associated with renunciation are as numer-
ous as those that are not sensual.

«[They are investigated] with the aim of abandoning at-
tachment to a self devoid of greed (gredbaviprayuktatman).

« Which [among the aggregates, etc.] is that which is condi-
tioned (samskria)?

« How many [of them)] are conditioned?

« With what aim is that which is conditioned investigated?

« Everything that is subject to appearance (arising, uipdda),
to disappearance (vyaya) and also to change in its duration
(sthityanyathatva)—all that is understood as conditioned.>

« All are conditioned, with the exception of part of the
element and the sphere of mental objects (dbarmadbaty-
avatanaikadesa).”

56. Cf. Tini'mani bbikkhave samkbatassa samkbatalakkbanani. Katamani
tini? Uppddo pafifidyati, vayo panndyati, thitassa affiathattam pafindyati,
Al p. 152

57. Cf. Ratame dbamma sambkbatd? Catusu bbummisu kusalam akusa-
lam, catusu bbummisu vipako, tisu bbummisu kiriyavyakatam, sabbai ca
ripam, ime dhamma samkbata, Dhs, p. 244, sec. 1438. — Katame dbamma
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«[They are investigated] with the aim of abandoning at-
tachment to an impermanent self (anityatman).

« Which [among the aggregates, etc.] is unconditioned
(asamskria)?

« How many [of them] are unconditioned?

« With what aim is that which is unconditioned investi-
gated?

« That which is unconditioned should be understood in the
opposite sense to the conditioned.

« [The unconditioned is] part of the element and the sphere
of mental objects (dbarmadbatvayatanaikadesa).

«[They are investigated] with the aim of abandoning at-
tachment to a permanent self (nityatman).

« Should the aggregates without attachment (anupadana-
skandba) be called conditioned or unconditioned? They should
not be called conditioned or unconditioned. Why? They are not
conditioned because they are not constructed by actions and
defilements (karmaklesanabbisamskrta). They are not uncondi-
tioned because they are and they are not face to face with will
(kamakarasammukbivimukbibbdva). Thus the Blessed One
said: There are two kinds of things: conditioned and uncondi-
tioned. Why is that? If they are conditioned in a certain sense, in
that sense they are not unconditioned. If they are unconditioned
in a certain sense, in that sense they are not conditioned. So in
this case the method should be understood.

« Which [among the aggregates, etc.] is worldly (Zaukika)?

« How many [of them] are worldly?

« With what aim is that which is worldly investigated?

« Everything that pertains to the three realms of existence
(traidbatukaparyapanna), and also that which, resembling it,
remains subsequent to transcendental wisdom (lokottaraprstha-
labdbam ca tatpratibbdsam) is worldly.

« Part of the aggregates, fifteen elements, ten spheres, and
also part of three elements and of two spheres.

samkbata? Ye'va te dbamma sappaccaya, te'va te dbamma samkbatd, ibid.,
p. 193, sec. 1085.
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«[They are investigated] with the aim of abandoning at-
tachment to the world in the self (@tmani lokabbinivesa).

« Which [among the aggregates, etc] is transcendental
(lokotiara)?

« How many [of them] are transcendentai?

« With what aim is that which is transcendental investigated?

« That which is the opposite of the three realms of exist-
ence is transcendental, and also the state of non-discrimination
(nirvikalpa) is transcendental, because it is free from perver-
sion {aviparydsa),® free from obsession (nispraparica) and
free from discrimination (nirvikalpa). Furthermore, what re-
mains subsequent to transcendental wisdom (lokottaraprstha-
labdba) is also transcendental in a sense (parydyena), by
reason of its association with the non-worldly state (beyond
the world).?

« Part of the aggregates, of three elements and of two
spheres.

« [It is investigated] with the aim of abandoning attachment
to an absolute self (kevaldtman).

« Which [among the aggregates, etc] arises (ulpanna)?

« How many [of them] arise?

« With what aim is that which arises investigated?

« The past (atita) and present (pratyutpanna) arise.

«Part of all [the aggregates, etc.].

«[They are investigated] with the aim of abandoning at-
tachment to a self which is not eternal (asasvatatman).

« Furthermore, there are twenty-four kinds of arising:
[1] original arising (@dyutpanna), [2] arising in series {(praban-
dbotpanna), (3] arising through accumulation (upacayotpan-
na), [4) arising through association (@srayotpanna), [5] arising

58. Both editions (Gokhale and Pradhan) read viparyasa. However, the
Chinese version indicates aviparydsa, which is appropriate here. [*Note:
Pradhan adds the negative avagraba between parentheses, and references it.]

59. The text is doubtful here. Gokhale reads laukikdsritatdm upddaya.
Pradhan adds the negative @ between parentheses to the word laukika.
However, according to the Chinese and Tibetan versions, it is undoubtedly
alaukikasritatam upadaya, which is the appropriate meaning here.
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through modification (vikarotpanna), [0] arising through matu-
ration (paripakotpanna), (7] arising from decrease (banyui-
pannd), [8] arising in special conditions (viSesoipannd), [9] aris-
ing in the radiant sphere (prabbdsvarotpanna), (101 arising
in the non-radiant sphere (aprabbasvarotpanna), (11] arising
through supernormal transformation (samkrantyutpanna),®
[12] arising with seeds (sabjjotpanna), [13] arising without seeds
(abijotpanna), [14] arising from manifestations of a reflection
(as in a mirror) and supemormal powers (pratibimbavibbutva-
nidarsanotpanna), [15] arising in succession (paramparot-
panna), [16] arising from instant change (ksanabbangotpanna),
[17] arising from union and separation (samyogaviyogoipanna),
[18] arising in different stages (avasthantarotpannda), [19) arising
through birth after death (cyutopapadotpanna), (20] arising from
dissolution and evolution (samwvartavivartotpanna), [21)] arising
in an earlier period (parvakalotpanna), [22] arising at the mo-
ment of death (maranakalotpanna), (23] arising in an interme-
diate period (antarotpanna), and (24] arising at the moment of
conception (pratisamdbikalotpanna).

« Which [among the aggregates, etc.] is non-arisen (an-
utpannd)?

« How many [of them] are non-arisen?

« With what aim is that which is non-arisen investigated?

« The future (andgata) and the unconditioned (asamskria)
are non-arisen,

« Part of them all [is non-arisen].

«[They are investigated] with the aim of abandoning at-
tachment to an eternal self (S@svatatman).

« Futhermore, the non-arisen should be understood in the
opposite sense to the arising.

« Which {among the aggregates, etc.] is grasping (grabaka)?

« How many [of them)] are grasping?

« With what aim is grasping investigated?

«The material faculty (#ipindriya), the mind (citiad) and
mental activities (caitasika) should be understood as grasping.

60. See p. 32, n. 50.
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« Three aggregates, part of the aggregates of matter and for- |
mations, twelve elements, six spheres, and part of the element 3
and the sphere of mental objects (dbarmadbatvayatanaika- |

desa).

tachment to a self which experiences (bhokt@tman).

« Furthermore, unacquired grasping (apraptagrabaka), ac-
quired grasping (praptagrabakad), grasping apart from its own §
present characteristics (svalaksanavartamanapratyekagrabaka) |
and grasping endowed with its own characteristics and genera] |
characteristics at all times and in all places (svasamanya- -
laksanasarvakalasarvavisayagrabaka) should be understood §
as grasping, because of the appearance of consciousness in the

should also be understood as the theory of grasping (grabaka- '.

vada),

« Which [among the aggregates, etc.] is graspable (grahya)?

« How many [of them)] are graspable?
« With what aim are graspables investigated?

« All that is grasping is graspable. But there may exist
graspables that are not graspings. The meaning is merely: the 4

field of grasping (grabakagocara).
« All are graspable.

«[They are investigated] with the aim of abandoning at- ;

tachment to a self of domains (visayatman).

mukha)?

« How many [of the aggregates, etc.] are extroverted?
« With what aim is the extroverted investigated?

« Everything that is associated with the world of sense-
pleasures (kamapratisamyukta) is extroverted, with the excep- §
tion of the mind (citta) and mental activities (caitasika) associ- }
ated with listening (Srutamaya) and reflection (cintamaya) and |
such activities (tadanudharma) in the teaching of the Buddha |

(buddbasasane).
« Four elements, two spheres, and part of the rest.

«[They are investigated] with the aim of abandoning at-

tachment to a self which is not free from craving (avitaragarman).

«[They are investigated] with the aim of abandoning at- :j

« Which [among the aggregates, etc] is extroverted (bahir- “
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« Which [among the aggregates, etc.] is introverted (antar-
mukba)?

« How many [of the aggregates, etc] are introverted?

« With what aim is the introverted investigated?

« The introverted should be understood in the opposite
sense to the extroverted.

« With the exception of four elements and two spheres,
part of the rest.

« [They are investigated] with the aim of abandoning at-
tachment to a self free from craving (vitardgaiman).

« Which [among the aggregates, etc.] are defiled (klista)?

« How many [of the aggregates, etc.] are defiled?

« With what aim are the defiled investigated?

« The unfavorable (@kusala) and the hindered indetermi-
nate (nivrtavyakria) are defiled. And again, the hindered in-
determinate [is divided into} the omnipresent mental organ
(sarvatragamanas), the associates lof passions] (samprayukia)
and defilements associated with the states of form and the form-
less (rigparapya).

« Part of the aggregates, of ten elements and of four spheres.

«[They are investigated} with the aim of abandoning at-
tachment to a self endowed with defilements (klesayuktatman).

« Which {among the aggregates, etc.] are undefiled (aklista)?

« How many [of the aggregates, etc.] are undefiled?

« With what aim are the undefiled investigated?

«The favorable (kusala) and unhindered indeterminate
(anivntavyakrta) are undefiled.

« Eight elements, eight spheres, past of the aggregates and
part of the elements and spheres which remain.

«[They are investigated] with the aim of abandoning at-
tachment to a self devoid of defilements (klesaviyuktatiman).

« What is the past (atita)?

« How many aggregates, etc.] are past?

« With what aim is the past investigated?

« The past should be understood (1] as having the charac-
teristic of that which has appeared and disappeared (utpanna-
niruddbalaksanad), (2] as a connection between cause and effect
(betuphalopayoga), 13] as the transcending of the action of
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defilement or purification (samklesavyavadanakaritrasamati-

krant)), [4] as the destruction of the grip of cause (hetu-
parigrabavinasa), (5] as the existence and non-existence of
the own-characteristic of effect (phalasvalaksanabbavabbava),
[6] as an object of thought in connection with memory (smara-
samkalpanimitia), 7] as an object of defilement by reason of
regard (apeksdsamklesanimitta), and [8] as an object of purifica-
tion by reason of equanimity (upeksavyavadananimitta).

« Part of all [the aggregates, elements and spheres].

«[They are investigated] with the aim of abandoning at-
tachment to a self which continues (pravartakaiman).

« What is the future (andgata)?

« How many [of the aggregates, etc.] are future?

« With what aim is the future investigated?

«The future should be understood [1] as unarisen when
the cause is present (betau satyanutpanna), (2] as not having as
yet acquired own-characteristic (alabdbasvalaksana), [3] as not
as yet containing a connection between cause and effect (heru-
phalanupayoga), (4] as the fact that the state of defilement or
purification is not as yet present (samklesavyavadanabbava-
pratyupastbana), (5] as the existence and non-existence of
the own-characteristic of cause (betusvalaksanabhdvdabbava),
{6} as an object of defilement by reason of a pleasant hope
(abbinandandsambklesanimitta), and [7] as an object of purifica-
tion by reason of a pleasant hope (abbinandandvyavadana-
nimitla).

« Part of all [the aggregates, etc.].

« [They are investigatedl with the aim of abandoning at-
tachment to a self which continues,

« What is the present (pratyuipanna)?

« How many [of the aggregates, etc.} are present?

« With what aim is the present investigated?

«The present should be understood [1] as having the
characteristic of what has appeared but not yet disappeared
(utpannaniruddbalaksana), (2] as [both] having and not having
the connection between cause and effect (betupbalopayoga-
nupayoga), [3] as the presence of defilement or purification
(samkleSavyavadanapratyupastbana), (4] as the sign of the
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past and the future {atitanagatabbavanimitia),* and (5] as the
presence of action (kdritrapratyupastband).

« Part of all [the aggregates, etc.].

«[They are investigated] with the aim of abandoning at-
tachment to a self which continues.

« And again, the past, future and present are the basis of
speech. It is not Nirvana, because it has to be experienced
in oneself (pratyatmavedaniya) and is inexpressible (nirabhi-
lapya), and also because the past, future and present are the
basis of usage.

« What is favorable (kusala)?

« How many [aggregates, etc.] are favorable?

« With what aim is the favorable investigated?

«The favorable should be understood [1] by its nature
(svabbdva), [2] through its connections (sambandha), [3] through
its consequences (anubandba), 4] as emerging (utthana, [5] as
ultimate reality (paramartbha), [6] through the attaining of birth
Cupapattilabba), [7] through application (prayoga), [8] through
veneration (puraskara), 9] through granting a favor (anu-
graba), [10] through receiving (parigraba), (11] through coun-
teracting (pratipaksa), (12] as tranquillity (upasama), and [13] as
a natural result (nisyanda).

« Part of the aggregates, of ten elements and of four spheres.

«[They are investigated] with the aim of abandoning at-
tachment to a self with qualities (dbarmayuktdatman).

« [1]) What is favorable by nature? The eleven mental quali-
ties beginning with trust (Sraddhd) 5

« [2] What is favorable through its connections? The [men-
tal] qualities associated with them.

* J.W. de Jong notes in his review that “the sign of the past and the future”
is a mistaken translation, and that “bbava” in atitdndgatabbdvanimitia should
be corrected to prabbdvand. See appendix, p. 298. This could be translated,
“the cause (nimiita, Tib. rgyu here rather than mishan) of the disclosing
{(prabbavand) of the past and the future.”

61. See p. B, nos. 8 to 18 in the list of formations (samskara): (1) Sraddba,
(2) bri, (3) apatrdpys, (4) alobba, (5) advesa, (6) amoba, (7) virya,
(8) prasrabdbi, (9) apramada, (10) upeksa, (11) avibimsa.
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« [3] What is favorable through its consequences? Its own

residues (vasand).

«[4] What is favorable as emerging? Physical and vocal .

actions produced by the former [eleven qualities].

«[5] What is favorable as ultimate reality? It is suchness '.

(tathatd).

rally (prakriya) and unconsciously (apratisamkhbyaya).

«[7] What is favorable through application? It is cultivation of {
the favorable (kusalasya bbavand) due to association with good
people (satpurusasamsevd), 10 hearing the Good Dharma (sad- 3

dbarmasravana), 1o wise attention (yoniso manaskara) and the

practice of major and minor laws (dbarmanudbarmapratipatti).s :

«[8] What is favorable through veneration? It is an act of
veneration (p@jdkarmd) in respect of a monument (caitya),
statue (pustagata) or a painting (citragaid), bearing in mind the

Tathagata as object, or of a book (pustaka) which is a repository 1

of the Dharma (dbarmadhisthana), bearing in mind the Teach-
ing (dbarma) as object.

«[9] What is favorable by granting a favor? It is help
brought to beings by means of the four kinds of aid (caturbbib
samgrabavastubhip).5

«(10] What is favorable through receiving? It is the obtain-
ing of a birth in the heavens (svargopapattiparigraba) or in a
prosperous and high caste family (adbyoccakulopapattipari-
graba), or the obtaining of a state favorable to purification
(yyavadananukalyaparigraba), through good acts of giving and
morality (d@anamayena punyakriyavastuna va silamayena va).

62. Cf. A (Colombo, 1929), p. 344: sappurisasamsevo, saddbamma-
savanam, yoniso manasikdro, dbammanudbammapatipatti, as the four
things favorable to the development of wisdom.

63. The four kinds of aid: déna (giving), peyyavajia (agreeable speech)
atthacariya (altruistic service), samanattatd (sameness), ibid., p- 345. ’

«[6] What is favorable through the attaining of birth? It is
the production of results (vipakabbinirvritiy which are appro- |
priate to them (fadriipa) consequent to former habitual practice
(parvabbyasam agamya) of those same favorable qualities, in
such a way that the tendency (ruc#) towards them remains natu- -
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« [11] What is favorable through counteracting? It is counter-
action (pratipaksa) consisting of repenting (vidsand), aban-
donment (prabana), aiding (@dbara), distancing (daribbava),
suppression (viskambband), dissociation (visamyoga), impedi-
ment opposed to the defilements (klesavarana) and impedi-
ment opposed to knowables (jieyavarana).

« [12] What is favorable as tranquillity? It is the complete
abandonment (paryddaya prabana) of craving (rdga), hatred
(dvesa), delusion {(moba) and all the defilements (sarvaklesd),
the cessation of perception and feeling (samjiidvedayila-
nirodha), the element of Nirvana (nirvanadbatu) with remain-
der (sopadhbisesa) and without remainder (nirupadhisesa) and
unestablished Nirvana (apratisthitanirvana).

«{13] What is favorable as a natural result? It is special
qualities (vaisesika guna) such as superknowledge (abbijrid),
worldly and transcendental (laukikalokottara), common and
exceptional (sadbarandsadbdrana), in a person who has
attained tranquillity (upasamaprapta) by means of that su-
premacy (fadadhbipatya).

« What is unfavorable (akusala)?

« How many [of the aggregates, etc.] are unfavorable?

« With what aim is the unfavorable investigated?

« The unfavorable should be understood [1] by its nature
(svabbdava), [2] through its connections (sambandha), through
its consequences (anubandba), (4] as emerging (uithana),
[5] as ultimate reality (paramartba), 16 through the attaining
of birth (upapattilabba), [7] through application (prayoga,
(8] through veneration (puraskdra), (9] as offending (upaghaia),
[10] through receiving (parigraba), (111 by opposing (vipaksa),
and [12] as an obstruction (paripantba).

«Part of the aggregates, of ten elements and of four
spheres.

«[They are investigated] with the aim of abandoning at-
tachment to a self endowed with bad qualities (adbarma-
yuktatman).

«[1] What is unfavorable by nature? Putting aside defile-
ments associated with the mental organ (manabsamprayukia)
in the realms of form and the formless (rdpariipydvacara),
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other major and minor defilements (klesopakiesa) which cause

misconduct (duscaritasamutthapaka).

«[2] What is unfavorable through its connections? It is
qualities (dharma) associated with the same major and minor |

defilements,

«(3] What is unfavorable through its consequences? Its ‘

own residues (vdsand).

« 4] What is unfavorable as emerging? It is physical and
vocal action which produces [*correction: produced by] the |

former Idefilements].

«[5] What is unfavorable as ultimate reality? The whole
continuity of existence (samsdra).

«[6] What is unfavorable through the attaining of birth? It is
the habit of the unfavorable (akusalabbyasa) and the corre-
sponding result (tadriapo vipakab) which arises and consequent
to which there remains a tendency only towards the unfavorable.

«{7] What is unfavorable through application (prayogay It
is misconduct (duscarita) that one pursues in one’s body, speech
and mind, consequent to association with bad people (asai-
purusasamsevd), by listening to wrong teachings (asaddbarma-
Sravana) and by superficial attention (ayoniso manaskdra).

« [8] What is unfavorable through veneration? It is the fact
of erecting a monument {caitya) while seeking the support of
certain deities (anyatamanyatamam devanikdyasamnisrayam),
with the idea of causing harm {to living beings] (himsaparvaka)
or with perverse ideas (kudrstipiirvaka), by performing acts of
veneration [offerings] (pfijakarma) while crowds are devoted to
demeritorious (apunya) practices.

«{9] What is unfavorable as offending? It is the fact of
misbehaving (mithya pratipadyate) towards beings with one's
body, speech or mind.

«(10] What is unfavorable through receiving? It is the fact
that a person, having had misconduct in his body, speech or
mind, experiences unpleasant results, projecting (@ksepakd) or
completing (paripiraka), in a good or bad destiny (durgatau
vd sugatau vi).

«[11] What is unfavorable through opposing? Things that
are opposed to counteractives (pratipaksavipaksa).
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«[12] What is unfavorable as obstacle? Things that harm
the favorable (kusalantar@yika).

« What is neutral (avyakrta)?

« How many [of the aggregates, etc.] are neutral?

« With what aim are neutral things investigated?

« The neutral should be understood [1] by its nature (sva-
bhava), [2] through its connections (sambandbfz), (3] thr(_)ugh
its consequences (anubandha), 14] as emerging (utrbc.m.a),
(5] as ultimate reality (paramdartba), (0] thrc?ugl} the attaining
of birth (upapaitilabba), [7] through application .(prayoga),
8] through veneration (puraskara), [9] through granting a favor
(anugraba), [10] through delight (upabbogc_z), (111 t.hrough
receiving (parigraba), [12] through counteracting (pratipaksa),
(13] as tranquillity (upasamd), and [14] as a natural result

] a).
(nwyjrgiigt))t elements, eight spheres and part of the aggregates,
elements and spheres which remain. '

«[They are investigated] with the aim of aband_omng at-
tachment to a self free from good and bad (dbarmadbarma-

] tman). '
myukffl] Wﬁat is neutral by nature? Eight elements and eight
material spheres (astau rapini dbatvdyatanani), the rpental agd
life faculties (manofivitendriyd) with what is associated :mth
them (sasamprayogd), the similarity of types (nikdyasq_bbaga),
groups of names (namakaya, groups of words (padakaya) and
groups of consonants (vyafjanakadya). ‘ ‘ .

« [2] What is neutral through its connections? It is the m1f1d
and mental activities (cittacaitasika dbarma) asso.mated with
the same groups of names, words and consonants in a_person
whose mind is neither bad nor pure (adus_tdprasannaczttqsya).

«[3] What is neutral through its consequences? It is the
residues of the expression of those [groups of names, words and
consonants) (fesdm evabbilapavasand).

« [4] What is neutral as emerging? It is phyt%i.cal and \f'ocal
actions produced by the mind and mental activities associated

m.

i EF [ES] What is neutral as ultimate reality? Space (dké:s‘a) and

cessation without acquired knowledge (apratisamkbyanirodba).
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«[6] What is neutral through the attaining of birth? It is the
result of unfavorable things (akusala) and of favorable things
associated with the impurities (kusalasasrava).

«[7] What is neutral through application? They are the pro-
fessional postures and activities of him whose mind is neither
defiled nor favorable (aklistakusalacetas).

«[8] What is neutral through veneration? It is the fact of
erecting a monument (caitya) while seeking the support of
certain deities without perverse ideas (kudrst) without causing
harm to living beings, by presenting offerings (pijakarma) and
without great crowds acquiring either merit or demerit (punya
apunya).

«[9) What is neutral through granting a favor? It is the fact
of granting gifts to one’s servants, employees, workers or one’s
children and wife while having a neither bad nor pure mind
(adustaprasannacitia).

« [10] What is neutral in delight? It is the fact of delighting in
one’s fortune without reflecting and without having an impure
mind (apratisamkbyaklistacitta).

«[11] What is neutral through receiving? It is the fact that a
person, through the constant practice of a profession [or an art]
will in future obtain a life (@tmabbduva) appropriate to that prac-
tice and will thus easily and rapidly acquire perfection in that
profession.

« [12] What is neutral through counteracting? It is the fact of
taking medicaments without reflecting.

«[13] What is neutral as tranquillity? It is the defilements of
the realms of form and the formiess (raparapyavacarab klesab),
because they are hidden in tranquillity (Samatbopagiidha).

«[14] What is neutral as a natural result? What arises with
the mind which is created through transformation (nirmana-
cittasabajam).

« Furthermore, the favorable, the unfavorable and the
neutral should be understood as [supernormall manifestations
(nidar$ana). And what is that? It is what the Buddhas and the
bodhisattvas, having attained supreme petfection (parama-

paramsi), manifest for the benefit of beings, even if there is no
reality in it for them.
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« What is associated with desire (k@mapratisamyukta)?

« How many [of the aggregates, etc.] are associated with
desire?

« With what aim are those associated with desire investigated?

« What should be understood as associated with desite are
the favorable, the unfavorable and the neutral endowed with
impurities (sasravakusalakusaldvydkrta) in a person who is not
free from craving (avitaraga).

« Four elements, two spheres and part of the aggregates,
part of the other elements and spheres.

«[They are investigated] with the aim of abandoning at-
tachment to a self which is not free from [*addition: the craving
of the realm of] desire (kamavitaragatman).

« What is associated with form (ripapratisamyukta)?

« How many [of the aggregates, etc.] are associated with
form?

« With what aim is that which is associated with form in-
vestigated?

« What should be understood as associated with form are
the favorable and the neutral in a person free from the craving
of the realm of desire (kamavitardga), but not as yet free from
the craving of the realm of form (ridpdvitaraga).

« Except for four elements, two spheres, part of the other
aggregates, elements and spheres.

«[They are investigated] with the aim of abandoning at-
tachment to a self free from the craving of the reaim of desire
(kamavitardgdtman).

« What is associated with the formless (@ripyapratisam-
yukta)?

« How many [of the aggregates, etc.] are associated with
the formless?

« With what aim is that which is associated with the form-
less investigated?

« What should be understood as associated with the form-
less are the favorable and the neutral in a person free from the
craving of the realm of form, but not as yet free from the craving
of the formless realm.

« Part of four aggregates, three elements and two spheres.
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«[They are investigated] with the aim of abandoning at-
tachment to a self which is free from the craving of [*the realm
ofl form (rapavitaragatman).

« Furthermore, detachment (vairdgya) should be under-
stood as (1] partial detachment (ekadesavairagyd), [2) complete
detachment (sakalavairagya), (3] detachment through penetra-
tion (pratz‘vedbavairdgya), [4] detachment through exhaustion
(upaghatavairagya), and [5] detachment through complete de-
struction (samudghatavairagya).

« Furthermore, there are ten kinds of detachment: [1] naty-
ral detachment (pmkﬁz’vaz’rdgya), [2] detachment through ex-
haustion (upaghatavairagya), (3] detachment through satiety
(upastambbavairagya), [4] detachment through superiority
(samutkarsavairagya), (5] detachment through complete igno-
rance (sammobavairagya), [6] detachment through [the effects
of] counteracting (pratipaksavairagya), [7] detachment through
complete knowledge (pariffiavairagya), (8] detachment through
abandonment (prabanavairagya), [9) inferior detachment
(sottaravairagya), and [10] superior detachment (niruttara-
vairagya).

«[1] What is natural detachment? It js aversion (pratikiilatd)
for a painful feeling or for conditions that cause suffering.

«[2] What is detachment through exhaustion? It is aversion
which is felt, when the exhaustion of [sexual] ardor occurs, by a
person who is engaged in sexual relations.

«[3] What is detachment through satiety? It is aversion for
delicious nutriment in a person who has eaten enough.

«[4] What is detachment through superiority? It is aversion
for an inferior situation in a person who has attained a superior
situation.

«[5) What is detachment through complete ignorance? It is
the aversion of the ignorant for Nirvana,

«[6] What is detachment through [the effect of] counter-
acting? It is the abandonment of the defilements (klesaprabana)
by the worldly or transcendental path (laukikena va lokottarena
va mdrgena).

«[71 What is detachment through complete knowledge? It
is aversion for the three realms of existence (traidbatuka) in a
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person who has attained the path of inner vision (pratilabdba-
darsanamargasya). . '
« (8] Wﬁlt is detachment through abandonment'? It is aver

sion felt by a person who has abandoned the defilements at
every stage {bbitman bbamau). '

I’Y« [9]g\X/hat is inferior detachment? It is the deta§hmept of
the worldly (laukikanam), the disciples and the individual

Buddhas (sr@vaka-pratyekabuddbandam). _
’ «[10] What is superior detachment? It is the detachment of

the Buddhas and bodhisattvas, consequent to their aspiration
for the welfare and happiness of all beings.

« What is study (training, Saiksa)? 9

« How many [of the aggregates, etc.] are study?

. . . )
« With what aim is study investigated? o
« Study should be understood as that which is favorable

(kusala) in a person who is engaged in [the search forl] libera-

i oksa).
Hon (:;’ar:c of the aggregates, of ten elements and of four

heres. ' _ ]
* «({They are investigated] with the aim of aba‘ndonmg at
tachment to a self engaged in [the search for] liberation (moksa-
prayukidtmanr). ) .
« What is “beyond study” (asaiksa)? ) o
« How many [of the aggregates, etc.] are “beyond sFu 7
« With what aim is that which is beyond study investi-
ted? o
e « “Beyond study” should be understood as that W.thh is
favorable in a person who has reached the end of studymgt;
«Part of the aggregates, of ten elements and of four
spheres. . . ]
¥ «[They are investigated] with the aim of abandoning at

tachment to a liberated self (muktatman). ) . -
« What is neither study nor “beyond study” (naivasaiksa

nasaiksa)? '
« How many [of the aggregates, etc.] are neither study nor

“beyond study?” . )
Y « With what aim is that which is neither study nor “beyond

study” investigated?
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«That which is neither study nor “beyond study” should
be understood as that which is favorable (kusala), that which
is unfavorable (akusala) and that which is neutral (avyakrta) in
an ordinary man (prthagiana), that which is defiled neutral
(klistavyakrta) in a person engaged in study and that which is
neutral in a person who has gone beyond study (training), and
also the unconditioned (asamskria).

« Eight elements, eight spheres and part of the aggregates,
elements and spheres which remain.

« With the aim of abandoning attachment to an unliberated
self (amuktaman).

« What should be abandoned by means of vision (darsana)?

« How many [of the aggregates, etc.] should be abandoned
by means of vision?

« With what aim is that which should be abandoned by
means of vision investigated?

« That which should be abandoned by means of vision
should be understood as imaginary defiled false views (pari-
kalpita klista drstib), doubt (vicikitsd), the basis of false view
(drstisthana), no matter which defilements, major or minor,
perverse compared to false views (drstau vipratipannab
klesopaklesah), no matter which physical or vocal action caused
by false views and all the aggregates, elements and spheres
leading to bad destinies (apayika).

« Part of all fthe aggregates, etc.).

«[They are investigated] with the aim of abandoning attach-
ment to a sell endowed with vision (darsanasampannatmanr).

« What should be abandoned by mental cultivation
(bbavanay

« How many [of the aggregates, etc.] should be abandoned
by mental cultivation?

« With what aim should that which should be abandoned
by mental cultivation be investigated?

«They are, in contrast to those which should be aban-
doned by vision, things associated with impurity (s@srava dbarma)

64. Cf. M1, p. 7: @savd dassana pabdtabba in the Sabbasava-sutta.

e g
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which are beyond the path of vision, in a person who has
obtained the latter [path of vision] (labdbadarsanamarga).%

« Part of all [the aggregates, etc.].

«[They are investigated] with the aim of abandoning at-
tachment to a self endowed with mental cultivation (bbavana-
sampannatman).

« What should not be abandoned (aprabatavya)?

« How many [of the aggregates, etc.] should not be aban-
doned?

« With what aim is that which should not be abandoned
investigated?

« That which is not impure (andsrave) should not be aban-
doned, with the exception of that which is linked to penetration
(nirvedhabbagiya).

«Part of the aggregates, of ten elements and of four
spheres.

«[They are investigated] with the aim of abandoning at-
tachment to a perfect self (siddbatman).

« What is conditionally originated (pratityasamutpanna)?

«How many [of the aggregates, etc] are conditionally
originated?

« With what aim is that which is conditionally originated
investigated?

« That which is conditionally originated should be under-
stood [1] through its characteristics (laksana), (2] through analy-
sis of its factors (angavibbaga), [3] through grouping its factors
(angasamasa), 4] through the definition of the conditionality of
its factors (angapratyayatvavyavastbana), (5] through the defi-
nition of the functions of its factors (angakarmavyavasthand),
(6] through grouping its factors according to their defilement
(angasambklesasamgraba), [7] according to its real meaning
(artha), (8] in its profundity (g@mbhkirya), [9] in its classifications
(prabbeda), and [10] according to the normal and inverse order
(anulomapratiloma).

« All [are conditionally originated], with the exception of

65. Ibid., p. 11: dsavd bbavana pabatabba in the Sabbdsava-sutta.
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part of the element of the mental object and of the sphere of
the mental object (dharmadbatvayatanaikadesd).

«[They are investigated] with the aim of abandoning at-
tachment to a self without a cause or having ircegular causes
(abetuvisamabetubkatmanr).

«[1] How [should that which is conditionally originated be
understood] through its characteristics? [It should be under-
stood] as arising through the effect of indifferent conditions
(nirthapratyayotpatti), through the effect of impermanent con-
ditions (anityapratyayotpatti) and through the effect of effica-
cious conditions (samartbapratyayotpatti).

« [2] How [should it be understood] through analysis of its
factors? There are twelve factors. Conditioned origination is
composed of twelve factors: [1] ignorance (avidyd), [2] the for-
mations (samskdra), (3] consciousness (vijriand), [4] name-and-
form (namarapa), (5] the six spheres (sadayatana), [6) contact
(sparsa), [7] feeling (vedand), [8] thirst (desire, frsnd), (9] cling-
ing (upadana), (10| becoming (bbava), [11] birth (jat), and
[12] aging-and-death (jaramarana).

«[3] How [should it be understood] through grouping its
factors? There are projective factors (a@ksepakanga), projected
factors (aksiptanga), productive factors (abbinirvartakanga)
and produced factors (abbinirvrttyariga).

« Which are the projective factors? Ignorance, the forma-
tions and consciousness.

« Which are the projected factors? Name-and-form, the
six spheres, contact and feeling.

« Which are the productive factors? Thirst, clinging and
becoming.

« Which are the produced factors? Birth, and aging-and-
death.

«[4] How [can it be understood] through the definition of
the conditionality of its factors? It should be understood by
means of its residues (vdsand), of its continuing force (avedba),
of its attention (manasikdra), of its co-existence (sababbdva),
and that also in its correct order (yathayogam).

«[5] How [can it be understood] through the definition of
the functions of its factors?
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« What is the function of ignorance? It deludes beings with
regard to existence (bbava) and it is also the condition of the
formations.

« What is the function of the formations? They distribute
(vibbajanti) beings in the different destinies of existence
(gatis) and are also the condition of the residues of conscious-
ness (viffianavasand).

« What is the function of consciousness? It supports the
bond of the actions (karmabandbam ca dbdarayati) of beings
and it is also the condition of name-and-form.

« What is the function of name-and-form? They compel
beings to cling to a personality (dtmabbdva) and they are also
the condition of the six spheres.

« What is the function of the six spheres? They compel
beings to cling to the fullness of a personality (atmabbava-
paripiirim) and they are also the condition of contact.

« What is the function of contact? It leads beings to the sense-
pleasures (visayopabboga) and it is also the condition of feeling.

« What is the function of feeling? It leads beings to the
experience of birth (fjanmopabboga) and it is also the condition
of thirst.

« What is the function of thirst? It draws beings towards
birth (janma) and it is also the condition of clinging.

« What is the function of clinging? It compels the con-
sciousness of beings to associate with clinging (sopadana) in
order to take on new birth (punarbbavadana) and it is also the
condition of becoming,. ‘

«What is the function of becoming? It directs beings
towards a new becoming (punarbbava) and it is also the condi-
tion of birth.

« What is the function of birth? It produces beings in the
correct order of name-and-form, the six spheres, contact and
feeling, and it is also the condition of aging-and-death.

« What is the function of aging-and-death? They wear
out beings continually through the decline of age (vayab-
parinama) and of life (jivitaparinama).

«[6] How [can it be understood] by grouping its factors
according to their defilement?
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«Ignorance, thirst and clinging: such is the group of
[simple] defilement (samklesasamgraba). The formations, con-
sciousness and becoming: such is the group of the defilement of
actions (karmasamklesasamgraba). The rest forms the group of
the defilement of birth (janmasamklesasamgraba).

«[7] How [should it be understood] according to its real
meaning (artha)?

« The real meaning of conditioned origination is the fact
that there is no creator (nibkartrkartha), the fact of causality
(sabetukdrtha), the fact that there is no being (nibsattvartha),
the fact of dependence [relativity] (paratantrartba), the fact that
there is no (driving) power (nirihakartha), the fact of imper-
manence (anitydrtha), the fact that everything is momentary
(ksanikartha), the fact that there is an uninterrupted continuity
of cause and effect (hetupbalaprabandbanupacchedartha),
the fact that there is conformity between cause and effect
(anuripabetuphaldartba), the fact of the variety of cause and
effect (vicitrabetupbalartha) and the fact of the regularity of
cause and effect (pratiniyatabetupbalartba).

« [8] How [can it be understood} in its profundity?

« By its profundity should be understood the profundity of
its causality (hetugdmbhbirya), of its characteristics (laksana-
gambbirya), of its arising (utpattigambbirya), of its duration
(sthitigambbirya) and of its functioning (vritigdmbbirya).

« Furthermore, conditioned origination is momentary
(ksanika), but duration (sthiti) may be found in it; conditioned
origination consists of unmoving (undriven) conditions (nir-
thakapratyaya), but those conditions are also efficacious (ca-
pable of action) (samarthapratyaya), conditioned origination
does not admit a being (nibsattva), but it can also be constituted
by means of a being (sattvatascopalabbyate); conditioned origi-
nation does not admit a creator (niskartrka), but there is no
interruption between actions and their results (karmapbala-
viprandsa). It does not arise from itself (na svatahb), or from
anything else (na paratab), or from both (na dvabbyam), it
does not arise from its own action (svayamkadrg), or from the
action of others (parakdra), or without cause (abetrs). Hence it
is also profound.
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«[9] How [can it be understood] through its divisions?

« It should be understood in accordance with the divisions
of the arising of consciousness (vijignotpatti, of death and of
birth (cyutyupapatti), of the arising of external grains (bahya-
sasyotpatt)), of dissolution and evolution (samvartavivaria),
of subsistence through nutriment (@baropastambba), of the
distinction between the good and bad destinies of existence
(istanistagativibbaga), of purity (visuddbi) and of supreme
powers (prabbduva).

«[10] How [can it be understood] according to the normal
and inverse order (anulomapratiloma)?

« The exposition (nirdesa) of the normal and inverse order
of conditioned origination should be understood according to
the normal and inverse order of defilement (samklesa) and puri-
fication (vyavadana).

« What is a condition (pratyaya)?

« How many [of the aggregates, etc.] are conditions?

« With what aim is a condition investigated?

« A condition should be understood as [a] its cause (bet),
[b] its immediate relationship (samanantara), [c] its object
(@lambana), and [d] its predominance (adbipati).

« They are all a condition.

«[They are investigated] with the aim of abandoning at-
tachment to things (dharma) which constitute the causes [of the
view] of self (@tmabetukadbarmabbinivesa).

« [a] What is the causal condition (bhetupratyaya)?®

« It is the store-consciousness (@layavijfigdna) and the resi-
dues of the favorable (kusalavasand). The causal condition
should also be understood according to [1] its own nature
(svabbava), (2] its divisions (prabbeda), [3] its association
(sabaya), [4] its common attainment (sampratipaiti), [3] its in-
crease (pustd), [0 its obstruction (paripantba), and [7] its capac-
ity of grasping (parigraba).

66. Hetupratyaya can also be translated as “root condition” according to an
explanation found in the Vism of the Pili term betupaccaya: . . . mitlam betiti
tuccati, tam idba adbippetam (p. 532).
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«{1] What is its own nature?® It is the reason (k@rana),
since it is the own-nature of cause (betusvabbava). '

« [2] What are its divisions? [They are the divisions of the
reason. In brief, they are of twenty kinds]:®

« [1] Reason of arising (utpattikdrand), such as conscious-
ness® in accord (s@magri) with consciousness.

«[2] Reason of duration (sthiti), such as nutriment for
beings that are born and those seeking birth (bbatanam
sattvanam sambbavaisingsi cd).”®

« [3] Reason of support (dbrt), such as the earth for beings.

«[4] Reason of manifestation (prakasa), such as a lamp for
visible forms.

« (5] Reason of transformation (vik@ra), such as fire for
wood.

«[6) Reason of separation (viyoga), such as a sickle (weap-
on) for something cuttable.

«[7] Reason of transmutation (parinat?), such as profes-
sional skill, etc., for things such as gold, etc.

«[8] Reason of belief (sampratyaya), such as smoke for fire.

«[9] Reason of conviction (sampratyayand), such as a
proposition, cause and example (pratijfiabetudrstanta) for a
conclusion (sadbya).

« [10] Reason of reaching (samprapana), such as the path
(mdrga) to Nirvina.

«[11] Reason of [linguistic] usage (vyavabara), such as
name (nama), notion (samj#id) and opinion (drst?).

67. Lit. “How according to its own nature?”

68. These two sentences are found only in the Chinese version.

69. Pradhan reads caksub samagri vijianasya “the eye in accord with
consciousness.” Gokhale reads fvijianam] samagri vijianasya “conscious-
ness in accord with consciousness,” which agrees with the Chinese and
Tibetan versions [*Note: as also footnoted by Pradhan].

70. CL. bbhita va sambbavesi va sabbe satid, Metta-sutta, Sn, p. 26. Com-
mentary: bb@idti jata abbinibbana, ye “bbiitd eva na puna bbavissanti” ti
samkbam gacchanti, tesam kbindsavanam etam adbivacanam. Sambbavam
esanti’ti sambbavesi. Appabinabbavasamyojanatta ayatim bt sambbavar;z
esantanam sekhaputhujjandnam elam adbivacanam. . . . (SnA, rp. 246-7).-
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«[12] Reason of regard (apeksd), that is, a desire (arthitva)
arises for something because of something else, such as a desire
for nutriment because of hunger.

« [13] Reason of projection {(aksepakdrana) which is a dis-
tant condition {vid@irab pratyayah), such as ignorance (avidyd)
of aging and death (jaramarana).

« [14] Productive reason (abhbinirvritikarana) which is an
immediate reason [*correction: condition}, such as ignorance
of the formations (samskara).

«[15] “Linked” (parigraba) reason which is an other con-
dition, such as a field, water, fertilizer, etc., for making cereals
grow.

« [16) Introductory (Gvabaka) reason which is a condition
in a suitable manner (anukilla), such as good service rendered
to a king to the latter’s satisfaction.

«[17] Reason of diverse regularity (pratiniyama) which is
a variant of the conditions, such as the five conditions of birth
for the five destinies of birth (paricanam gatinam).

« [18] Co-operative reason (sabakdrikdrana) which is an
assemblage of conditions (pratyayasadmagri), such as an unde-
formed faculty (indriyam aparibbinngm), a manifested object
(visaya abbasagatab), and the attention resulting from this
(tajjas ca manaskdarah) lare the conditions] of consciousness
(viffiana).”

«[19] Adverse reason (virodhikdrana) which is a danger,
such as lightning for harvesting.

«[20] Non-adverse (avirodbi) reason which is not a
danger, such as the absence of that danger. '

«[3] What is association (sabdya)? They are things
(dbarma) which arise in co-existence (sababbava) and not
through some deficiency (waikalya), such as the elements
(bbfita) and those derived from the elements (bbhautika).

71. Cf. Ajjbattikasii ca cakkbum aparibbinnam boti, bahird ca riipd
apatbam dgacchanti, tafjo ca samanndhdro boti, evam ajjassa vifinana-
bbagassa pdtubbavo boti, M 1, p. 190.
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«[4] What is common attainment (sampratipatti)? They are
those things (dharma) which attain the object in co-existence
(sababbadva) and not through some deficiency (vaikalya), such
as the mind (citta) and mental activities (caitasika).

«[5] What is increase (pusti? It is, in the future, the ever
increasing continuity of favorable, unfavorable and neutral
actions accomplished in the past.

«[6] What is obstruction (paripantba)? It is the consolida-
tion of the increase of a certain series by means of a certain
development of the defilements in such a way that one is kept
away from the series leading to Nirvana.

«[71 What is grasping (parigraba)? It is the unfavorables
(akusala) and defiled favorables (kusalasasrava) which grasp
the idea of personality (@tmabbava).

«[b] What is the immediate (samanantara)? The immedi-
ate condition should be understood as the constant immediate
(nairantaryasamananiara) and as that which immediately
gives rise to the mind and joint and non-joint mental activities
(sabbagavisabbdgacittacaitia).

«[c] What is the object (@lambana)? The condition of the
object should be understood as [1] object of a limited sphere
(paricchinnavisayalambana), (2] object of an unlimited sphere
(aparicchinnavisayalamband), 3] object of an unvarying
sphere (acitrikaravisayalambana), [4] object of a varying
sphere (sacitrikaravisayalamband), [5] object of the sphere of
existing things (savastukavisayalambana), 6] object of the
sphere of non-existing things (avastukavisayalambana), [7) real
object (vastvalambana), [8] imaginary object (parikalpa-
lambana), 19] perverse object (viparyastalambana), [10) non-
perverse object (aviparyastalambanad), [11] resisting object
(savyagbatalambana), (121 unresisting object (avyaghata-
lambana).

«[d] What is predominance (adhbipati? The predominant
condition should be understood as [1] predominance in means
of support (pratisthadbipati), [2] predominance of penetration
(avedbdadbipati), [3] predominance through co-existence (saba-
bbavadhbipati), [4] predominance of the sphere (visayadhbipati),
[51 predominance of productivity (prasavadbipati), [6] pre-

I. Laksanasamuccaya 63

dominance of the place (sthanddbipatd, [7] predominance of
the experience of the result of actions (pbalopabbogddbz;oan),
(8] predominance of worldly purity (Iaufeileavifu.ddbyadbipan),
and [9] predominance of transcendental purity (lokottara-
visuddbyadbipati). )

« What is the joint and the analogue of joint (sabbdga-
tatsabbaga)?

« How many [of the aggregates, etc.] are joint and analogue
of joint? o '

« With what aim is the joint and analogue of joint investi-
gated?

« The joint and the analogue of joint should be unc.lerstooq
as that which appears from a connection (prabandba, lit. conti-
nuity) of objects (visayd) and faculties (indriya) unseparated
from consciousness (viji@ndvirabita) and similar to the lat.ter
(tatsadrsya), and like that which appears from the connection
of its own similarity (svasadrsyaprabandba) separated from
consciousness (vijiignavirabita).

« Part of the aggregate of matter, five [*materiall elements
and five material spheres. -

«[They are investigated] with the aim of abandoning at-
tachment to a self associated with or dissociated from con-
sciousness (viffianayuktayuktatman).

« What is the appropriated (updtta)?

« How many [of the aggregates, etc.] are appropriated?

« With what aim is the appropriated investigated?

«'The appropriated should be understood as the matter
which is the basis giving rise to feeling (vedanotpattyasraya).

« Part of the aggregate of matter, five material elements, five
material sphetes, and also part of the other four [aggrega.tes].

«[They are investigated] with the aim of abandoning at-
tachment to a self which is dominated by the body (deba-
vasavartyatmarn).

« What is a faculty (indriya)?

« How many [of the aggregates, etc.] are faculties?

« With what aim are the facuities investigated?

« A faculty should be understood as [1] predominant over
the seizing of an object (visayagrabanddhipat), {2] predominant
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over the continuity of generation (kulaprabandbadbipati)
[3] predominant over the state of similarity of types (nikciya:
sabbagastbanddhipati), (4] predominant over the experience of
the results of good or bad actions (subbasubbakarmapbalo-
pabbogadhipati), [5) predominant over worldly detachment
(laukikavairagyadbipati), and [6] predominant over transcen-
dental detachment (lokottaravairagyadbipati).™

72. There are twenty-two indriyas (faculties). They are divided into six
categories as mentioned in this paragraph, as follows:

13 Visayagrabanadbipati 1. Caksurindriya (eye faculty).
faculties predominating 2. Srotrendriya (ear faculty).
the seizing of an object 3. Ghranendriya (nose faculty).
4. fibvendriya (longue faculty),
5. Kayendriya (body faculty).
6. Mana-indriya (mental organ faculty).

2) Rulaprabandbadbipati
faculties predominating 7. Strindriya (female faculty).

the continuity of gene- 8. Purusendriya (male faculty),
ration.
3) Nikayasabbdgasthana-
dbipati
faculty predominating 9. Bvitendriya (life faculty).
the state of similarity
of types
4) Subbﬁfrfbbakamapbalo— 10. Sukbendriya (faculty of experiencing ease,
pabb?gadbipat:' happiness).
faculties predominating 11. Dubkhendriya (faculty of experiencing
the experiences of the suffering).
resylts of good and bad 12. Saumanasyendriya (faculty of experienc-
actions. ing pleasure).

13. Daurmanasyendriya (faculty of experienc-
ing displeasure).

14. Upeksendriya (faculty of experiencing
equanimity).

5) Laukikavairagyddhipati  15. Sraddbendriva (faculty of trust),
faculties predominating 16. Viryendriya (Faculty of vigor).
17. Smrtindriva (faculty of mindfulness).
18. Samadbindriya (faculty of concentration).
19. Prafjiiendriya (faculty of wisdom).

worldly detachment
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« The aggregate of feeling, the aggregate of consciousness,
part of the aggregates of matter and formations, twelve ele-
ments, six spheres and part of the element and of the sphere of
mental objects (dbarmadbatvayatana).

«[They are investigated] with the aim of abandoning at-
tachment to a predominant self (@tmdadbipati).

« What is suffering as suffering (dubkbadubkbatd)?

« How many [of the aggregates, etc.) are sufferings as suf-
fering?

« With what aim is suffering as suffering investigated?

« Suffering as suffering should be understood as [1] the
own-characteristic of the feeling of suffering (dubkhavedana-
svalaksana), and [2] also as the own-characteristic of things that
appertain to the feeling of suffering (dubkbavedaniyadbarma-
svalaksana),

« Part of all {the aggregates, etc.].

«[They are investigated] with the aim of abandoning at-
tachment to a suffering self (dubkbitatman).

« What is suffering engendered by transformation (vipari-
namadubkbatd)?

« How many [of the aggregates, etc] are suffering engen-
dered by transformation?

« With what aim is suffering engendered by transformation
investigated?

« Suffering engendered by transformation should be un-
derstood as [1] the own-characteristic of the transformation of
a pleasant feeling (sukbavedandviparinatisvalaksana), 2] the
own-characteristic of the transformation of things that apper-
tain to a pleasant feeling (sukbavedaniyadbarmaviparinati-
svalaksana), (3] and also as the transformation of the thought

6) Lokottaravairagyadbipati 20, Andifidiamafiasyamindriva (faculty of

faculties predominating will: I shall know what is not yet known”).
transcendental detach- 21. Ajaendriya (faculty of transcendental
ment knowledge, arhatship).

22. Ajratavindriya (faculty of consciousness
or conviction: “I have known”).
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of attraction for that (that pleasant feeling, tatra canunaya-

cittaviparinati).
« Part of all Ithe aggregates, etc.].

«[They are investigated) with the aim of abandoning at- ‘i

tachment to a happy self (sukbitatman).

«What is suffering as a conditioned state (samskdra-

dubkbatay

«How many [of the aggregates, etc] are suffering as a ?;

conditioned state?

« With what aim is suffering as a conditioned state investi- §

gated?

« Suffering as a conditioned state shouid be understood as §
[1] having the own-characteristic of neither pleasant nor un- 4
pleasant feelings (adubkbdasukbavedanasvalaksanad), (2] having 'f
the own-characteristic of things pertaining to neither pleasant }
nor unpleasant feelings (adubkbasukbavedaniyadbarmasva- |
laksana), [3] as the grasping of these two kinds of unruliness 1
(tadubbayadaustbulyaparigrabad), and [4] as non-liberation of
both (dvayavinirmoksa) and as the fact of being followed
by impermanence (anityanubandhd) and of not being secure |

(ayogaksema).

« All, except for part of the aggregates, of three elements ;

and of two spheres.

«[They are investigated] with the aim of abandoning at- |
tachment to a self which is neither happy nor unhappy

(adubkbasukbdatman).
« What is endowed with fruition (savipaka)?

« How many [of the aggregates, etc.] are endowed with 1

fruition?

« With what aim is that which is endowed with fruition
investigated?

« The unfavorable (akusala) and the defiled favorable

(kusala-sasrava) should be understood as being endowed with

fruition.
«Part of the aggregates, of ten elements and of four spheres.
«{They are investigated] with the aim of abandoning at-
tachment to a self which establishes and assembles the aggre-
gates (skandhopaniksepakapratisamdbadyakdtman).
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« Furthermore, fruition (vipaka) should be understood as
the store-consciousness (dlayavijriana) endowed with mutual
associations (sasamprayogd). As for the rest, it arises from
fruition.

« What is nutriment (@hara)?

« How many [of the aggregates, etc.] are nutriment?

« With what aim is nutriment investigated?

« Nutriment should be understood as {1] transformative by
reason of transformation (parinatito pi parinamikab), [2] as pet-
taining to sense objects by reason of the connection with objects
(visayato pi vaisayikah), (3] as pertaining to intention by reason
of the connection with intention (dsayaio pyasayikab), and also
[4] as clinging by reason of the connection with clinging
(upadanato pyupadanikah).

« Part of three aggregates, of eleven elements and of five
spheres.

«[They are investigated] with the aim of abandoning at-
tachment to a self which subsists by means of nutriment (abara-
sthitikatmarn).

« Furthermore, nutriment should be considered as [1] per-
taining to duration on an impure basis (asuddbasrayasthitika),
[2] pertaining to duration on a pure and impure basis (Suddba-
suddbasrayastbitika), [3] pertaining to duration on a pure basis
(Suddbasrayasthitika), and [4] as manifesting duration (sthiti-
samdarsanika).

« What is the inferior (sottara)?

« How many [of the aggregates, etc.] are inferior?

« With what aim is the inferior investigated?

«The inferior should be understood as the conditioned
(samskrta) and part of the unconditioned (asamskrtaikadesa).

« All, except for part of the element and of the sphere of
mental objects (dbarmadbdatvayatanaikadesa).

«[They are investigated] with the aim of abandoning at-
tachment to a self which is composed of lesser substance (@tma-

dravyabina).

« What is the superior (anuttara)?

« How many [of the aggregates, etc.] are superior?

« With what aim is the superior investigated?
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« The superior should be understood as part of the uncon- |

ditioned (asamskrta).
« Part of the element and of the sphere of the mental object,

«[They are investigated] with the aim of abandoning at-

tachment to a self which is composed of supreme substance
(Gtmadravvagra).
« Hence, in this way the method of division is unlimited.
« Furthermore, in brief, the division (prabbeda) of the ag-

gregates, elements and spheres is threefold: [1] division accord- 4

ing to imaginary characteristics (parikalpitalaksana), [2) division
according to analytical characteristics (vikalpitalaksana), and
[3) division according to the characteristics of essential nature
(dbarmatalaksana).

« Now, [1] what is division according to imaginary charac-
teristics? It is the fact of imagining a self (me, atma), a being
(sattva), a soul (jivd), a creature (jantw), a person (posa), an
individual (pudgala), a human being (manuja) or a man
(manava) in the aggregates, elements and spheres.

« [2] What is division according to analytical characteristics?
It is the aggregates, elements and spheres themselves.

«[3] What is division according to the characteristics of
essential nature? It is the non-existence (abbdva) of a self in
those same aggregates, elements and spheres. It is the non-
existence of a being, a soul, a creature, a person, an individual,
a human being or a man. It is the fact that there is non-self
(nairatmyastiid).

« Furthermore, division is fourfold: [1] division according ":

to characteristics (laksanaprabbeda), 12} division according to
methods (prakaraprabbeda), (3] division according to bases
(asrayaprabbeda) and, (4] division according to series (samtati-
prabbeda).

«[1] What is division according to characteristics? It is
division according to the own-characteristics of each of the
aggregates, elements and spheres.

«[2] What is division according to methods? It is division of
those same aggregates, elements and spheres inasmuch as they
exist as substance (dravyasad), as designation (prajiiaptisab), as
convention (samurtisal), in the absolute sense (paramarthasab),
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as having form (r@ipir), as being formless (arfpin), as visible
(sanidarsarna) and as invisible (anidarsana), etc., as was dem-
onstrated above.

«[3] What is division according to bases? There are as many
aggregates, elements and spheres as there are bases of beings
(sattvasraya).

«{4] What is division according to series? It is the momen-
tary continuation of the aggregates, elements and spheres at
each moment (pratiksanam).

« What does he who is skilled (kusala) in division accord-
ing to characteristics understand (parijanati)? He understands
[false] attachment to a self (Atmabbinivesa).

« What does he who is skilled in division according to
methods understand? He understands the idea of cluster (pinda-
samjna).

« What does he who is skilled in division according to
bases understand? He understands the (false] idea of undergoing
[the results of] an action that one has not done and the [falsej
idea of losing [the results of] an action that one has done
(akrtabbyagamakriavipranasasamjiia).

« What does he who is skilled in division according to
series understand? He understands the {false] idea of stability
(sthirasamjiid).

« Furthermore, there is a sixfold division of those same
aggregates, elements and spheres: [1] division according to ex-
troversion (babirmukba), [2] division according to introversion
(antarmukba), [3] division according to long duration (ayata-
kala), (4] division according to limited duration (paricchinna-

kala, [5] division according to the very moment (fatkdla) and,
[6] division according to manifestation (samdarsana). »

{1] What is division according to extroversion? It is mainly
the division of the realm of desire (kamavacara).

[2] What is division acording to introversion? It is all the
stages of concentration (samadbibbiami).

[3] What is division according to long duration? It is what
concerns an ordinary man (pribagjandg).

[4] What is division according to limited duration? It is what
concemns disciples in training (Saiksa), and also what concemns
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arhats except for their final-moment (caramaksana) aggregates,
elements and spheres.

[5]1 What is division according to the very moment? It is the
aggregates, elements and spheres of the final moment of the
arhats.

[6] What is division according to manifestation? It is the
aggregates, elements and spheres manifested by the Buddhas
and bodhisattvas—those great beings who have attained the
highest perfection (paramiprapta).

CHAPTER TWO

GrourinG (Samgraba)

What is grouping?

Grouping should be understood in eleven ways: [1] group-
ing according to characteristics, [2] grouping according to ele-
ments, [3] grouping according to types, [4] grouping according
to states, [5] grouping according to associations, [6] grouping
according to space, (7] grouping according to time, [8] partial
grouping, [9] complete grouping, [10] mutual grouping, [11] ab-
solute grouping.

[1] What is grouping according to characteristics? It is each
grouping of aggregates, elements and spheres according to their
own characteristics separately.

[2] What is grouping according to elements? It is each
grouping of elements according to the store-conscicusness
which is the seed of the aggregates, elements and spheres.

{31 What is grouping according to types? It is each grouping
of aggregates, elements and spheres as such although they have
different characteristics.

[4] What is grouping according to states? It is each grouping
of aggregates, elements and spheres in a pleasant situation
according to their own characteristics; also in an unpleasant or a
neither pleasant nor unpleasant situation, depending on their
states.

[S] What is grouping according to associations? The aggre-
gate of matter is grouped with the other aggregates by reason
of their mutual association. So also are the other aggregates,
elements and spheres.

[6] What is grouping according to space (desa)? It is the
grouping of the aggregates, elements and spheres associated
with the east according to their own characteristics. So also
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should it be understood with regard to the aggregates, elements 1

and spheres in the other directions.

[7] What is grouping according to time (kala)? It is the
grouping of the aggregates, elements and sphetes in the past
according to their own characteristics. So also should it be un-
derstood with regard to the aggregates, elements and spheres in
the future and in the present.

[8] What is partial grouping? Of all the things included in
the aggregates, elements and spheres, only a certain grouping
should be understood as partial grouping.

[9] What is complete grouping? All the things included in
the aggregates, elements and spheres taken in totality should be
understood as complete grouping.

(10} What is mutual grouping? How many elements and
spheres are included in the aggregate of matter? Part of ten [ele-
ments and spheresl. How many clements and spheres are in-
cluded in the aggregate of feeling? Part [of the elements and
spheres]. As the aggregate of feeling, so also are the aggregates
of perception and of formations. How many elements and
spheres are included in the aggregate of consciousness? Seven
elements and one sphere.

How many aggregates and spheres are included in the eye

element? Part of the aggregate of matter and one sphere. As the
eye element, so also are the ear, nose, tongue, body, form,
sound, odor, taste and the tangible elements. How many aggre-
gates and spheres are included in the mental organ element?
One aggregate and one sphere. How many aggregates and
spheres are included in the mental objects element? Three
aggregates, part of the aggregate of matter and one sphere. How
many aggregates and spheres are included in the visual con-
‘sciousness element? Part of the aggregate of consciousness and
of the mental sphere. As the visual consciousness element, so
also are the elements of the auditory, olfactory, gustatory and
tactile* consciousnesses.

How many aggregates and elements are included in the
sphere of the eye? Part of the aggregate of matter and one

* Note: Pradhan’s text also includes mano “mental” here.
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element. As the sphere of the eye, so also are the spheres of
the ear, nose, tongue, body, form, sound, odor, taste and the
tangible. How many aggregates and elements are included in
the mental sphere? One aggregate and seven elements. How
many aggregates and elements are included in the sphere of
mental objects? Three aggregates and part of one aggregate and
of one element.!

In this way, other things are explained in relation to the
aggregates, elements and spheres. Such categories as existing,
as substance, as designation, in the conventional sense, in the
ultimate sense, the knowables, the knowable through special
knowledge, the knowables through higher knowledge, the
material, the immaterial, the visible and the invisible, etc., which
were explained earlier should be understood according to the
mutual grouping of the aggregates, elements and spheres.

[11] What is absolute grouping? It is the grouping of the
aggregates, elements and spheres according to suchness
(tathata)

He who is skilled in grouping, what profit does he gain? He
gains a synthetic view concerning objects. The development of
good roots is in accord with the synthetic view of the mind
concerning objects.

1. Here Pradhan’s reconstruction seems faulty, Cf. the Tibetan version:
chos kyi skye mched phun po du dan / kbams du dag gis bsdus $e na / pbun po
gsum dan / gcig gi phyogs goig dan / kbams gcig gis bsdus so //.

2, Here there is probably a printing error in Pradhan's reconstruction. Cf.
Tib.: don dam pa bsdus pa gav e na / gan pbun po dan / kbams dar / skye
mched rnams kyi de bzin fiid do //.




CHAPTER THREE

ConjuncTion (Samprayoga)

What is conjunction (samprayoga)?

In brief, conjunction is sixfold: [1] unseparated conjunction
(avinirbhdga-samprayoga), 2] mixed conjunction (misribbava-
samprayoga), (3] collective conjunction (samavadbana-sam-
brayoga), [4] simultaneous conjunction (sababbava-sampra-
yoga), [5] conjunction of activity (krtyanusthana-samprayoga)
and, [6) co-existent conjunction (sampratipatti-samprayoga).

[1] What is unseparated conjunction? It is the non-separa-
tion of molecules (rdpamsika, paricles of matter) from the
atoms (paramani)) of which they are composed throughout
space (disa).

[2] What is mixed conjunction? It is the mixture of mol-
ecules which are larger than atoms, one with the other, through-
out space.

(3] What is collective conjunction? It is the agglomeration of
the series of matter accumulated in space.

[4} What is simultaneous conjunction? It is the simultaneous
continuity, the simultaneous arising, enduring and cessation of
the aggregates, elements and spheres in a body.

(5] What is conjunction of activity? It is the conjunction of
actions with each other, such as the co-operation of two monks
in the activity of each of them.

[6] What is co-existent conjunction? It is the existence of the
mind and mental activities together on the same object. And that
co-existent conjunction has several aspects: such as, for ex-
ample, conjunction through an alien nature and not through
own-nature, conjunction of unopposed things and not opposed
things, conjunction of things from the same time and not from
different times, domains of similar elements and not of dissimi-
lar elements.
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« There is universal conjunction (sarvatraga-samprayoga).
It is [the association together in the same thought] of feel-
ing (vedand), perception (samjfd), volition (cetand), contact
(sparsa), attention (manaskdara) and consciousness (vifidana).!
Again, defiled universal conjunction (klista-sarvatraga-sampra-
yoga) is [the association] of the four defilements? in the mental
organ (manas).

« Qccasional conjunction (kadacitka samprayoga) is that
of favorable (kusala) things, such as trust ($raddbad), and the
major and minor defilements such as craving (rdga), in the
mind. ,
« Conjunction of situation (dvasthika samprayoga) is that
of things linked to pleasant feeling (sukbavedand). It is the
same for an unpleasant feeling or a feeling that is neither pleas-
ant nor unpleasant.

« Uninterrupted conjunction (avicchinna samprayoga) is
encountered in a situation where the mind is active (sa-
cittakdayam avasthayam,.

«Interrupted conjunction (vicchinna samprayoga) is en-
countered in a person who has entered the attainment where
the mind is inactive (acittakasamdapativantaritasya).

« Extroverted conjunction (babirmukba samprayogd), in
the majority of cases, is that of the mind and mental activities
associated with the sense pleasures (k@mapratisamyukta).

« Introverted conjunction (antarmukba samprayoga), in
the majority of cases, is that of the mind and mental activities
associated with the stages of tranquillity (recollection) (sam-
abitabbamika).

« Habitual conjunction (ucita samprayoga) is that of the
mind and mental activities of ordinary people (parthagianika),

1. These are present in every thought. Hence, the designation of “universal
association.” Cf. Sabbacittasddbdrana in the Piali Abhidhamma: pbasso
vedand sanfid cetand ekaggata fivitindriyam manasikdro ceti sattime cetasikd
sabbacittasadbarand nama: Abhisangaha, ed. Devamitta (Colombo, 1929),
p. 6.

2. These are: the view of self (@tmadrstD), love of self (dtmasneba), pride
of “I am” (asmimana) and ignorance (avidyd. See p. 22
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and also of certain disciples in training ($aiksa) or having com-

pleted their training (asaiksa).

« Non-habitual conjunction (anucita samprayoga) is that
of the transcendental mind and mental activities (lokottara citta-
caitasika), and also of those acquired subsequent to transcen- .
dental [wisdom] (lokottaraprstbalabdba) immediately after the ]

first moment.

« He who is skilled in [the method of] conjunctions, what :f
profit does he gain? He knows the conjunction and disjunction "

of things that defile (samklesika) and that purify (vydvadanika),

such as feelings (vedand), in the mind only (cittamatre). And
he who knows that abandons attachment to the idea of

self (dtman), feels (vedayate), perceives (samjanat), wishes
(cetayaie), remembers (smarati), defiles (samblisyate) and puri-

fies (vyavadayate) himself. He penetrates the idea of non-self ;7‘

(nairgtmyam avatarati). »

CHAPTER FOUR

ACCOMPANIMENT ( Samanvagame)

« What is accompaniment (samanvagamay’

« In its characteristics (laksana), it is like the preceding (i.e.
samprayoga, conjunction). And its classification is threefold:
[1] accompaniment by seeds (bifasamanvagama), [2] accompa-
niment by mastery (vasitasamanvagama), and (3] accompani-
ment by practice (samuddcdrasamanvagama,).

«[1] What is accompaniment by seeds? He who is born in
the realm of desire (kamadhati) is accompanied (samanvad-
gata) by the accompaniment of the seeds of the major and
minor defilements pertaining to desire (kamapratisamyuktaib
kiesopaklesaib), and of the defilements pertaining to the realms
of form and of the formless (raparapyapratisamyukiais ca
klesopaklesaib), as well as favorable things that incur rebirth
(upapattilabbikais ca kusalaib). He who is born in the realm of
form (rApadbatu) can be considered as accompanied as well as
unaccompanied by the accompaniment of the seeds of the
major and minor defilements pertaining to the realm of desire,
but is accompanied by the accompaniment of the seeds of the
major and minor defilements pertaining to the realms of form
and of the formless, as well as favorable things that incur re-
birth.! He who is born in the formless world can be considered
as accompanied and also unaccompanied by the accompani-
ment of the seeds of the major and minor defilements pertaining
to the realms of desire and of form, but is accompanied by the
accompaniment of the seeds of the major and minor defilements

1. In Pradhan’s edition part of the sentence here is missing. This is doubt-
less due to a printing error, since Gokhale’s edition contains this part.
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of the formless realm, as well as favorable things that incur
rebirth. As for him who possesses the counteractives pertaining
to the three realms (traidbatukapratipaksalabhsi), if the counter-
active occurs on encountering some kind [of defilement], it is
not accompanied by the accompaniment of the seeds of that
kind [of defilement]. If the counteractive does not occur on
encountering some kind [of defilement], it is accompanied by
the accompaniment of the seeds of that kind [of defilement].

«[2] What is accompaniment by mastery? It is {the case of]
a person accompanied by the accompaniment of the mastery
of favorable things acquired through effort (prayogikanam
kusalanam dbarmandam), and of the mastery of absorptive
meditation, deliverance, concentration, attainment, etc., wheth-
er worldly or transcendental (laukikanam lokotiaranam va
dbyanavimoksasamdadbisamapattyadinam), as well as certain
other neutral things (tadekatyanam cavyakrianam).

«[3] What is accompaniment by practice? It is [the case of]
a person accompanied by the accompaniment of the practice of
some thing, whether favorable (kusala), unfavorable (akusala)
or neutral (avyakria), who confronts (sammukbibbiita) the
aggregates, elements and spheres.

« He whose good roots (kusalamiila) are completely sev-
ered (samucchinng) can be considered as accompanied and
unaccompanied by the accompaniment of the seeds of favor-
able things (kusalanam dbarmdanam bijasamanvagamend). As
for the extremist (@tyantikab punab), that is [a case of] the
accompaniment of the defilements (Blesasamanvagama), and
should be classed (lit. considered) among the extreme-wishers
(icchantika), who have renounced Parinirvana.? The extremist,
by reason of his lack of cause of deliverance (moksabetu-
vaikalya), is la case of] the unaccompaniment by a cause of
those things [procuring deliverancel.

«He who is skilled in [the teaching of] accompaniment,
what profit (anusamsa) does he gain? He reaches understand-
ing of the increase and decrease of things (dbarma). He who

2. See Lanka, pp. 65-6.
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thus understands the increase and decrease of th_ings has no
fixed idea (na ekantikasamffil) concerning anythmg_, worldly
success or defeat (laukikyam sampattau vipattau vd), but he
aims only at abandoning atrachment and repugnance (anunaya-

pratighaprabana). »

« Here ends the First Compendium
entitled Compendium of Characteristics
in the Abbidbarmasamuccaya. »




II. — THE COMPENDIUM OF DETERMINING
(VINISCAYASAMUCCAYA)

CHAPTER ONE

DererMINING THE TRUTHS (Satyaviniscayd)

Section ONE: Dubkbasatya

« What is determining (viniscaya)? [1] Determining the
Truths (satyaviniscaya), [2) determining the teaching (dbarma-
viniscaya), [3] determining acquisition (praptiviniScaya), and
{4] determining dialectic (s@mkaihyaviniscaye).

« What is determining the Truths? They are the Four
Noble Truths (catvaryaryasatyani). suffering (dubkba), origin
(samudaya), cessation (nirodba) and the path (marga).

« What is the Truth of suffering (dubkbasatya)? It should
be understood with reference to the life (existence) of beings
(sattvajanma) and to the basis of life (janmadbisthana).

« What is the life of beings? It is the life of beings in the
hells (naraka), among animals (#iryak) and hungry ghosts (preta,
phantoms, etc.); among human beings (manusyd) in the Eastern
region (pirvavideba), in the Western region (aparagodaniya),
in the continent of India (jambudvipa), and in the Northern
region (uttarakury); among the gods in the Assembly of the
Four Great Kings (ca@turmabdarajakadyika), in the heavens of the
Thirty-Three gods (trayastrimsa), of the Yamas, of the Joyous
(tusita), of the Creative-Enjoyers (nirmanarati), of the Control-
ler of Others’ Creations (paranirmitavasavarti), in the Assembly
of Brahmas (brabmakdyika), in the heavens of the First
Brahmas (brabmapurobita), of Great Brahma (mababrabma),
of Limited Light (parittabba), of Limitless Light (apramanabba),
of the Radiant (abbdsvara), of Limited Beauty (parittasubba),
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of Limitless Beauty (apramanasubba), of All Beauty (Subhg-
krts.na), of the Cloudless (anabbraka), of Meritorious Engen-
dering (punyaprasava), of Great Fruit (brbaiphala), of Non-
Perceptive Beings (asamyjfiisattva), of the Non-Great (avrba), of
the Heatless (atapa), of Fine Regard (sudrsa), of Fine.Asp’ect
(sudarsana), of the Highest (akanistha, lit. not the lesser), of
the Sphere of Infinite Space (akasanantyayatand), of ’the
Sphere of Infinite Consciousness (mjﬁdndnangzﬁyat’ana) of
the Sphere of Nothingness (akificanyayatand) and of ,l:he
Sphere of neither Perception nor Non-perception (naiva-
samjRanasaminidyatand).
« What is the basis of life?
« It is the receptacle-world [the inanimate world] (bbajana-
lc?ka). On the circle of atmosphere (v@yumandala) rests the
c%rcle of water (apmandaia). On the circle of water rests the
circle of earth (prthivimandala). On the circle of earth rests
{Mount] Sumeru, seven golden mountains (k@fcanaparvata)
four continents (dvipa, lit. “island™), eight intermediate islandsi
(antaradvipa), the inner ocean (abbyantarasamudra) and the
outer ocean (babyasamudra), four terraces of Sumeru (sumeru-
parisanda), the dwellings (sthanantara) of the gods of the
Assembly of the Four Great Kings (caturmabarajakdayika) and
of the Thirty-Three (tr@yastrimsa), the circular mountain chain
girdling the earth (cakravadaparvata); in space (akase), the
heavenly residences (vimana) of the gods of the Yama heazven
of the Joyous (tusita), of the Creative-Enjoyers (nirmdnarat:)’
of the Controller of Others’ Creations (param’mz’tam;‘avam),
ffmd of the gods of the realm of form (rapavacara); the dwell-
ings of the Titans (asura), the dwellings of the hells (naraka):
hot hells (usnanaraka), cold hells (Sitanaraka), isolated hells'
(pratyekanaraka); and the dwellings of other animals (tiryak)
and ghosts (preta).
. «Just as the sun and moon by shining and moving illu-
minate the directions, so it is equally in a thousand worlds,! a

1. Cf. yavatd candimasuriya paribaranti disi o
isd bbant s
sahassadhd loko . . . : M 1, p. 328, anil virocana, 1avd
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thousand moons, a thousand suns, a thousand Sumerus which
are the kings of mountains, » a thousand four-continents, a
thousand dwellings of the gods of the Assembly of the Four
Great Kings (caturmabdrajakadyika), a thousand dwellings of
the Thirty-Three gods (tr@yastrimsa), a thousand dwellings of
the Yamas, a thousand dwellings of the Joyous (tusit@), a
thousand dwellings of the Creative-Enjoyers (nirmanarati), a
thousand dwellings of the Controller of Others’ Creations
(paranirmitavasavart), a thousand worlds of Brahma—this is
called “small chiliocosm” (sabasraciidikalokadbatis). A thousand
«“small chiliocosms” are called “second middling chiliocosm”
(dvitiyamadbyamasabasralokadbati). A thousand middling
chiliocosms are called “third megachiliocosm” (irtiyamaba-
sabasralokadbat). This “trichilio-megachiliocosm” (trisabasra-
mahbdasabasralokadbani)? is girdled by a range of large circular
mountains (mabdcakravadaparvatamandala). The duration of
the devolution and the evolution of this trichilio-megachilio-
cosm is the same (samasamvartavivartd).

Just as round drops of rain fall constantly and uninterrupt-
edly from the sky, so equally in the Eastern direction, constantly
and uninterruptedly, an infinite number of universes will
devolve or evolve, devolve or remain devolved, or evolve or
remain evolved. Just as it is in the Eastern direction, s0 it is in
all the ten directions.

Be it the world of beings [the animate world] or be it the
receptacle-world [the inanimate world] which are produced by
[the power’] of actions and defilements (karmaklesajanita),
and which are dominated by actions and defilements (karma-
klesadhipateyay—all that is called the Truth of suffering
(dubkbasatya).

The realm of the completely pure world (pariSuddha-
lokadbatu) is not included in the Truth of suffering, and is not

2. Cf. sabassi cilanika lokadbatu, dvisabassi majibimaka lokadbatu,
tisahassi mabasabassi lokadbatu: A 1, p. 227, Nd2, 235, 2b.

3. According to the Chinese version.

4. The animate world is produced by the power of actions and defile-
ments, and the inanimate world is dominated by actions and defilements.
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created by the power of actions and defilements, and neither is
it dominated by actions and defilements. It is engendered only
by the great aspiration (mabapranidband) which is directed by
supremacy over the roots favorable to purification (vyavadina-
kusalamaladhbipati). The place of its birth is inconceivable. It
is understood only by the Buddha. It is not in the realm of
recollection of those who meditate (dbyayin), let alone ordinary
thinkers.

And the divisions of suffering are of eight kinds: {1] suffer-
ing of birth (jaridubkba), 12] of aging (jard), 131 of disease
(vyvadhi), [4] of death (marana), [5) suffering of association with
what is unpleasant (apriyasamprayoga), (6] suffering of separa-
tion from what is pleasant (priyaviprayoga), [7] suffering if one
does not obtain what one desires (yad apicchan na labbate),
and [8] in brief (samksiptena) the five aggregates of attachment
(paricopadanaskandhba) are suffering.

[1] Why is birth suffering? Because of the suffering due
to obstruction, and because it is the basis of other kinds of
suffering.

[2] Why is aging suffering? Because of the suffering caused
by the transformation in time [age].

[3] Why is disease suffering’? Because of the suffering
caused by the transformation of the elements.

[4] Why is death suffering? Because of the suffering caused
by the loss of life.

[5] Why is association with what is unpleasant suffering?
Because of the suffering caused by the association [itself].

(6] Why is separation from what is pleasant suffering? Be-
cause of the suffering caused by the separation [itself].

[71 If one does not obtain what one desires, why is there
suffering? Because of the suffering caused by the non-obtaining
of the desired result.

[8] Why, in brief, are the five aggregates of attachment
suffering? Because of the suffering caused by agitation (unru-
liness).

5. Tibetan: na tshod.
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These eight kinds can be reduced to six: [1] suffering of
obstruction, [2] suffering of transformation, [3] suffering of asso-
ciation, {4] suffering of separation, [5] suffering of non-obtaining
of the desired result, [6] suffering of agitation (unruliness).
Hence these six kinds generally include the eight {preceding
ones). Whether six or eight, it is the same thing.

It is said that there are three forms of suffering. The eight
kinds of suffering are included in them. In that case are the eight
included in the three, or the three in the eight? They are grouped
according to their own order: the sufferings of birth, aging, dis-
ease, death, and association with what is unpleasant are mere
sufferings (dubkbadubkbatd), the sufferings of separation from
what is pleasant and not obtaining what one desires are suffer-
ings caused by transformation (viparinamadubkbatd; in brief,
the five aggregates of attachment are suffering as suffering
caused by conditioned states (samskaradubkbatd).

It is said there are two forms of suffering: suffering accord-
ing to conventional truth (samurtisatya) and suffering according
to ultimate truth (paramarthasatya).

What is suffering according to conventional truth and what
is suffering according to ultimate truth? From “the suffering of
birth” up to “the suffering of not obtaining what one desires™—
those are suffering according to conventional truth. “In brief, the
five aggregates of attachment are suffering”—that is suffering
according to ultimate truth.

What are the general characteristics of suffering? They are
the characteristics of [1] impermanence (anitya), [2] suffering
(dubkba), [3] the empty (Sinya), and [4] non-self (andtma).

What are the characteristics of impermanence? In brief,
they are of twelve kinds: [1] characteristic of unreality,
(2] characteristic of destruction, [3] characteristic of transfor-
mation, [4] characteristic of separation, [S] characteristic of
presence,” [6] characteristic of essential nature (dbarmatd-
laksana), (7] characteristic of momentariness, {8] characteristic

6. Tib. gan med pa'i mishan 7iid.
7. Tib. fie ba'i mtshan 7id.
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of continuity,® [9] characteristic of disease, etc., [10] characteris-
tic of the varied continuity of the mind,® [11] characteristic of
good or bad fortune, [12] characteristic of the devolution and
evolution of the receptacle-world.

[1] What is the characteristic of unreality? It is the fact that in
the aggregates, elements and spheres there is never a self nor
anything pertaining to a self.

[2] What is the characteristic of destruction? It is the cessa-
tion of conditioned things that arise—their momentaneous
appearance and disappearance.

[3] What is the characteristic of transformation? It is the
chgnging of conditioned things in different states—their conti-
nuity as a series.

{4] What is the characteristic of separation? It is the absence
of domination over conditioned things, or appropriation by
others.

[5] What is the characteristic of presence? It is present im-
permanence—impermanence experienced at this very moment.

[6] What is the characteristic of essential nature? It is future
impermanence, which will inevitably be experienced.

[7) What is the characteristic of momentariness? It is the fact
that conditioned things do not endure longer than a moment
(ksana).

[8] What is the characteristic of continuity? It is the non-
interruption of the continuity of conditioned things that are born
and die over beginningless time.

(9] What is the characteristic of disease, etc.? It is the
transformation of life because of the consumption of the four
elements by time.!°

[10] What is the characteristic of the varied continuity of the
mind? It is the fact that sometimes the mind is full of craving
sometimes it is free from craving; equally, it is full of hatreci

8. Tib. rgyun gyi mishan fiid,
9. Tib. sems sna tshogs kyi rnam par ‘byun ba’i mishan #id.

10. Cf. MA T, p. 57: kalo ghasati bbfitani, “tife consumes (eats) the
elements (beings).”
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or free from hatred, full of delusion or free from delusion,
contracted or extended, depressed or exalted, aroused or not
aroused, calm or agitated, concentrated or not, and so forth—
such is continuity of the mind.

{11} What is the characterisiic of good and bad fortune? The
end of good fortune is followed by bad fortune and destruction.

[12] What is the characteristic of the devolution and evolu-
tion of the receptacle-world? Devolution and evolution are of
three kinds: caused by fire, water and wind. The upper limits
(sirsa, head) of the three devolutions are the second, third and
fourth meditative absorptions (dhyana). As for the fourth medi-
tative absorption, only the disappearance and appearance of the
external abodes are considered as their devolution and evolu-
tion, because those abodes only appear and disappear with
those gods [of the fourth absorptive meditation]. That is called
devolution and evolution.!* And again, there are three minor
periods of the universe (antarakalpa)—those of famine, disease
and weapons. At the end of three kinds of minor periods of the
universe comes destruction by those weapons, etc., when the
wortld remains devolved. A minor period of the universe is the
first period of the diminution of life (apakarsa, degeneration).
Another minor period of the universe is the last period of the
augmentation of life (utkarsa, regeneration). Eighteen minor
periods of the universe constitute the augmentation and dimi-
nution of life. Hence, for twenty minor periods, the universe
devolves, for twenty minor petiods it remains devolved, for
twenty minor periods it evolves and for twenty minor periods it
remains evolved. Those eighty periods of the universe taken
together constitute a great period of the universe (mabdkaipa).
The life-span of the gods in the realms of form and of the form-
less is calculated by these periods of the universe (kalpa).

Moreover, it is said that beings die and leave those abodes
on the expiration of their life-span (dyus), or their merit
(punya), or their action (karma). What is the expiration of

11. For further details concerning devolution and evolution (samuvarta-
vivarta), see Kosa, ch. III, pp. 181, 210, 214, 216.
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life-span? It is death at the normal time (kalamarana).'* What is
the expiration of merit? It is premature death (ak@lamarand),
death due to a lack of merit, because beings are attached to a
delicious attainment (dsvadasamapatti).’* They therefore die
due to the expiration of merit. What is the expiration of action
(karma)? It is death on the expiration of actions whose results
should be experienced immediately in the next life [after death])
(upapadyavedaniyakarma), or actions whose results should be
experienced later in successive lives (aparaparyayavedaniya-
karmd), or through the expiration of both.

[2] What is the characteristic of suffering (dubkbalaksana)?
The three forms of suffering, the eight kinds or six kinds of
suffering, as they were defined above,'¥ are generally consid-
ered as suffering. Why is it said in a Satra: “All that is imperma-
nent is suffering””> Because the characteristic of suffering is
evident by reason of impermanence, in two cases: suffering as
suffering (dubkbadubkbatd) is evident by reason of imperma-
nence in the case of birth; suffering arising from transformation
(viparinamadubkbatd) is evident by reason of impermanence
in the case of destruction (death); suffering as a conditioned
state (samskaradubkbatd) is evident by reason of imperma-
nence in both cases. Therefore, by reason of the impermanence
and transformation of conditioned things, the Blessed One said:
“All that is felt is felt in suffering.”6 And again, the eight kinds of
suffering beginning with birth appear in conditioned things that
are subject to appearance and disappearance. It is with that
meaning that the Blessed One said: “All that is impermanent
is suffering.” Furthermore, suffeting such as birth appears in
conditioned things that are subject to impermanence. Hence,
suffering as impermanence. That is how the meaning should be
understood here.

12. That is, after a long life.

13. See Kofa, ch. V, pp. 8, 43; VI, p. 222; VIII, pp. 132, 144.
14. See pp. 84-5.

15. Cf. 8 11, p. 53: yad aniccam tam dukkbam.

16. Cf. ibid, p. 53%: yam kifici vedayitam tam dukkbasmin ti,
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[3] What is the characteristic of emptiness (Sanyatd)? It is
the non-existence (abbdva) of a certain thing, there. To observe
(samanupasyand) in this way is emptiness. Again, it is the exist-
ence (bbdva) of another thing, there. In this way there is real
knowledge (yathabbitajiiana). This is called emptiness per-
ceived by penetration (avatdra). Real knowledge means in-
formed meaning. What is the meaning of the non-existence of a
certain thing, there? It is the non-existence in the aggregates,
elements and spheres, of a self or anything pertaining to a self of
a permanent, enduring, eternal and immovable nature. This is
their emptiness. What is the meaning of the existence of another
thing, there? It is the fact that there is non-self in them. It is the
non-existence of self, and the existence of non-self. It is with
this meaning that the Blessed One said: “Existence is real knowl-
edge of an existing thing; non-existence is real knowledge of a
non-existing thing.” Furthermore, emptiness is threefold: the
emptiness of non-existence (abbavasanyatd),’” emptiness of
such and such an existence (tathabbdvasinyatd) and natural
emptiness (prakrtisanyatd). The first should be understood as
imaginary (parikalpita), the second as relative (paratantra)'®
and the third as absolute (parinispanna).

[4] What is the characteristic of non-self (anatme)? It is the
non-existence in the aggregates, elements and spheres of the

17. Svabbavasanyatd in Pradhan’s reconstruction seems to be a printing
error. For the three forms of emptiness, see S0tralamkira, ch. XIV, v. 34 and
p. 95. [*Note: The Abhidbarmasamuccaya-bbdsyam, not published until 1976,
confirms spabbdvasinyatd “emptiness of own-nature” here (see p. 52). The
Tibetan translation of the Abbidbarmasamuccaya also confirms svabbdva-
Siinyatd, giving no bo fiid kyi ston pa #iid (Peking edition, vol. 112, p. 252,
fol. 90b, line 6). Further, the second form of emptiness, tathabbavasanyatd, is
explained by the Bbasya and given in the Tibetan differently than translated
by Rahula, who follows the Mabayana-satralamkdra parallel he cites here.
Rahula translates it as tath@ + bbgva, “such and such an existence,” while the
Bbasya explains it with the term abbdvdt, indicating tatha + abbdava, "non-
existence as such and such.” The Tibetan translation agrees with this, giving
de bzin du yod pa ma yin pa’i ston pa fiid]

18. This phrase is missing in Pradhan’s reconstruction.
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characteristics postulated in the theory of self (atmavada),
because of the non-existence of the characteristics of self in the
aggregates, elements and spheres. This is called the characteris-
tic of non-self. That is why the Blessed One said: “All things
(dbarma) are without self.””” Again, the Blessed One said: “All
that is not mine, or ‘I am,” or my self.”* What is the meaning of
the word: “Thus one should really understand that through right
wisdom.”?' The word “all that is not mine” is uttered with refer-
ence to external things. With regard to external things, it is the
characteristic of things pertaining to an imaginary self. Hence,
the extension [of the idea] of things pertaining to a self. With
regard to internal things, it is the characteristic of an imaginary
self and of things pertaining to it. Hence, the extension [of the
idea] of a self and things pertaining to a self.

it was said above that impermanence is 2 momentanecus
characteristic. How should this be understood? Just like the
momentaneous characteristic of the mind and mental activities,
so also should one understand the momentaneous characteristic
of matter [body, etc.] by reason of its appropriation by the
mind, its acquisition and its preservation by the mind, its trans-
formation by the mind, having the mind as basis, being pro-
duced by means of the supremacy of the mind, being domi-
nated by the mind. And, furthermore, one should understand
« the momentaneous characteristic of matter [body] because it is
subject to final transformation and also by reason of the destruc-
tion of the own essence (svarasavinasa) of a born thing, regard-
less of its condition (anapeksya pratyayam).

« It is said that “Whatever matter (riipa@) may be, all that
is the four great elements (catvdri mababbiidni) and the

19. Sabbe dbamma anattd, Dhp XX, 7 (or v. 279); M 1, p. 228; S 11, pp. 132,
133.

20. Sabbam . ..n'etam mama, n'eso ‘ham asmi, ne me so atta, M 1, p. 139.

21. Evam etam yathdbbitam sammappanidya datthabbam, ibid., p. 139.

These two phrases go together: Sabbam. . . n'etam mama, n'eso ‘ham
asmi, ne me 5o attd ti evam etam yatbabbitam sammappanisidyva datthabbam.
“All that is not mine, or ‘[ am,” or my self, thus one should really understand
that through right wisdom.”
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derivations (upddaya) of the four great elements.”? Why is that
said [like that]? It is said {like that]l by reason of their co-existence
(sambbava). “Derived” (upaddaya) means that it has its founda-
tion in the same place (ekadesasrayibbava). And, if a certain
element is found in a mass (samuddya), it should be said to
exist there. There are things that contain up to the totality of
the elements (sarvabbautika). With regard to derived matter
(upadayaripa) also, if a certain derived matter is found in a
mass, it should be understood to exist there.

« Furthermore, it is said that a mass of matter (ripa-
samuddaya) is composed of atoms. Here the atom (paraman)
should be understood as not having a physical body
(nibsarira). The atom is determined (vyavasthana) by means
of ultimate analysis (paryantaprabbedatab) by the intellect
(buddbya), with a view to the dispelling (vibbavana)® of the
idea of cluster (pindasamjfi@), and with a view to the penetra-
tion of the non-reality of the substance (dravyaparinispatti-
pravesa) of matter.

« And, furthermore, there is suffering which is {1] immense
and unrestricted (vipulam asamlikbitam), (2] restricted (sam-
fikbitam), 13) restricted and unrestricted (samlikbitasamiikbi-
tam); there is also [4] semi-restricted (madbyamasamliikbitam),
[5] light and unrestricted (tanukam asamiikbitam), (6] lighter
and restricted (fanutaram samiikbitam), [7] lightest and re-
stricted (tanutamam samliikbitam); (8] there is also a form of
non-suffering (adubkba) which has the appearance of suffering
(dubkbapratibbdasa) and which is close to great restriction
(mabasamiekbapratyupastbana).

22, Cf. Cattaro ca mabdbbfitd catunnafsi ca mababbiitanam upddaya
rilpam—idam vuccati sabbam riapam: Dhs, p. 124, section 584,

Katamo c'avuso rapupddanakkbandbo? Cattdri ca wmahabbiitani
catunnani ca mababbitanam upadayariipam: M 1, p. 185.

23. Here vibbdvana means “dispelling,” “relinquishment,” and not “exami-

nation,” “investigation,” “explanation,” “exposition,” “assurance,” etc., as

EL noou

usual. DhsA, p. 163, explains vibbdvand as antaradbdpana, “cause to disap-
pear.” Cf. Ko§a, ch. VIII, p. 3, vibbitaripasam;rid which means “he who has
dispelled the perception of mipa.”
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« {1] What is immense and unrestricted suffering? It is [suf-
fering in] the realm of desire (k@mavacara) of those who have
not acquired good roots (anupacitakusalamiila).

«[2] What is restricted (samfikbitam) [suffering]? It is the
same [as the preceding] in those who have acquired the aids to
deliverance (utpannamoksabbadgiya).

«[3] What is restricted and unrestricted (samiikbitasam-
likhitam) [suffering]? It is the same [as the above] in those who
have good roots aimed towards worldly detachment (laukika-
vairagya).

« [4] What is semi-restricted (madbyamasamliikbitam) [suf-
feringl? It is [suffering] with regard to those who are born in the
realm of form (rigpadbatu) and who are deprived of the aids
leading to deliverance (vivarjitamoksabbagiya).

« [5] What is light and unrestricted (tanukam asamlikbitam)
[suffering]? It is [suffering] in those who are born in the formless
(a@rapya) realm and who are deprived of the aids leading to
deliverance.

«{6] What is lighter and restricted (tanutaram samiikbitam)
[sufferingl It is [suffering] in disciples in training (saiksa).

«[7]1 What is the lightest and restricted (tanutamam
samiikbitam) [sufferingl? It is the six spheres* which constitute
the condition for the life faculty (fivitendriyapratyays) of
disciples who have completed their training (asaiksa, i.e.
arhats). '

«{8] What is non-suffering which has the appearance of
suffering and which is close to great restriction (adubkbam
dubkbapratibbdsam mabﬁsam!ekbapmtyupastbanam)?' It is
[the case] of bodhisattvas who have attained perfection
(paramiprapta) and who deliberately continue to be rebom in
existence (bhavopapatti).

« It is said that death (marana) is suffering. Here death is
threefold: that of a person whose mind is favorable (kusaia-
citta), that of a person whose mind is unfavorable (akusala-
citta) and that of a person whose mind is neutral (avydkria-

24, Sadayatanam: eye, ear, nose, tongue, body and mentat organ.
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cittd). The death of a person whose mind is favorable should
be understood as that which occurs when mental activity is
clear (patuke cittapracdre), because of the power of good
roots (kusalamilabalad), or because of anothers influence
(paropasambara). The death of a person whose mind is unfa-
vorable should be understood as that which also occurs when
mental activity is clear because of the power of bad roots or
because of another's influence. The death of a person whose
mind is neutral should be understood as that which occurs
when mental activity is clear or clouded, when it is incapable of
mental construction (abbisamskardsamartba) by reason of the
lack of both.

«In a person who has done right (subbakdrin), the lower
part of the body first becomes cold. However, in a person who
has done wrong (asubbakarin), the upper part of the body
becomes cold. At that moment, the intermediate existence
develops (antarabbavo’bbinirvartate) before him who has
done wrong, for example, in the guise (nirbbasa) of a black bull
(or billy-goat) (krsna kutapa)* or an extremely dark night
(andbakaratamisra ratr); before a person who has done right,
in the guise of white fabric (sukla pata) or a moonlit night
(sajyotsnaratrd). There is an intermediate existence for a person
who is to be reborn in the realm of desire (k@madbatu) or in the
realm of form (riipadbatu), and for a person who is leaving the
formless realm (@rapyadbani). He, too, is like a mind-made
(manomayd) Gandharva.® He lives for seven days at the very
most, and may well die before then. Sometimes he returns.*

* A “black bull €or billy-goat)” should be corrected to a “black goat-hair
blanket.” See review by J. W. de Jong, appendix pp. 295-6.

25. Gandharva is explained as “he who lives on odors.” For a detailed
discussion, see KoSa, ch. III, pp. 36-33.

26. He returns to his former abode, hoping to receive the merit of good
actions done on his behalf by his family. So, in general, on the seventh day the
family of the dead person accomplish in his name meritorious actions such as,
for example, having the Teaching (dbarma) expounded by a monk, giving
alms (mataka-dana) to the Community (sengha), and transferring the merit to
him for his happiness in his new life.
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DweI]i'ng' therez he accumulates actions (karmd), and he also r
sees similar beings (sabbagams ca sattvan pasyat). Wherever

he is born, he has that physical form (tad akrt i

ments are uncpposed (apratibatagati). Like-aﬂl,azirrlli 1:;(;23: 3
with_supernormal powers (rddhimadn), moving rapidly (a:
g_amt), he comes up against the place of his rebirth (upapa "
ayatane pratihanyate). Just like the scales of a balance ris:ty .
and falling, he dies and is bound by conception in the la?:g
of his rebirth. A being that is in the intermediate existin .
(an‘tarﬁbbavastba) arouses craving (rdga) for the place of lf'e
r§b1nh, and other defilements (klesa) also constitute his condlif
tion (pratyaya). With that craving, the intermediate existence
ceases, and the embryo (kalaid) endowed with consciousness
(savifianaka) is born, and that is the result (vipakd). After that

begins the development of the faculties (indriya), as explained - 1

in conditioned origination (pratit 7 i
yasamutpada)—in (on

the four modes of birth (yoni, “womb”), egg-bomn (an;aj(c)z?

Placema—bom (jardyuja), exudation-born (samsvedaja) z‘q.apari-,

tion-born (upapadukaja). » ,

Secnion Two: Samudayasatya

« What is the Truth of the origin (samudaya ing]J?
It consists of the defilements (Ielesga) and actioﬁs)p[?efdsclﬁ?;;r;g]c.l
by Fhe defilements (klesadbipateya karma). As the main expla-
nation (pradbanyanirdesd), the “thirst” (desire trsnd) Wfﬁch
pl‘O'dUCfES re-existence and re-becoming (p;m;z'c;rbbavz'ki)
which is linked to impassioned craving (nandirﬁgasabagatdj
and which finds its delight sometimes here and sometimes there
(tatratatrabbinanding), is designated by the Blessed One as th
Truth of the origin [of suffering] (samudayasatya). )

« What is the main meaning (pradbanyarthay It is the
meaning which is present everywhere (sarvatragartba), What is
‘t‘he. meaning which is present everywhere? It is the fact'that this
thirst” (irsnd) is present with respect to all objects (vastu-
sarvatraga), on all occasions (avasthasarvatraga), at all times
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[past, present and future] (adbvasarvatragd), in all the realms of
existence (dbatusarvatraga),”’ in all searches (esandsarvatra-
g™ and in all forms (prakarasarvatragd.”

« What are the defilements (kles@)? The defilements should
be understood [1] through their enumeration (parisamkbyanad),
[2] through their characteristics (laksana), (3] through their
emergence (utthana), 4] through their objects (alambana),
(5] in their conjunction (samprayoga), (6] through their syn-
onyms (paryayad, [7] through their divergences (vipratipatti),
(8] with regard to their realms (dbar), [9] through their groups
(nikayd), and [10] through their abandonment (prabana).

«[1] What is their enumeration (parisamkbyana)? Six or
ten defilements. Which are the six defilements? Craving (rago,
repugnance (pratighd), pride (mana), ignorance (avidyd,
scepticism (vicikitsd) and (false) views (drst). Their number is
taken to ten by the fivefold multiplication of views.*

«[2] What is their characteristic (laksanay 1If a thing
(dbarma) arises with the characteristic of perturbance (apra-
santalaksana), » and the appearance of which troubles the
body and mind, that is the characteristic of the defilements.

(3] What is their emergence (uithana)? If the latent ten-
dency (anusaya) of a defilement is not destroyed, if an object

27. That is, in the realms of desire (kamadhari), of form (ridpadhaty) and
of the formless (@ripyadhati).

28. That is, searches for pleasures and satisfactions of all kinds.

29. Such as desire for the continuity of existence (bbavd) or annihilation
(vibbava).

30, Thus, the ten defilements are: {1] craving (raga), (2] repugnance
(pratigha), [3] pride (mana), [4] ignorance (avidyd, (5] scepticism (vicikitsd®),
[6) the view of individuality (satkdyadrstd, [7] the view of grasping extremes
(antagrabadrstd, 18] adherence to views (drstiparamarsa), [9) adherence to
observances and rituals (Silavrataparamarsa), and [10] false views (mithyad-
drstd. These ten defilements are numbers 19 to 28 in the list of samskaras. See
above, p. 8. For pafica drsti (five views), see also Kosa, ch. V, p. 15.

Cf. also dasa kilesa according to the Vbh, pp. 341, 391 (11 lobho, [2] doso,
(3] mobo, 14l mano, (5] dinki, [6] vicikiccha, (7} thinam, 18} uddbaccam,

9] abirikam, [10] anottappam.
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favorable to its emergence occurs, and in that situation, if there
is no profound attention, then a defilement emerges. That is
called the emergence of the defilements.

(4] What is their object (alambana)? All the defilements
take as objects all the defilements and things pertaining to the
defilements. And again, with the exception of ignorance, false
views and scepticism, the other defilements of the realm of
desite do not take the higher realms as their objects. The defile-
ments of a higher realm do not take a lower realm as their
object, because of the absence of craving for a lower realm.
Certain defilements take cessation (nirodbha) and the Path
(marga) as their objects, because of the absence of comprehen-
sion of cessation and the Path. Imagination with regard to them
is considered here as taking them as objects. Moreover, the
defilements are twofold: those that take immaterial objects
(avastukalambana) and those that take material objects
(savastukdlambang). Which are those that take immaterial
objects? They are the views (drsti) and mental qualities associ-
ated with them. All the others are considered as taking material
objects.

[5) What is their conjunction (samprayoga)? Craving (raga)
is not in conjunction with repugnance (pratigha). Just as with
repugnance, it is not in conjunction with scepticism (vicikitsa),
but in conjunction with the others. Just as with craving, so
should repugnance also be understood. Repugnance is not in
conjunction with craving, pride (mana) and false views (drstd).
Pride is not in conjunction with repugnance and scepticism.
Ignorance is twofold: ignorance in conjunction with all the de-
filements and pure ignorance® What is pure ignorance? It is
ignorance with regard to the Truths. False views (drsti) are not
in conjunction with repugnance and scepticism. Scepticism is
not in conjunction with craving, pride and false views.* The

31. Tib. ma ‘dres pa, “unmixed” (aveniki?).
32. This sentence, which is found in the Tibetan and Chinese versions, is
lacking in Pradhan’s edition.

II. ViniScayasamuccaya 97

minor defilements (upaklesa)®® such as anger (krodba) are not
in conjunction with each other. Lack of self-respect (abrikya)
and lack of modesty (anapatrapya) are in conjunction every-
where with unfavorable (akusala) things. Inertia (styand),
restlessness (auddbatya), lack of trust (asraddbya), idleness
(kausidya) and indolence (pramdda) are in conjunction every-
where with what is defiled (klista).

[6] What are their synonyms (paryaya)? All the defilements
have synonyms denoting different meanings and different occa-
sions: {1] fetter (samyojana), (2] bond (bandbana), [3] latent
tendency (anusaya), [4] minor defilements (upaklesa), (5] envel-
opment (paryavasthand), [6] flood (ogha, 7] yoke (yoga),
[8] clinging (upddana), [9 tie (grantha), [10] hindrance
(nivarana), [11] ssump (khila), (12] stain (mala), (13] danger
(nigha), [14) arrow (salya), [15] accessory (kificana, lit. some-
thing), [16] misdeed (duscarita), [17] outflow (impurity, dsrava),
[18] distress (vighdta), [19] burning (paridabea), [20] tribulation
(upayasa),* [21] contention (rana), (22] fever (juara), [23] dense
forest (vanatha or gabana),® [24] obstruction (vibandba).

33. There are twenty of them: (1] anger (krodba), [2] rancor (upanaha),
[3] hypocrisy (mraksa), [4] malice (pradasa), 13] envy (@, [6}. avatice
(matsarya), [7] illusion (mayd, 18] dissimulation (sa@hya), (9] self-satisfaction
(mada), [10] violence {(vibimsa), [11] kack of self-respect {dbrikya), [12] lack of
modesty (anapatrapya), [13] inertia (styana), [14] restlessness (guddbatya),
{15] lack of trust {(@sraddya), [16) idleness (kausidya), [17] indolence
(pramadea), [18] confused memory (mugitasmptita@), [19] inattention (asam-
prajanyd, and [20] distraction (viksepa). These twenty minor defilements are
nos. 29 to 48 in the list of samskaras. See pp. 8-9 above. Also see Trimsika,
p- 29, and Koéa, ch. V, p. 88.

Cf. the list of sixteen upakkilesas, M 1, p. 36 — [1] abbifba-visamalobbo,
{21 byapado, 31 kodbo, 14l upandbo, (5] makkbo, 16] paldso, [7] issd,
8] maccharivam, 191 maya, (101 satheyyam, (11) thambbo, [12] sarambbo,
(13} mano, [14] atimano, [15] mado, [16] pamado.

The five hindrances (paiica nivarana) are usually considered as cittassa
upakkilesa “minor defilements of the mind,” $ V, pp. 92, 108, 115; Vbh, p. 256.

34. This term is missing in Pradhan’s reconstruction.

35. Pradhan’s reconstruction: vanasa. [*This is the correct term according
10 J. W. de Jong. See his review, appendix p. 296.1
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[1] How many fetters (samyojana) are there? Why are they
fetters? Where do they fetter? There are nine fetters: the fetters of
il attachment (anunaya), liil repugnance (pratighd), liiil pride
(mana), |iv] ignorance (avidya), [v] views (drsti), [vil adherence
(paramarsad), lviil scepticism (wictkitsa@, [viiil envy (irsy@ and,
lix] avarice (matsarya).’

[i} What is the fetter of attachment (anunaya-samyojana)?
It is desire (chanda) for the three realms.” He who is fettered by
attachment does not feel disgust for the three realms. Because
of the absence of disgust, he performs unfavorable (akusala)
actions and does not perform favorable (fusala) actions. Thus,
engendering future suffering, he is fettered by suffering.

[iil What is the fetter of repugnance (pratigha-samyojana)?
It is ill-will with respect to beings, to suffering and to the condi-
tions of suffering.*® He who is fettered by repugnance does not
abandon objects of repugnance. Since he does not abandon
them, he performs unfavorabie actions and does not perform
favorable actions. Thus, engendering future suffering, he is
fettered by suffering.

il What is the fetter of pride (mana-samyojana)? There
are seven kinds of pride: [1] pride (mana), [2] higher pride
(atimdna), |3) supreme pride (manatimand), [4] pride of “I am”
(asmimana), |5] superior pride (abbimana), [6] inferior pride
(anamand), and [7] false pride (mithyamana)® [1] What is

36. In the Pali texts (D, Sangiti-susta; Vbh 377, A V 17, etc.) there are ten
samyojanas. 5 orambhagiyas. [1] sakkayadiithi, [2) vicikicchd, (3] silabbata-
paramdsa, (4] kdmacchanda, 151 vyapada, and 5 uddbambbagiyas: (6] ripa-
raga, |71 arfpardga, (8] mana, |91 uddbacca, [10] avijjia. However, Vhh,
p. 391, gives a slightly different list: (1) kgmardga, [2] patigha, (3] mana,
{4 digthi, 5] vicikiccha, (6] silabbataparamdsa, (7] bbavaraga, (8] issa,
91 macchariya, [10] avijia.

37. The realms of desire (kd@madbatu), of form (rapadbans) and of the
formless (@ripyadbati).

38. This is exactly the definition of pratigha. See above, p. 11.

39. Also see Trimsika, p. 29. The list of the sattamanas is exactly the same
in the Vbh, p. 383, except for their order. In the Vbh their order is: [1] mano,
(2] atimano, [3] manadtimano, [4] omano (Skt. Gramanab), 5] adbimano (Skt.
abbimanah), (6] asmimano, [7] micchamano (Skt. mithy@manab).
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pride? It is an exaltation of the mind in him who thinks: “I am
superior to my inferior or I am equal to my equal.” [2] What is
higher pride? It is an exaltation of the mind in him who thinks: “I
am superior to my equal or I am equal to my superior.” [3] What
is supreme pride? It is an exaltation of mind in him who thinks:
“I am superior to my superior.” [4] What is the pride of “I am?” It
is an exaltation of mind which arises from the false belief in a
self and things pertaining to a self in the five aggregates of
attachment. [S] What is superior pride? It is an exaltation of mind
in him who thinks he has attained particular high spiritual states
(uttaravisesadbigama) when he has not attained them. [6] What
is inferior pride? It is an exaltation of mind in him who thinks he
is only slightly inferior to a person who is very superior to him.
[7] What is false pride? It is an exaltation of mind in him who
thinks that he is virtuous when he is not. He who is fettered by
pride does not understand the self and what pertains to the self.
Not understanding them, he seizes the idea of self and what
pertains to the self, performs unfavorable actions and does not
perform favorable actions. Thus, engendering future suffering,
he is fettered by suffering.

[ivl] What is the fetter of ignorance (avidyd-samyojand)? It
is ignorance with respect to the three realms. He who is fettered
by ignorance does not understand suffering and its origin. Not
understanding them, he performs unfavorable actions and does
not perform favorable actions. Thus, engendering future suffer-
ing, he is fettered by suffering.

[v] What is the fetter of views (drsti-samyojana)? There are
three views: view of individuality (satkavadrsti), view of seizing
extremes (antagrabadyst) and false view (mithyadrst)). He
who is fettered by views seeks and clings to an imaginary false
deliverance. Clinging to a false deliverance, he performs unfa-
vorable actions and does not perform favorable actions. Thus,
engendering future suffering, he is fettered by suffering.

[vil What is the fetter of adherence (paramarsa-
samyojana) 1t is adherence to views (drstiparamarsa) and
adherence to observances and rituals (SHavrataparamarsa). He
who is fettered by adherence imagines and clings to false
means of deliverance. Clinging to false means of deliverance,
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he performs unfavorable actions and does not perform favor-
able actions. Thus, engendering future suffering, he is fettered
by suffering.

[vii] What is the fetter of scepticism (vicikitsa-samyojana)?
It is perplexity with respect to the Truths. He who is fettered
by scepticism has doubts with respect to the Jewels of the
Buddha, his Teaching (dbarma) and the Community (sargha),
and does not behave correctly towards the Three Jewels (ratna-
iraya). Not behaving correctly towards the Three Jewels, he
performs unfavorable actions and does not perform favorable
actions. Thus, engendering future suffering, he is fettered by
suffering.

[viii]l What is the fetter of envy (irsya-samyojana)? It is an
angry thought aroused by intolerance of another’s well-being in
him who seeks gains and honors. He who is fettered by envy
seeks gains and honors and does not revere the Teaching
(dharma). Respecting gains and honors, he performs unfavor-
able actions and does not perform favorable actions. Thus,
engendering future suffering, he is fettered by suffering.

lix] What is the fetter of avarice (matsarya-samyojana)? It
is strong mental attachment in him who seeks gains and honors.
He who is fettered by avarice is attached to accumulation and
does not respect the idea of relinquishing. Being attached to
accumulation, he performs unfavorable actions and does not
perform favorable actions. Thus, engendering future suffering,
he is fettered by suffering.

21 A bond (bandhana) is threefold: bond of craving
(rdga), bond of hatred (dvesa) and bond of delusion (moba). By
the bond of craving, beings are bound to suffering incurred by
transformation (viparindmadubkba); by the bond of hatred,
beings are bound to ordinary suffering (dubkbadubkba), by the
bond of delusion, beings are bound to suffering as a condi-
tioned state (samskaradubkba). Furthermore, because of crav-
ing, hatred and delusion, there is no freedom in the practice of
favorable actions. That is why they are called “bonds.”

(3] There are seven latent tendencies (anusaya): latent
tendencies of {i] craving for sense-pleasures (kamaraga), [iil re-
pugnance (pratigha), liiil craving for existence and becoming
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(bhavardaga), livl pride (mana), [v]l ignorance (avidyd,
[vi] views (drstd), and [viil scepticism (vicikitsa).©

lil What is the latent tendency of craving for sense-
pleasures (kamardaganusaya)? It is an unruly tendency (daus-
thulya) to craving for sense-pleasures.

liil What is the latent tendency of repugnance (pratigha-
nusaya)? It is an unruly tendency to repugnance.

liiil What is the latent tendency of craving for existence
and becoming (bbavaraganusaya)? It is an unruly tendency to
craving for the realms of form and of the formless.

liv] What is the latent tendency of pride (mananusaya? It
is an unruly tendency to pride.

[vl What is the latent tendency of ignorance (avidya-
nusSayd)? It is an unruly tendency to ignorance.

[vil What is the latent tendency of views (drstyanusaya)? It
is an unruly tendency to [false] views.

[viil What is the latent tendency of scepticism (vicikitsa-
nusaya)? It is an unruly tendency to scepticism.

In him who is not free from the search for sense pleasures,
the latent tendencies of craving for sense-pleasures and repug-
nance remain underlying. In him who is not free from the search
for existence and becoming, the latent tendency of craving for
existence and becoming remains underlying. In him who is not
free from the search for the false holy life (mithyabrabma-
caryad), the latent tendencies of pride, ignorance, false views
and scepticism remain underlying. Those beings possess weak
counteractives (binapratipaksa) and, having self-satisfaction
(mada) and pride, as well as delusion with respect to the
Truths, they imagine false deliverance and the path leading to it,
and become confused and sceptical regarding the teaching and
the discipline (dbarmavinaya) of the Buddha.

[4] As for the minor defilements (upaklesa), those which
are [major] defilements are also minor defilements, but minor

40. The same list in the Pali texts, e.g. A IV, p. 9; Sangiti-suita in D, Vism,
p- 684. Only their order is different: il kamardga, [iil patigha, (i} ditthi,
liv] vicikiccha, [v] mana, [vil bbavaraga, and [viil avijja.
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defilements are not [major] defilements. Except for the [major] |
defilements, the rest of what is defiled—they are all mental 3
activities (caitasikadharma) included in the aggregate of forma- §
tions. And which are they? Except for six defilements beginning §
with craving (rdga), the other impure mental activities begin- |

ning with anger (krodba) included in the aggregate of forma-
tions.'! However, craving (rdga), hatred (dvesa) and delusion
(moba) as mental activities are also called minor defilements,
because the mind is defiled by them and because there is
no detachment, no deliverance, no abandonment of the hin-
drances. That is why they are called minor defilements.*? As
the Blessed One said: “For a long period, craving, hatred and
delusion defiled, distracted and polluted your mind.”

[5] There are eight envelopments (paryavastbana): lil iner-
tia (styana), liil languor (middba), (iii) restlessness (auddbatya),
[ivl remorse (kaukrtya), [v] envy (irsyad), [vil avarice (mdtsarya),
[vii] lack of self-respect (@brikya), and [viii] lack of modesty
(anapatrapya). They are called envelopments because they
cover the mind completely, actively and ceaselessly. Further-
more, at the moment of acquisition of the image® (udgraba-
nimitta)® during the development of concentrated calm
(Samatbabbdvand), and also on the occasion of the practice
of the pure, virtuous and holy life, these envelopments cover
the mind.

[6] A flood (ogha) is fourfold: the floods of [il sense-
pleasures (kamaugha), liil existence and becoming (bbavau-
gha), liiil false views (drstyogha), and (iv] ignorance (avidyau-
gha).® Flood means, in the symbolic sense, a water course
rushing down a slope. The first is a reflection on the search for

41, See the list of the formations above, pp. 8-9.

42. Thus M i, p. 91, gives lobba, dosa, moba as cittassa upakkilesa.
Upakkilesa is used as a synonym of Jobba and of abbijjbakayagantba in their
definition in Dhs, pp. 189, 201.

43. During meditation on a kasina. See Vism, p. 125.

44. Pradhan's reconstruction: pragrabanimitia.

45. The same list of four aghas in the same order: § IV, p. 257, V, pp. 59,
292, 309; D II1, p. 230.
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sense-pleasures. The second is a reflection on the search for
existence and becoming. The last two are reflections on the
search for a false holy life. This lis explained] by the relationship
between subject and object (asrayasritasambandba).

[71 A yoke (yoga) is fourfold: the yokes of [i] sense-
pleasures (kamayoga), liil existence and becoming (bbava-
yoga), liiil false views (drstivoga), and [ivl ignorance (avidya-
yogd).® A yoke means the obstruction of detachment, since it is
contrary to purification. They are, again, reflections on the
search [for four things as in the previous case] respectively.

(8] Clinging (upadana) is fourfold: clingings to (il sense-
pleasures (kamopadana), liil false views (drstyupadand), liiil
observances and rituals (sHavratopadana), and [iv] the theory of
self (atmavadopadana).” Clinging should be understood as
engendering contention and rebirth. What is the result? Because
of the obstructive defilement of craving for sense-pleasures, the
laity argue. The first clinging is the root of that kind of argument.
Because of the obstructive defilement of adherence to false
views, the religious contend. The last three clingings constitute
the root of that contention. The sixty-two kinds of false views
constitute clinging to views. Clinging to observances and rituals
is the austere ascetic practice which follows different obser-
vances and rituals. Clinging to the theory of self is the idea of
self associated with that [ascetic practicel. Because of the
clingings to false views and to observances and rituals, sectaries
argue, but do not argue about clinging to the theory of self
(@tmavada), nonetheless they argue with the adherents of the
Dharma. Hence, they are called clingings (upadana because
they are attached to the cause of contentions, and because they
incur painful resuits in future births.

[9] There are four ties (grantha): the bodily ties (kaya-
grantha) of [i] covetousness (abbidbya), lill ill-will (vyapada),

46. The same list of four yogas in the same order: A 11, p. 10; D III, p. 230,
SV, p. 59.

47. The same list of four upadanas in the same order: D II, p. 58; III,
P-230, M1 pp. 51,66; S 1L, p. 3; V, p. 59.
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liii] adherence to observances and ritvals (stlavrataparamarsa),
and [iv] dogmatic fanaticism (idamsatyabbinivesa, lit. passion-
ate attachment to [the ideal: “this is the [only] truth™).*® A tie
should be understood as bodily gripping of a person whose
mind is devoted to concentration. What is the result? The mind
is distracted in four ways: [il because of attachment to things
such as wealth; [ii] because of misconduct in respect of disput-
able things; [iii} because of suffering incurred by austere obser-
vances and ritnals; (iv] because of decisions concerning know-
able things taken with superficial attention (ayoniso).

[10] There are five hindrances (nivarana): the hindrances
of [il desire for sense-pleasures (kamacchanda), [ii] ill-will
(yyapada), liiil inertia and languor (styana-middba), [iv] rest-
lessness and remorse (auddbatya-kaukrtyd), and [v] scepticisti
(vicikits@).® A hindrance should be understood as an obscuring
of the favorable side (kusalapaksa), and [particularlyl with regard
to devotion to the religious life (pravrajyabbiratd, in the case
of an accusation concerning the moral life (pratipatticodand),
during concentrated calm (Samatbha) at the moment of acquisi-
tion of the image (udgraba) and during equanimity (upeksa).

[11] A stump (kbila) is threefold: the stumps of craving,
hatred and delusion.®® Characteristics endowed with craving,
etc., are aroused by the earlier practice concerning craving,
hatred and delusion. They are called “stumps” because they are
difficult to uproot for beings because of the lack of control of
their minds, the lack of flexibility of their minds and the diffi-
culty of deliverance.

48. The same list of four grantbas in the same order: SV, p. 59; D III,
p- 230; Vism, p. 683. The last explains grantha as binding name and form:
namakdyassa ceva ripakayassa ca ganthanato.

49. The same list of five nivaranas in the same order: D I, p. 246; M I,
p- 60; A IIl, p. 63; Vbh, p. 199; Vism, p. 146, etc.

50. The same list of three kbilasin SV, p. 57. However, D 111, pp. 237-8;
M1, p. 101; A IV, p. 460, give a list of five cetokhilas “stumps of the mind:”
[il doubt concerning the Master (sarhd), [ill the Dhamma, [iii] the Sangha,
(iv] the value of the precepts (sikkbd), and {v] angry attitude of mind towards
one’s co-religious (sabrabmacdri).

3
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[12] A stain (mala) is threefold: the stains of craving, hatred
and delusion.® This is misconduct caused by craving, hatred
and delusion. Wise co-religious (sabrabmacadri), seeing another
[religious] behaving in that way in a village or a forest, will say:
“That venerable is committing such-and-such faults, behaving in
such-and-such ways. He is a thorn in the village, he is fleshly
(a@misa) and impure.” That is why they are called “stains.”

[13] There are three dangers (nigha): the dangers of
craving, hatred and delusion. Craving, hatred and delusion are
called dangers because due to them beings are tormented
ceaselessly for a long period in birth and death.

(14] There are three arrows (Salya): the arrows of craving,
hatred and delusion.”® Craving, hatred and delusion are called
“arrows” because they arouse attachment to existence and the
instruments of existence (bbavopakarana), because they up-
hold uninterrupted continuity and because they arouse scepti-
cism towards the Buddha, the Dharma and the Sangha, and [the
four Truths of] suffering, its origin, its cessation and the Path.

[15] There are three accessories (kivicana, lit. something):
the accessories of craving, hatred and delusion.® They are
called accessories because, in the accumulation of wealth due to
craving, hatred and delusion, one feels fear, malevolence and
confusion while wanting even more.

[16] There are three misdeeds (duscarita): misdeeds of
craving, hatred and delusion.*® Craving, hatred and delusion are
called misdeeds because due to them one does wrong through
body, speech and mind (kdyavanmanoduscaritani). Again, this
definition is given because craving, hatred and delusion are the
bad roots (akusalamiila) of unfavorable misdeeds derived from

51. The same list of three malas: Vbh, p. 368.

52. Vbh, p. 377, gives a list of five sallas (= salyas). raga, dosa, moba,
mana, dithi.

53. The same list of three kificanas: D 111, p. 217; M I, p. 298; S IV, p. 297,
Vbh, p. 368.

54. In the Pali texts the three misdeeds are usually enumerated as misdeeds
of body (kayaduccarita), speech (vaciduccaritad) and mind (manoduccarita):
AL pp. 114, 138; Vbh, p. 363, etc.
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them. Why is that? In the world one does wrong because of §
worldly trifles; one does wrong while thinking of an injustice §
done to oneself [by someonel, and one does wrong through 4
attachment to false teachings. Hence, craving, hatred and delu- }

sion, which are bad roots, are called misdeeds.

[17] There are three outflows (asrava, impurity): the out- §
flows of the sense-pleasures (kamdasrava), of existence and be- §
coming (bbavdsrava), and of ignorance (avidydsrava).® They
are called outflows because they make the mind dispersed and §
flowing. Why is that? The outflow of the sense-pleasures is due 3

to external dispersion; the outflow of existence and rebecoming

is due to internal dispersion; the outflow of ignorance is due to §

both those dispersions.

(18] There are three distresses (vighdta):> the distresses of
craving, hatred and delusion. It is the search for existence and

becoming, and the search for material things necessary to exist- ;

ence {pariskdra) due to craving, hatred and delusion. They are ]
called distresses because one is always afflicted by the suffering

of poverty, etc.

[19] There are three bums (pariddha)> the bums of j
craving, hatred and delusion. This is passionate attachment to §

the major and minor characteristics (laksandnuvyarijana) [of a |
person or a thingl, caused by superficial (ayoniso) thought due |

to craving, hatred and delusion. They are called burns because 1

they burn the body and mind though passionate attachment to 'f

the major and minor characteristics.

[20] There are three tribulations (upayasa): the tribulations ‘f

of craving, hatred and delusion. This is desire and attachment

here and there, caused by craving, hatred and delusion. They §

55. The list of the same three asravas (Pali, asava) in M I, p. 55; A ], :
pp. 165, 196; 10, p. 211; I1I, pp. 93, 414; S IV, p. 256; V, pp. 56, 189; Vbh, p. 364. §
However, there is a list of four dsavas; kamdsava, bbavasava, difthdsava and

avifjasava, in the Mabdparinibbana-sutta, D 11, pp. 81, 84, 91, 98, 123, 126.

56. In the Pali texts very often as a synonym for kilesa in general, but there

is no precise list of vighdatas.

57. Parildaha (= paridaba) in the Pili texts is generally used as a synonym ;

of kilesa, but there is no precise list of them.
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are called tribulations because, when the situation changes, cne
is affected by sorrow, lamentation, suffering and sadness.

[21] There are three contentions (rana): the contentions
of craving, hatred and delusion. They are called “contentions”
because, due to craving, hatred and delusion, one fights with
weapons and sticks, and one creates all kinds of contentions
and contlicts.

[22] There are three fevers (juara): the fevers of craving,
hatred and delusion. They are called “fevers” because, due to
craving, hatred and delusion, one is bumt by the great heat
of unjust craving (adbarmaraga), excessive covetousness
(visamalobba) and false teachings (mithyadbarma).

[23) There are three dense forests (vanatha or gabana)*
the dense forests of craving, hatred and delusion. They are
called “dense forests” because, due to craving, hatred and delu-
sion, beings are engaged in activities which engender birth and
death and are born in different groups consisting of the five
destinies in the continuity of existence.

[24] There are three obstructions (vibandba): the obstruc-
tions of craving, hatred and delusion. Because of craving, hatred
and delusion, there is a great longing concerning the body and
wealth, lack of comprehension, desire for contention, satisfac-
tion even when having little favorable (kusala). They are called
obstructions because, due to them, one does not develop favor-
able things. Hence, the synonyms of defilement are innumer-
able (apramana).

What is their depravation (vipratipattd?® Two defilements,

* The correct term is vanasa. See n. 35 above, p. 97.

58, Vipratipani usually means “misconduct,” “offence,” “fault,” “misfor-
tune,” “divergence,” “difference,” “opposition,” “contradiction,” “contrarity,”
“incompatibility,” “mistaken perception,” “false objection,” “repugnance,”
“hostility,” “conflict,” “confusion,” “perplexity.” However, here the term ex-
presses the idea of diverting, prejudicing, deforming, perverting and deprav-
ing the mind in such a way that it cannot have a right view of an object or idea.
Por example, when the mind is depraved or deformed by rdga or pratigha, it
cannot understand an object or idea correctly, objectively, because it is then
prejudiced or deformed either by craving (rdga) or repugnance {pratighd),
and consequently it takes a perverted view.

7 o«
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craving (rdga) and repugnance (pratigha), deprave [the mind]
with regard to objects (visaya) and views (drsti). Pride (mdna)
depraves [the mind] with regard to beings and views. The view
of individuality (satkayadrstd, the idea of grasping extremes
(antagrabadrst) and false views (mithyadrstd) deprave [the
mind] with regard to knowables (jiieya). Adherence to views
(drstiparamarsa) and adherence to observances and rituals
(Stlavrataparamar$a) deprave [the mind] with regard to views,
Scepticism (vicikitsd@) depraves [the mind] with regard to coun-
teractions (pratipaksa). Ignorance (avidyd) depraves [the mind]
everywhere. The ten defilements® deprave [the mind] with
regard to [the Truths of] suffering and its origin, because they are
their nearest bases. And again, the ten defilements deprave [the
mind} with regard to cessation and the Path, because they
arouse fear regarding them.

{8] What are their realms (dbat)? Except for repugnance
(pratigha), all the other [defilements] are linked to the three
realms. As for repugnance, it is linked only to the realm of desire
(kamadbatu). Moreover, craving (rdga) is in conjunction with
happiness (sukba), joy (pritd® and equanimity (upeks@) in the
realm of desire. As it is in the realm of desire, so it is in the first
and second absorptions (dbydna). In the third absorption it is in
conjunction with happiness and equanimity. Above that, it is in
conjunction only with equanimity.®® Repugnance is in conjunc-
tion with suffering (dupkba), sorrow and equanimity. Pride
(mana) is in conjunction with joy and equanimity in the realm
of desire. In the first and second absorptions it is in conjunction
with happiness, joy and equanimity; in the third absorption,
with happiness and equanimity; above that, it is in conjunction

59. See above, p. 95.

60. Pradhan’s reconstruction: saumanasya. However, the term priti is
more appropriate because it is also connected with the dby@nas as indicated
in the following sentences. Priti is 2 member of dbyana but not of
saumanasya.

61. That is, rdga is in conjunction with sukba, priti and upeksa in the first
and second dbyanas, with sukba and upeksd in the third, and with upeksa in
the fourth.
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only with equanimity. As is pride, so are the view of individual-
ity (satkayadysti), the idea of grasping extremes (antagraba-
drsti) and adherence to observances and rituals (sHavrata-
pardmarsa). False view (mithyadyst)) is in conjunction with
sorrow, joy and equanimity in the realm of desire. In the realms
of form and of the formless, it is in conjunction with feeling.
Scepticism (vicikits@) is in conjunction with sorrow and equa-
nimity in the realm of desire, and it is conjoined in accordance
with feeling in the realms of form and of the formless. Ignorance
(avidyad) is twofold: conjoined and pure. Since it is in conjunc-
tion with all the defilements, ignorance in conjunction is
conjoined in accordance with feeling. Pure ignorance is in con-
junction with sorrow and equanimity in the realm of desire. In
the higher realms, it is conjoined in accordance with feeling.
Why are all the defilements in conjunction with equanimity?
Because all the defilements are in decline due to their apathy.
Furthermore, craving (rdga) in the realm of desire pertains to
the six groups of consciousness.? As is craving, so are repug-
nance and ignorance. Craving in the realm of form pertains to
four groups of consciousness,® and in the realm of form it per-
tains to the group of mental consciousness. As is craving, so is
ignorance. Pride, false view and scepticism pertain everywhere
linked to the group of mental consciousness. Moreovet, craving,
repugnance and pride in the realm of desire are only active with
certain objects. As in the realm of desire, so also in the realm of
form and of the formless the other defilements are everywhere
active with all the objects.

[9] What are their groups (nikdya)? There are two groups
of defilements: the group which should be abandoned through
internal vision (darSanaprabatavyanikdya) and the group
which should be abandoned through mental cultivation
(bbavanaprabatavyanikayd). The group which should be

62. Visual, auditory, olfactory, gustatory, tactile and mental conscious-
Nesses.
63. Visual, auditory, tactile and mental consciousnesses. See Koga, ch. VIIL,

p. 163.
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abandoned through internal vision is again fourfold: the group

which should be abandoned through the internal vision of
suffering, the group which should be abandoned through the

internal vision of the origin [of suffering], the group which }
should be abandoned through the internal vision of cessation,
and the group which should be abandoned through the interna] |

R

vision of the Path. In the realm of desire, the ten defilements®

should be abandoned through the internal vision of suffering.

As with those which should be abandoned through the internal .\
vision of suffering, so are those which should be abandoned }
through the internal vision of the origin [of suffering], cessation |
and the Path. In the realm of form, those which should be aban- 4

doned separately through the four internal visions of suffering
etc., are nine defilements, with the exception of repugnance. A.;
it is in the realm of form, so it is in the formless realm. Thus
the groups of defilements which should be abandoned througii
internal vision are one hundred and twelve in number.% In the
realm of desire, six defilements should be abandoned through
mental cultivation: [1] the innate view of individuality (sabaja
satkayadrstih), (2) the idea of grasping extremes (antagraba-
drstd), 3] craving (raga), 14} repugnance (pratigha), [3] pride

64. See above, p. 95.
65. In the realm of desire:
to be abandoned through the internal vision of suffering 10 defilements,
— its origin 10 —
— — cessation 10 —
the Path 10 —

In the realm of form:

to be abandoned through the internal vision of suffering 9 defilements,

— — — — its origin 9 —
— — — — cessation 0 —
— —_ — — the Path 9 —

In the formless realm:

to be abandoned through the internal vision of suffering 9 defilements,

—_ —_ — _ its origin 9 —
— — — — cessation 9 —
— — — — the Path 9 —

Total: 112 —
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(mana), and [6] ignorance (avidyd. In the realm of form, with
the exception of repugnance, the other five [defilements] should
be abandoned through mental cultivation. As in the realm of
form, so it is in the formless realm. Thus, the groups of defile-
ments which should be abandoned through mental cultivation
are sixteen in number.®

[10] What is their abandonment (prabana)? They are aban-
donments through analysis, through attention and through
obtaining. What is abandonment through analysis? It is [aban-
donment] through complete knowledge (pariffiana?), through
separation (visamyoga) and through obtaining the counter-
actives (pratipaksalabba). What is complete knowledge? It is
complete knowledge of things which constitute the cause
(nidana), complete knowledge of the own-nature [of things)
and complete knowledge of their bad consequences (adinava).
What is separation? It is the fact of not seizing what appears on
the instant. What is the obtaining of the counteractives? It is the
path of the obtaining of the counteractives by means of which
one does not permit the arising of (the wrong] that has not
already arisen (@nufpannasya anutpadd), or one abandons [the
wrong] that has already arisen (utpannasya prabana). What
is abandonment through attention? By means of attention,
which generalizes all objects, one sees all things as having no
self. One abandons the defilements, by understanding their im-
permanence, etc., through the development of the idea of im-
permanence, etc. What is abandonment through obtaining?
[There is no obtaining] of the past, since it has ceased, nor of the
future, since it has not yet arisen, nor of the present, since it is
co-existent. Abandonment is merely the rejection of the obtain-
ing of unruliness (dausthulya) by the defilements. Since unruli-
ness [by the defilements] appears, the counteractives appear;

66. Sastib (sixty) in Pradhan’s reconstruction is obviously an error.
Defilements to be abandoned through mental cultivation in the kdmadbatu 6
— riipadhatu 5
— arpyadbatu 5

Total: 16
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since the counteractives appear, unruliness ceases (disappears)
simultaneously. Just as, in the world, when light appears, dark-
ness vanishes. This is disjunction. When future defilements re- |

main among unarisen things, then that is called abandonment §

What is action dominated by the defilements (klesadbi-
Dpateyakarma)? The action of volition (cetandakarma) and the
action done after having willed (cetayitva karma) © All that is
the characteristic of action.

Furthermore, action is fivefold: action of perception (or
of reception, upalabdbikarma),® action of function (karitra-
karma),” action of intention (wyavasayakarma),' action of
transformation (parinatikarma)? and action of acquisition
(praptikarma).” In this context what is generally meant is the
action of intention (vyavasdyakarma).

What is action of volition (volitional action, cetandkarmda)?
It is meritorious action (punyakarma), demeritorious action
(apunyakarma) and immovable action (aninijyakarma).’s

What is action done after having willed (cetayitva karma)?
It is physical (kayakarma), vocal (vakkarma) and mental
(manaskarma) action. Those three actions, physical, vocal and
mental, are favorable (busala) and unfavorable (akusala).

Which are unfavorable (akusala)? They are the ten kinds

~§7. Cf. Vism, p. 50: Ettha ca pabananti koci dbammo nama naithi
annatra vutiappakdranam pandatipatadinam anuppidamastato “Here there
is nothing called abandonment except for the simple non-appearance of the
desé;uction of life, etc., as it has been explained.”

. Cf. the Pili term savicetanika-kamma, M 111, p. 209,
297, 299. Also see Kosa, ch. IV, p. 1. PR AN, D 292, 254,

69. This is action by the sense faculties such as the petrception or reception
by the eye of an external object such as visible form.

70. Such as support (adbdra, asraya). The function of the earth is to
support things that are on it. The function of matter (riipa) is to obstruct
(rundbari) space.

71. This is volitional action by the mind, speech or body.

72. Activities such as making an ornament out of gold by a goldsmith.

73. This refers to things such as direct understanding (saksatkarme) of
Nirvana by means of the Noble Eightfold Path. l

74. These are the dbyanas.
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of unfavorable actions: [1] destruction of life (prandatipata),”
(2] theft (adattadana, lit. taking what is not given), [3] sensuality
(kamamithydacara, lit. illicit sexual relations), [4] lying (myrsa-
vada, 5] slander (pisunavak or paisunya), 16} harsh speech
(parusavak), 7] idle talk (sambbinnapralapa), [8} excessive
avarice (abbidbyd), 9] ill-will (vyapada), and [10] false views
(mithyadysti) .’

Which are favorable (kusala)? They are the ten kinds of
favorable actions: [1} abstention (viratd from the destruction
of life, [2] abstention from theft, [3] abstention from sensuality,
[4] abstention from lying, [5] abstention from slander, [6) absten-
tion from harsh speech, [7] abstention from idle talk, [8] absence
of excessive avarice (amnabbidbyd),” [9] absence of ill-will
(avyapada), and [10] right views (samyagdrsti).

Furthermore, the destruction of life, etc., have five condi-
tions: object (vastu),”™ intention (asaya),” application (prayoga),*
defilement (klesa)® and accomplishment (nistha-gamanad).®

75. The translation by L. de La Vallée Poussin of the term prandtipdia as
*murder” (Kosa, ch. IV, pp. 46, 153, 163, 186, 188, etc.) is incorrect. The term
means the destruction of any living being, even an insect, and murder is in-
cluded in it. However, murder in particular, which is one of the four parajikas
for a bhiksu, is expressed, not by the term prandtipdta, but by the expression
manussaviggaham jivitd voropeyya “to deprive a human being of life.”

76. The same list of ten akusala and kusala [actions] in the Pali texts. See
M 111, p. 45, Sevitubba-asevitabba-sutta (no. 114); A V, p. 264, Also Vism,
p. 684.

77. Note the term “abstention” (viratd with reference to the first seven
unfavorable actions beginning with the destruction of life (prandtipdra), and
this ¢irati is included in the $7/a (morality) which governs only physical and
verbal actions. However, the last three, beginning with anabbidbya, are
mental actions. There it is not a case of abstention (zérati), but the absence of
excessive avarice, etc,

78. le., prana, a living being.

79. Le., vadhakacitta, a violent thought, intention of killing.

80. Le., the action of killing itself,

81. Raga, dvesa, moba, together or separately, at the moment of killing.

82. Le., the completion of the action of killing. These five conditions should
be fulfilled in order to complete an unfavorable act. If one of those five is
missing, the unfavorable action will not be complete. Let us take, for example,
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The Sttra mentions volitional action {cetandakarma). Which
are volitional actions? They are: (1] volitional action occasioned
by another’s order, [2] volitional action occasioned by another’s
suggestion, (3] volitional action performed without knowing
[right and wrong], [4] volitional action performed under the
influence of [bad] roots,* and [5] volitional action occasioned by
perverse views (viparydsa).® Among these [fivel, if one of the
[last two] volitional actions, under the influence of [bad] roots or
perverse views, is performed or acquired, its result will neces-
sarily be experienced. “Performed” means “produced by con-
duct;” “acquired” means “assembled by the residues (vasand).”

Actions whose results are determined are mentioned in the
Sttra. Which are determined actions? [1] Determining an act by
action,® [2] determining the experience of results,® and [3] de-
termining the occasions.®

the last condition, nisthagamana “accomplishmer,” in respect of the unfavor-
able action of killing. If a person shoots at an animal with the intention of
killing it, but misses, and in consequence the animal escapes, he has certainly
committed an unfavorable mental action by arousing bad thoughts such as
craving, hatred, etc. However, the unfavorable action of killing an animal is
not complete, because there is no nisthagamana, accomplishment of action,
although the other four conditions are fulfilled. Let us take the first condition,
vastu “object,” that is, a living being. If a person shoots at a rock in the dark-
ness, thinking it is an animal, and reaches his target, the unfavorable action of
killing is not complete, because the zastu (object, living being) is not there,
but he commits an unfavorable mental action by arousing bad thoughts. Let us
take the dsaya, “intention.” If a person crushes an insect underfoot without
thinking of it, without intention (@saya) and kills it, there is 2n action of killing,
but it is not an unfavorable action because there is no @saya, intention, and in
consequence no other defilements. Such is the case in respect of the other
conditions.

83. Namely, lobba, dvesa, moba, which are the bad roots (akusalamila).

84. Of these five kinds of action, the first three are weak and the last two
are strong.

85. That is, a certain act in this life becomes necessary or inevitable as a
result of a former action (karma).

B6. This refers to nos. [4] and [5] in the preceding paragraph.

87. There are three occasions in which an action can produce its results:
{1] during the present life (drstadbarmavedanivakarma), [2] during the imme-
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The results of the fruition (vipakapbala) of the ten kinds of
unfavorable actions are produced in the three bad destinies
(durgati);, the results of the weak, middling and strong actions
are produced [respectively] in the realms of animals (tiryak),
ghosts (preta) and the hells (naraka). Their secondary results
(nisyandaphala), separately and appropriately, are dangers that
threaten the person and things pertaining to him, in those who
are born among human beings. Their predominant results
(adbipatipbala), separately and appropriately, are dangers that
threaten external things.®

It is said in the Sttra: The results of the fruition (vipdka-
phald) of the ten kinds of favorable actions are produced in
those who are born as gods or men in the realms of the gods or
men. Their secondary results (nisyandapbala), separately and
appropriately, are the growth of welfare of the person and
things pertaining to him in those realms. Their predominant
results (adbipatipbala), separately and appropriately, are the
growth of external things in those realms.

The results of favorable and unfavorable actions are pro-
duced in the good and bad destinies (sugati, durgati). This also,
through the projecting action (aksepaka-karma) and the com-
pleting action (paripiiraka-karma).*> What is projecting action?
It is the action by means of which the result of fruition is pro-
duced. What is completing action? It is the action by means of

diately succeeding life (upapadyavedaniyakarma), and [3} later in subsequent
lives (aparaparyayavedaniyakarma). .
88. For details concerning the results produced separately and appropri-
ately, see Cullakammavibbanga-sutta (no. 135) of M. See also Kosa, ch. IV,
. 186.
P 89. Aksepaka-karma corresponds to janaka-kamma in the Pili Abhi-
dhamma. Tt is the karma that produces rebirth. Paripfiraka-karma corre-
sponds to wupatthambbaka-kamma in Pili. This karma helps to develo_p
conditions in a given situation. If a person is born into 2 well-off family, tha.t is
the result of an dksepaka-karma (or janaka-kamma). The mere fact of being
bor into such a family does not mean that he will obtain all the advantages of
that fortunate situation. It is paripdraka-karma (or upaithambbaka-kamma)
which helps him to make the best of it.
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which, after having been born, one experiences good or bad
results. An action can project a life (@tmabbava), or several
actions can project a life, or several actions can project several
lives. A being is accompanied by several actions. In such a case
what is the order of the results of fruition? That which is the:
most serious™ is the first to produce its results, then that which is
manifested at the moment of death,” then that which is habitu-
ally performed earlier,” finally that which was performed for-
merly [in a past life).#

The Sutra says: Action is threefold: meritorious action
(punyakarma), demeritorious action (apunyakarmd) and im-
movable action (gnifjyakarma). What is meritorious action? It
is favorable action (kusalakarma) associated with the realm of
desire (kamapratisamyukta). What is demeritorious action? It is
unfavorable action (akusalakarma). What is immovable action?
It is favorable action associated with the realms of form and of
the formless (raparapyapratisamyukia).

The Sntra says: Meritorious, demeritorious and immovable
(punya, apunya, anifijya) actions are formations (samskdra)
conditioned by ignorance (avidy@. Why are meritorious and
immovable actions called formations conditioned by igno-
rance? Ignorance is twofold: ignorance of results (vipaka-
avidyd) and ignorance of reality (tattvartha-avidyd). Igno-
rance of results produces demeritorious formations (apunya-
samskarad). Ignorance of reality produces meritorious and

90. Pradhan’s reconstruction: audarika-karma. But very likely guru-
karma. Cf. Kosa, ch. X, p. 297. In Pali it is also garu- or garuka-kamma.

91. Asanna- or marandasanna-kamma in Pili.

92. In Pali dcinnaka- or babula-kamma,

93. This refers to katantda-kamma in Pali, These four actions produce their
results in that order. A serious action has priority over all the others. If there is
no serious action, then an action which occurs in the mind at the moment of
death produces its results. If no particular action accurs in the mind at the
moment of death, then the most frequently performed action produces its
results. If none of these three actions finds occasion to produce their results,

then an action performed in a past life will produce its results. See Kosa
ch. IX, p. 297. ,
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immovable formations (punya-aninjya-samskara) >

94, This refers to the well-known expression avidydpratyayah samskardh
“the formations are conditioned by ignorance,” and to many passages in the
Sutras. Punydbbisamskara, apunyabbisamskdra and anifjyabbisamskara
constitute karmabbava (existence through karma or action). The Vbh (PT5),
p. 137, explains kammabbava. Tattha katamo kammabbavo? Punifiabbi-
samkbaro apurifidbbisamkbdro anefijabbisamkharo. Ayam vuccali kamma-
bhavo. Sabbam pi bhavagami kammam kammabbavo. Hence, every action
{karma), whether good or bad, helps in continuing existence and becoming
(bbava). And all these punya-apunya-anirijya-samskdras, which contribute
to the continuity of the cycle of existence, are conditioned by ignorance, as is
explained in 8 II, pp. 81-2: Avijjagato’vam bhikkbave purisapuggalo puvitiam
ce samkbdram abbisamkbaroti puniniapagam hoti vififiGnam apuririam ce
samkbdram . . . anefijam ce samkbaram abbisamkbaroti anenjiipagam boti
virifidnam. This construction, an accumulation of the good as well as the bad,
is samskdra due to ignorance, to non-knowledge of reality. When one is free
from ignorance and can see reality, one does not acquire punya, apunya or
anivijyasamskara, as is explained in S I, p. 82: Yato kbo bbikkbave bhikkbuno
avifja pabind boti vifja uppannd, so avifidvirdgd viffuppada neva pusiniabbi-
samkbaram . . . na apunndbbisamkbdram . . . na anenijabhisamkbdram
abbisamkbaroti. An arhat who is free from ignorance (avidy@ and has ob-
tained knowledge of reality (vidy@ is beyond duality, beyond the good and
the bad, and does not acquire any karma, even good karma. Hence the Dhp,
referring to such a person, says: pufifiapapabinassa “to him who has elimi-
nated merit and demerit” (IIl, 7 or verse 39); yo'dha pufifiari ca papari ca
bahetva “he who having abandoned merit and demerit” (XIX, 12 or v. 297);
yo'dba puFifian ca papan ca ubbo savigam upaccagd *he who has gone beyond
the two bonds merit and demerit” (XXVI, 30 or v. 412). When an arhat does a
good action or attains a dbyana, that is merely a pure act (kriy@), but not a
karma that produces rebirth or a continuity of existence, because he is free from
the false idea of self and the desire for a continuity of existence and becoming,

Here in our text we can make out two forms of ignorance: ignorance of
results (pipaka-avidyd) which produces apunya, “demerit,” and ignorance of
reality (tattvartba-avidyd) which produces punya and @nifijya, “merit” and
“immovable.” When one is ignorant, in the moral sense, of the results of good
and bad actions, one is subject to performing bad actions. But when one has
knowledge of good and bad, also in the moral sense, one tries not to perform
apunyd, but one tries to acquire punya “merit” and dnifijya “immovable”
(dhyé@na). Nonetheless, zall this occurs on the moral level of existence and
becoming (bbawd). Here there is also the sense of duality, of the good and the
bad. But when one is free from ignorance, and when one has obtained knowl-
edge of reality, that is, when one becomes an arhat, one goes beyond duality,
merit and demerit, as we saw above in the quotations from the Dhp.
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The preparation of the action of killing is effected through
craving, hatred and ignorance,® but its completion is only
through hatred. As with killing, so it is with the action of using
harsh speech (parusavak) and with ill-will (vydpada). The
preparation of the action of thieving is through craving, hatred
and ignorance, but its completion is only through craving.
As with thieving, so it is with sensuality and excessive avarice
(abbidbya). The preparation of the action of lying is made
through craving, hatred and ignorance; its completion may be
through any of the three. As with lying, so it is with idle talk
(sambbinnapralapa) and slander (pisunavak). The preparation
of holding false views is effected through craving (rdga), hatred
and ignorance, but its completion is only so through ignorance.

The Shtra mentions common action (sadbaranakarma),
non-common action (as@dbdranakarma), strong action (bala-
vatkarmad) and weak action (durbalakarma).

What is common action? It is action that produces various
changes in the receptacle world (inanimate world, bbajanaloka).®

What is non-common action? It is action that produces vari-
ous changes in the world of beings (animate world, sattvaloka),
and also actions by beings who dominate them reciprocally. It
is with reference to the power of that action that there is men-
tion of the reciprocally dominant condition (anyonyadbipati-
pratyaya) of beings. By reason of that reciprocal power which
dominates them (beings), that action is also called common
action. Hence, the Sttra says: [It is] like mutual vision, etc.,
among beings in relation to each other. The denial of mutual
experience is not admitted.””

95. For example, the action of killing animals for their flesh, hide, etc., is
provoked by craving; the action of killing an enemy is provoked by hatred,
and that of killing animals for a sacrifice, by ignorance.

96. This refers to actions of a nature such as the changings of the seasons
in the world.

97. Sadbdranakarmais action of a nature that produces things such as the
changings of the seasons which are experienced by the world in common.
This does not exist on the volitional level. Asadharanakarma is the volitional
action of an individual the results of which are experienced only by that indi-

4
.
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What is strong action (balavatkarma) It is unfavorable
volitional action by a person whose counteractive qualities
(pratipaksa) are strong. An action which should produce results
in the hells only produces results in the present life (drsia-
dbarmavedaniya) through obstruction by means of the power
of the counteractive qualities (pratipaksabalaviskambbana), an
action which should produce results in the present life does not
produce any (at all). This action is termed strong by reason of
the power of the action of the counteractive qualities. Every
favorable volitional action is termed strong [by reason of the
power of the action of the counteractive qualities]. Referring to
that action, the Blessed One said: My noble disciples develop a
favorable thought for unlimited and great (apramanavaipulya)
actions but, with regard to compounded and limited (abbi-
samskria sapramadnd) actions, they do not reject or retain them,
or fall into that category [of compounded and limited actionsl.
Unfavorable volitional action by a person whose counteractive
qualities are weak is also termed strong.

Furthermore, a volitional action which is destined to pro-
duce results, or which has not been destroyed, or which is un-
known, is also termed strong. Keeping that in mind, it has been
said: All favorable and unfavorable actions which are destined
to produce resuits and which are not destroyed by the Noble
Path (aryamdrga) are termed strong actions. An unfavorable
action associated with the realm of desire, an action habitually
performed in the past, an action performed opportunely,”® an
action which is irreversible (asadbya)” by reason of its incom-
patible nature with final Nirvina (aparinirvanadbarma)'™—all

vidual and not by others in common. However, with regard to individuals,
there is also a kind of s@dbaranakarma, a mutual relationship between indi-
viduals which influences each other (anyonyadbipatipratyaya).

98. Opportunely: an action petformed in youth is considered stronger than
an action performed in childhood or old age. Or an action performed in good
health is stronger than an action performed in a state of failing health.

99. Le., an action which cannot be counteracted.

100, This refers to the icchantikas. See above, p. 78. Also Abhidh-sam:
Gokhale, p. 30, or Pradhan, p. 35: aparinirvanadbarmakdnam icchantikanam.
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those actions are strong by nature. A strong action should also
be considered in reference to its domain (ksetra, field) and
mental resolve.'®

Furthermore, a strong action should be understood ac-
cording to nine reasons: [1] its domain (ksetra, field),12 [2] its
object (vast),'® [3] its own-nature (svabbdava),'™ [4] its base
(asraya),'™ (5] attention (manastkdra),'® [6] intention (asaya),'”
[7] assistance (sabaya),'® (8] frequent practice (babulikara), and
[9] its link with a great many people (babujanya).'®

Weak action (durbalakarma) [should be understood] in
the opposite sense.

The Blessed One said: “If someone says, ‘Just as a person
performs and accumulates actions (karma), just so does he
experience the results (vipaka),’ then there is no holy life
(brabmacaryavasa) and there is no possibility of completely
destroying and putting an end to suffering. But if one says, ‘Just
as a person performs and accumulates actions the results of
which have to be experienced, just so does he experience the
results appropriately,’ then there is the holy life and the possibil-
ity of completely destroying and putting an end to suffering.”!'

101. Here resolve refers to a resolution such as the aspiration to become a
Buddha abkisambodhbipranidbana.

102. Le., punyaksetra, for example, the Sangha because of its noble and
great virtues.

103. lLe., danavastu, things given. The quality and quantity of the danavastu.

104. For example, stla through its own-nature is stronger than dana, and
bbavand is stronger than §ila.

103. Le,, the person who performs the action. Favorable action by a person
who is morally pure is stronger than that by an impure person.

106. I.e., profound attention, concentration accompanied by devotion to
the action performed.

107. I.e., aspiration for Nirvaga.

108. Le., a favorable action performed with mutual assistance.

109. Le., the welfare of a great number. Cf. the well-known expression in
the Sntras: babujanabitaya babujanasukbdya “for the welfare of a great
number, the happiness of a great number.”

110. This guotation is from A I, pp. 249, 253: Yo kbo bhikkbave evam
vadeyya: “Yathd yathayam puriso kammam karoti tathd tatha tam patisam-

QST
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What is the meaning of that word in the Sttra? Here, the
Buddha wishes to refute false words such as: “From a pleasant
action only pleasant results arise; from an unpleasant action
only unpleasant results arise; from a neither pleasant nor
unpleasant action only neither pleasant nor unpleasant results
arise.” The right idea can be expressed thus: with regard to
pleasant action: which should produce a pleasant feeling, the
pleasant results are recognized; which should produce an
unpleasant feeling, the unpleasant results are recognized; which
should produce a neither pleasant nor unpleasant feeling, the
neither pleasant nor unpleasant results are recognized. With
regard to an unpleasant action: which should produce a pleas-
ant feeling, the pleasant results are recognized; which should
produce an unpleasant feeling, the unpleasant results are recog-
nized; which should produce a neither pleasant nor unpleasant
feeling, the neither pleasant nor unpleasant results are recog-
nized. With regard to a neither pleasant nor unpleasant action:
which should produce a pleasant feeling, the pleasant resulis
are recognized; which should produce an unpleasant feeling,
the unpleasant results are recognized; which should produced a
neither pleasant nor unpleasant feeling, the neither pleasant nor
unpleasant results are recognized. Such is the meaning of that
word in the Sutra.

Furthermore, the division of action (karmaprabbedd) is
threefold: action of restraint (samvarakarma); action of non-
restraint {(asamvarakarmd) and action of neither restraint nor
non-restraint (naivasamvarandsamvarakarmd).

What is the action of restraint (samvarakarma)? It is action
included in the restraint according to the Code of Discipline
(pratimoksa-samvara), in the restraint of absorption (dbyana-
samuvarad) and in the restraint of the pure [transcendental] state

vedivatiti,” evam santam bbikkbave brabmacariyavdso na hoti okdso na
bpanndyati samma dukkbassa antakiriyaya. Yo ca kbo bbikkbave evam
vadeyya: “Yathd vedanivam ayam puriso kammam karoti tatha tathd'ssa
vipdkam patisamvediyaliti,” evam santam bhikkbave brabmacariyavdso boti
okdso panndyati sammda dukkbassa antakiriyaya.
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(anasravasamuvard). What is action (karma) included in the
restraint according to the Code of Discipline (pratimoksa)? They
are the seven restraints of those who have entered the Commu-
nity (sangha).""! [Moreover, there are eight kinds of restraints]:
[1] restraint of the monks (bbiksusamuvara), (2] restraint of the
nuns (bbiksunisamvara), [3] restraint of those who are in train-
ing (Stksamanasamvara), [4] restraint of the male novices
(Sramanerasamvara), [5] restraint of the female novices
(sramanerisamvara), (6] restraint of the male lay disciples
(upasakasamvara), (7] restraint of the female lay disciples
(upasikasamvara), and [8] restraint through fasting (upavisa-
samvara).

To what kind of person is the restraint of the religious
(pravrajfita) prescribed? To a person who follows a life of
abstention from misconduct and from sense-pleasures.!’?

To what kind of person is the restraint of the male and
female lay disciples prescribed? To a person who follows a life
of abstention from misconduct, but not of abstention from
sense-pleasures.'’

To what kind of person is restraint through fasting pre-
scribed? To a person who follows neither a life of abstention
from misconduct nor a life of abstention from sense pleasures.'*

111. The Tibetan version gives eight restraints, which is probably a mistake
due to confusion with the eight kinds of restraint that follow, However, these
eight restraints have nothing to do with the Pratimoksa. In the Pratimoksa
(Pali, Patimckkha) there are only seven kinds of restraints or restrictions:
(1] parajika, (2] sanighadisesa, [3] aniyara, [4] nissaggiya-pacittiva, (5] pacittiya,
[6] patidesaniya, and (7] sekbiya.

The Saotrilamkara, p. 55 (commentary on XI, 8) mentions five categories of
apattis “transgressions.” In this case, the aniyatas and nissaggiya-pacittiyas
should be omitted. See also the trans. by Lévi, p. 100, n. 1.

112. This refers to discipline according to the Vinaya.

113. This refers to the usual five precepts of the laity: abstaining from
(1] raking life, [2] theft, [3] illicit sexual relations, [4] lying, and [5] intoxicants,

114. This refers to the eight precepts (upavasathbasila) which are observed
by the laity on the days of the full moon, new moon, first quarter and last
quarter. The eight precepts prescribe abstaining from (1) waking life, [2] theft,
[3] having sexual relations [even legitimate], [4] lying, [5] taking intoxicants,
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With regard to some lay disciples who dwell in a monastic
establishment (siksasthana), it (this restraint) is called accompa-
niment (samanvagama); the restraint of a lay disciple is called
non-accompaniment {asamanvdgama), and the said accompa-
niment is also called danger for morality (sHlavipatii), as in the
case of hermaphrodites and eunuchs. Is the restraint of a lay
disciple refused them [eunuchs]? The restraint of a lay disciple is
not refused them. Only the condition of a lay disciple is refused
them, because it is not suitable for them to associate with the
religious in the Community of monks and nuns or to serve them.
There are five kinds of eunuchs: [1] eunuch by birth (jati-
pandaka), [2] envious eunuch (irsyapandaka), [3] eunuch for a
fortnight (paksapandaka), [4] moistened eunuch (dsecanaka-
pandaka), and (5] eunuch through effort (@patpandaka).

What is action (karma) included in restraint through
absorptive meditation (dhydnasamvara)? It is abstention (virati
in a person free from desire for sense-pleasures when the seeds
of his defilements deriving from immorality are cut off: it is the
abstention of a person free from craving (vitardga) in the levels

[6] eating after midday, [7] enjoying dancing, singing, music and other enter-
tainments and using adornments such as garlands, perfume, etc. and [8] using
luxurious beds and seats.

115. These five kinds correspond respectively to (1] napumsakapandaka,
(2] ussiyapandaka, 3] pakkbapandaka, (4] dsitapandaka, and [5] opakkam-
ikapandaka, as they are described in the Samantapdsadika, the Commentary
on the Vinaya (Colombo ed., T, 1900, p. 187). According to the Commentary’s
explanation, the napumsakapandaka is 2 hermaphrodite who is born impo-
tent or without any cbvious sexual organ (abbdva). The usfyapandaka is a
persan whose sexual ardor is satisfied by envy (excitation) when he sees
sexual union by others. The pakkbapandaka is a person who becomes a
eunuch during the fourteen dark days (kalapakkba), that is, for two weeks,
from the day of the full moon until the new moon, and he obtains sexual
satisfaction during the fourteen light days (jumbapakkba), that is, for two
weeks, from the day of the new moon until the full moon. The dsittapandaka
is a eunuch whose sexual ardor is satisfied when he takes into his mouth the
sexual organ of another male and when the latter emits semen into his mouth.
(The Kamastitra by Vitsyayana, ed. La Fontaine d’Or, Paris, pp. 85-7, gives a
detailed description of this type of eunuch.) The opakkamikapandaka is a
person who emits semen by means of some kind of effort or artifice.
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of the first, second and third absorptions (dbyana). That is
called bodily and vocal action (k@yavakkarma) included in
restraint through absorptive meditation.

What is action (karma) included in the pure (andsrava)
realm? It is pure abstention (andsravavirvat) acquired by means
of the internal vision of the Truth, by the power of attention of
the pure realm. That is called action included in the pure realm.

What is the action (karma) of non-restraint (asamuvara)?
It is a career defined by birth or by the choice of certain activi-
ties. Who are the unrestrained? They are killers of sheep
(aurabbrika), killers of chickens (kaukkutika), killers of pigs
(Saukarika), hunters of birds (s@kunika), fishermen (matsyika),
hunters (lubdbaka), hunters of deer (vagurika), bandits (cora),
executioners (ghataka), those who trap cows (gobandbaka)
and elephants (ndga- or bastibandbaka), rulers (mandalika) '
snake charmers (ndgamandalika), jailers (karagarika), spies
(sacaka), those who inflict pain (torture) (upaghataka), etc.1”

What is action included in neither restraint nor non-
restraint (naivasamvarandsamvard)? It is conduct that is neither
restrained nor unrestrained. They are [ordinary] favorable and
unfavorable actions (kusalgkusalakarma).

Furthermore, action is threefold: action that produces a
pleasant feeling (sukbavedaniyakarma), action that produces
an unpleasant feeling (dubkbavedaniyakarma) and action that
produces a neither pleasant nor unpleasant feeling (adubkba-
sukbavedaniyakarma).

What is action that produces a pleasant feeling? It is every
favorable action (kusalakarma) from the realm of desire
(kamavacara) up to the third absorption (dbyana).'®

116. Kings, high functionaries, judges, prosecutors, etc., can be included in
this class. See Ko4a, ch. IV, p. 91.

117. Cf. the list given in A I, p. 383%: orabbbika stiharika sakunikd
magavika ludda macchaghdtaka cord coraghdtaka bandba nagarikd

118, The fourth dhydna of the riapadhbatu and the four dbyanas of the
aripyadbaru are not included because they are free from pleasant or unpleas-
ant feelings.
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What is action that produces an unpleasant feeling? It is
unfavorable action (zkusalakarma).

What is action that produces a neither pleasant nor un-
pleasant feeling? It is every action performed beyond the third
absorption {(dbyana).

Furthermore, action (karma) is threefold: Action that
produces results in the present life (drstadbarmavedaniya-
karma),'® action that produces results in the next birth
(upapadyavedaniyakarma) and action that produces results in
successive births after that one (aparaparyayavedaniyakarma).

What is action that produces results in the present life? It is
action whose results ripen in this very life. It consists of hinder-
ing or helping a person who has emerged from the attainment
of universal loving-kindness (maitrisamapatti). Just as it is with
a person who has emerged from the attainment of universal
loving-kindness, so it is for a person who has emerged from the
attainment called “non-contentious” (aranasamapatti), or from
the attainment of cessation (nirodbasamapatti), or from the fruit
of the state of “stream-winner” (srotapattiphala) or from the fruit
of arhatship (arbattvaphala).'® Moreover, a person who per-
forms a favorable (kusald) or unfavorable (akusala) action
with respect to the Community with the Buddha at its head
(buddhapramukbasarngha) will also experience their results in
this very life. Other persons who perform favorable or unfavor-
able actions may experience their results in the present life
depending on the intensity of their intention.

What is action that produces results in the next birth
(upapadyavedaniyakarma)? 1t is action whose results will ripen
in the next birth, such as, for example, the five actions of

119. Drstadbarma means “visible things,” that is, “the visible order of
things.” Hence, “this world” or “this present life.” Drstadbarma also has
the sense of “having seen the Truth® in the expression ditthadbammo
pattadbammo viditadbammo . _ . in the Suttas.

120. If a person hinders or helps as an alms-giver to such a holy man when
he emerges from an attainment (semdapart), that person will experience the
results of his action in this very life.
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immediate fruition (@nantaryakarma).'* Furthermore, every
other favorable or unfavorable action whose results ripen in the
future life is called action producing results in the next life.

What is action that produces results in successive births
after that one (aparaparyayavedaniyakarma)? It is action
whose results will ripen in the births that follow the immediately
next birth. It is called action that produces results in successive
births after that one.

Furthermore, action (karma) is fourfold: action that is
black and produces black results (krsnam krsnavipakam
karma), action that is white and produces white resuits (suklam
Suklavipakam karma), action that is black and white and pro-
duces black and white results (krsnasukiam krsnasuklavipakam
karma), and action that produces neither black results nor white
results (akrsnasuklavipakam karma) and which leads to the
destruction of actions (karmaksaya).

What is action that is black and produces black results? It is
unfavorable action (akusalakarma).

What is action that is white and produces white results? It is
favorable action pertaining to the three realms'® (traidbatuka
kusalakarma).

What is action that is black and white and produces black
and white results? It is action pertaining to the realm of desire
(kamapratisamyukta) which is black in its intention (@saya) but
white in its means (prayoga), or action which is black in its
means but white in its intention.

What is action that produces neither black resuits nor white
results and which leads to the destruction of actions? It is pure

121. These are five actions of extreme atrocity which are destined to
produce their results in the immediately next birth, namely: matricide (maru-
ghata), patricide (pitughdta), omurder of an arhat (holy one) (grabantaghata),
wounding (lit. shedding the blood of) the Buddha with a thought of hatred
(lobituppada) and schism in the Community (sanghabbeda). A person who
commits one of these five atrocious offences is described as destined to hell
(apayika, nerayikd) and it is impossible to counteract his action (atekiccha,
lit. incurable): A 1II, p. 146. See also Kosga, ch. IV, p. 201.

122. Three realms: k@dmadbdatu, ripadbadtu and arapyadbatu.
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action (andsravakarma) in the path of application (prayoga-
marga) and the immediate path (@nantaryamarga).'”

The explanation conceming actions of purification and
silence (sauceya-mauneyakarma) which are impure due to the
fault of deceit should be suitably understood as referring in
general to obstructions which appear to contribute to pure
actions (andsravakarma).'*

123. Cf. atthi bbikkbave hkammam kanbam kanbavipakam, atibi
bhikkbave kammam sukkam sukkavipdkam, atthi bbikkbave kammam
kanbasukkam hkanhasukkavipakam, atthi bhikkba ve kammam akanbam
asukkam akanbasukkavipdkam kammam kammakkbayaya samuvaitati: A 11,
p. 230.

These four kinds of karma are explained in M 1, p. 389; A II, p. 230. See also
Kosa, ch. IV, p. 128.

Pradhan reconstructs the last phrase akrsndsuklavipakam vyamisram
karma. But the insertion of the word tyamisra “mixture” is not confirmed by
either the Chinese version or the Pali texts cited above. Doctrinally also, the
term vyamisra “mixture” is inapplicable 1o akrsnasuklakarma, since it is
andsrava “pure.” Pradhan omits to reconstruct the expression “which leads to
the destruction of actions” (karmaksaya). The Pali texts cited above also say
kammam kammakkbayaya samvatiati “this action leads to the destruction of
actions.” The Kogakariki IV, 60 says: tatksaydya nirdsravam ‘pure action
leads to the destruction of actions.”

For prayogamdrga and anantaryamdarga, see Kosa, ch. V1, pp. 277, 278.

124. ‘This refers 1o traditional brahmanic views conceming the holiness of
so-called sacred ablutions (sndna) and the observance of silence (mauna). In
the Varthiipama-sutta (no. 7) of M, the Buddha ridicules the brahmanic idea
of washing away sins in the sacred waters of the Bahuka, Sarasvatl, Gaya,
Prayaga, etc. (M I, p. 39). Brahmanic doctrine establishes several external
observances and ceremonies for spiritual purification, but the Buddha teaches
that these things cannot purify a morally impure person, but that he should
purify himself by abstaining from wrong actions and by practicing purity (pure
actions) with body, speech and mind—&dyena soceyyam vacdya soceyyam
manasa soceyyam (A V, p. 260). See also Amagandba-sutta, Sn 1I, 2,
Dhp X, 13 (v. 141); XXVI, 11, 12 (vv. 393, 394). The Buddha also discredits
the brahmanic idea of silence (maund) as a means of purification. The
Dhp XIX, 13 (or v. 268) says: na monena muni boti millbarapo aviddasu
“an ignorant fool does not become a muni (sage) through silence ” But ariyo
tunhibhavo ‘noble silence” is advised. See AV, p. 359, S 11, p. 273; also Kosa,
ch. IV, p. 135.
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Nonetheless, giving (dana) is a purifying action (Sauceya-
karma).

What is the action of giving (danakarma)?

It is considered according to its base (nidana), its emerg-
ing (utthana), its objects (pradesa, vastu) and its nature (sva-
bbauva). Its base is the absence of craving (alobba), the absence
of hatred (advesa) and the absence of delusion (amoba), which
are good roots (kusalamiila). Its emerging consists of the same
things [that is, alobba, advesa, amobal associated with volition
(cetand). lts objects are things that should be given (deyavasti).
Its nature signifies bodily, vocal and mental actions at the
moment of the accomplishment of giving.

What is the accomplishment of giving (danasampat)?

It should be understood that giving can be accomplished
by reason of its frequency (abbiksnadana), its impartiality
(apaksapatadana) and the fulfilment of a wish (icchapari-
piranadana). Furthermore, giving can be accomplished by
reason of its disinterest (anisrita),'? its total purity,'® its extreme
jov,'# its frequency, its field (&setra)'®® and the fair distribution
of new and old things.'®

What is accomplishment concerning things that should be
given (deyasampal)?

It is what consists of things acquired without oppressing

125. Le., free from lobba, dvesa, moba.

126. Le., purity on the part of the donor (dayaka) as well as on the part of’
the receiver (pratigrabaka). When the donor is morally pure and the receiver
impure, then purity exists only on the part of the donor; when the donor is
morally impure but the receiver is pure, then purity exists only on the part
of the receiver; when the donor and the receiver are both morally impure,
impurity exists on both their parnts; when the donor and the receiver are both
morally pure, then purity is complete. See M III, p. 256.

127. A gift can be given without joy, with some rancor, some mental dis-
pleasure (appasannacitta), but what is praiseworthy is a gift given with a
joyous heart, with mental pleasure (suppasannacitta). See ibid., p. 257.

128. For this classification, see Dakkbipavibbanga-sutta (no. 142) in M 111,
p- 254. See also A IV, p. 237, and Kosa, ch. IV, p. 236.

129. Cf. A 1, p. 41: gani tani navasassani navapbalani tani pathamam
stlavantesu patifthapeti. ‘
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others, things acquired without causing harm to others, clean
and immaculate things, pure things, things acquired legiti-
mately.

It is said in the Sutra:'** “Virtuous (SHasamanvagata or
silavab, restrained according to the Code of Discipline (prati-
moksasamyvarasamuvria@), endowed with good conduct (dcara-
gocarasampannd), seeing great danger even in a minor trans-
gression (anumatresvavadyesu mababbayadarsin), [a monk]
practices according to the precepts (Siksate Siksapadesu).”

How does one become virtuous (silavai)? By observing the
pure virtues (viSuddbasila).

How does one become restrained according to the Code
of Discipline (pratimoksasamvarasamurta)? By observing the
virtues leading to release (nairyanikastia).

How does one become endowed with good conduct
(acaragocarasampannd)? By conforming to the pure virtues
(visuddbasila) of those who are honored.

How does one see great danger even in a minor transgres-
sion (anumatresvavadyesu mababbayadarsin)? By praclicing
the virtues with great respect.

How does one practice according to the virtues (siksate
sSiksapadesu)? By practicing the virtues recommended by the
precepts.

Now, on the subject of what the Buddha taught concerning
morality (§i/@) in the Sttras with words such as “one is re-
strained in one’s body.”*!

How can one be restrained in one’s body and in one’s
speech? By possessing awareness {(samprajanyad).

How can one be endowed with bodily and vocal accom-
plishment? By putting an end to faults (@patt) and non-faults
(anapatti).

130. DI, p. 250, 11T, p. 285: . . . Bhikkbu silava boti patimokkha samvara-
samuuto vibarati Gcaragocarasampanno anumatlesu vajfesu bbayadassaii
samddaya sikkbati sikkbapadesu.

131. Cf. kayena samuuto siya, etc.: Dhp XVII, 11, 12, 13 (or vv. 231, 232,
233); kdyena samuvaro sddbu: XXV, 2 {or v. 361).
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How can one have pure bodily and vocal conduct? By d;

following the right path remorselessly (avipratisara) until the
acquisition of concentration (samadhilabba).

How can one have favorable bodily and vocal conduct
(kusalasamudacara)? By going beyond defiled thinking (klista-
vitarka). '

How can one have blameless (anavadya) bodily and vocal
conduct? By avoiding false aspirations (mithydpranidbi) and
developing the holy life (brabmacarya).

How can one have bodily and vocal conduct free from
ill-will (avya@badbya)? By not disdaining others and living in
harmony.

How can one have conforming (@nulomi) bodily and vocal
conduct? By aiming for the acquisition of Nirvana.

How can one have seemly (anucchavika) bodily and vocal
conduct? By hiding one’s favorable (kusala) actions and display-
ing one’s unfavorable (akusala) actions.

How can one have bodily and vocal conduct serving as a
means (aupayika)? By accepting the holy life (brabmacaryd).

How can one have appropriate (pratiripa) bodily and
vocal conduct? By being humble to one’s own preceptors
(guru or dcarya) and to those who occupy the position of
preceptor.

How can one have respectful (pradaksina) bodily and
vocal conduct? By accepting advice respectfully.

How can one have unafflicted (atapta) bodily and vocal
conduct? By rejecting severe penance (kastatapas) and inferior
inclinations (hinddbimukti).

How can one have unregretful (atanutapya) bodily and
vocal conduct? By not regretting the wealth and activities one
has abandoned.

How can one have unremorseful (avipratisar)) bodily and
vocal conduct? By being content with little and not feeling
remorseful.

The Blessed One said: “Beings have their actions as their
own property (karmasvaka), are the inheritors of their own
actions (karmadayada), have their actions as womb (karma-

yoni), have their actions as refuge (karmapratisarana). Action
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(karma) divides all beings into higher and lower, inferior and
superior states.”!3

How can beings have actions as their own property?
Because they experience the results of actions done by them-
selves.

How do they become inheritors of their actions? Because
they experience the results of actions done by themselves, they
obtain favorable and unfavorable actions (kusalakusalakarma)
as a reciprocal heritage.

How do they have their actions as womb? Because beings
are not born without a cause (ahbett) or through an irregular
cause (visamabetit).

How do they have their actions as refuge? Because they are
in connection with counteractive actions (pratipaksakarma)
and superior actions.

How are beings higher or lower by reason of their actions?
Because they acquire different personalities (atmabbava-
prabbeda) in the good or bad destinies (sugati-durgatd by
reason of their actions (karma).

How do they become inferior or superior [by reason of
their actionsl? Because beings are endowed with various good
and bad qualities.

The Blessed One said that the fruition (result) of the ac-
tions (karmavipdka) of beings is inconceivable (acintya).'

Here, which fruition of action is conceivable, and which
fruition is inconceivable?

Of a favorable action (kusalakarma) the desirable frui-
tion (istavipaka) in the divine or human destinies is conceiv-
able (cintya). Of an unfavorable action (akuSalakarma) the

132. Cf. M T, p. 203: kammassakd, manava, sattd kammadayada
kammayoni kammabandbu kammapatisarand. Kammam saite vibhajati
yadidam binappanitataya. Also M I, p. 390; AT, p. 72.

133. Cf. Kammavipiko bbikkbave acinteyyo. There are four inconceivable
things (acinteyyand): [1) ability [power] of the Buddhas (buddbavisaya),
(2] power of attainment (jpanavisaya), [3] fruition of action (kammavipdka),
and [4] idea of the universe (Jokacintd: A 11, p. 80.
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undesirable fruition (anistavipaka) in the three lower, bad
destinies (hinadurgati)'* is conceivable.

If, {a] a certain action incurs various fruitions (results) in
the personality (@&tmabbava) of a being, that is inconceivable.
{b] That same favorable or unfavorable action is inconceivable
in its details such as its place, object, cause, method of fruition.
[c] An action that produces variations in diverse external objects
is inconceivable.’® [d] An action associated with precious stones
(man?, incantations (mantra), medicinal herbs (ausadhbi,
offerings of handfuls (mustiyoga) is inconceivable.'* [e] Miracu-
lous actions by mystics (yogi) are inconceivable. [f] Actions
performed by bodhisattvas by means of their power of mastery
(vasitd) are inconceivable. These masteries are: [1] mastery of
life-span (@yurvasita), 2] mastery of mind (cittavasita or ceto-
vasitd, [3] mastery of necessities (pariskaravasitd), [4] mastery
of action (karmavasitd), (5] mastery of birth (upapattivasita),
(6] mastery of inclination (adbimuktivasitd), [7] mastery of aspi-
ration (pranidhanavasitd@, (8] mastery of supernormal powers
(rddbivasita), [9) mastery of knowledge (fiignavasit@) and,
[10] mastery of the Dharma (dbarmavasit@®. Hence, an action
performed by the bodhisattvas, great beings (mabasattva),
by means of their power of such masteries, is inconceivable.
[g] Action which accomplishes the work of all the Buddhas
(buddbakrtyanustbanad) is inconceivable.'¥

Hence, the Truth of the origin (samudayasatya) is, in brief,
fourfold according to the classification of its characteristics
(aksana): (1] characteristic of cause (hetulaksana), (2] charac-

134. The three lower, bad destinies: [1] naraka (hell), [2] tiryak (animal
kingdom), (3] preta (world of ghosts).

135. Such as, for example, the various colors of diverse flowers produced
by the sun.

136. This refers to the efficacy of special precious stones, incantations of
mantras, medicinal herls, magical offering rituals, etc., on various illnesses,
snake bites, etc. Such things are still practiced in India today.

137. In this list of “inconceivables” (acintya), [a] and [b] can be included in
kammavipaka, [c] and {d] in lokacinta, le] and [f] in jhdnavisaya, and [g) in
buddhbavisaya. See p. 131, n. 133 above,
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teristic of origin (samudayalaksana), [3] characteristic of source
(prabbavalaksana) and [4] characteristic of condition (pratyaya-
laksana).

[1] What is its characteristic of cause? It should be under-
stood as the reason (kdrana) which brings (abaraka) residues
of re-existence (punarbbavavasana).

[2] What is its characteristic of origin? It should be under-
stood as the reason (kdrana) for rebirth in the different types of
those beings which have accumulated residues (vd@sand.

[3] What is its characteristic of source? It should be under-
stood as the reason which produces differences in the innumer-
able individual series (samigna).

[4) What is its characteristic of condition? It should be un-
derstood as the reason which causes each being to obtain and
abandon its state.'®

Secrion THree: Nirodbasatya

What is the Truth of cessation (nirodbasatya)?

The Truth of cessation should be understood from the
point of view of its [1] characteristic (Jaksana), {2] profundity
(gambbirya), [3] convention (samurtd), (4] absolute sense
(paramartha), [5] incomplete state (aparipird), (6] complete
state (paripiard) [7] lack of adornment (niralamkara), 18] posses-
sion of adornment (s@lamkara), [9] remainder (sesa), [10] lack of
remainder (asesa), [11] supreme state (agra), and [12] synonyms
(paryaya).

[1] What is its characteristic (laksana)? It is the non-arising
(anutpada) of defilements (klesa) in the Noble Path (arya-
marga) of suchness (fathatd), it is the point of support of cessa-
tion (nirodhdsraya), of that which gives rise to cessation
(nirodhaka), or the own-nature of cessation (nirodba-
svabbava). It is the characteristic of cessation. The Blessed
One said: “It is definitive cessation without a remainder of

138. Obtain its present and future state, and abandon its past state.
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name-and-form (na@margpa) in relation to the spheres
(ayatana) of the eye, ear, nose, tongue, body and mental
organ.”¥ And he also said: “Its sphere (tadayatana) should be
understood as the sphere in which the eye ceases or the percep-
tion of visible forms (rdpasamjnia) is detached—up to—in
which the mental organ ceases and the perception of mental
objects (dbarmasamjiid is detached.” In this way, there is a
manifestation of objects (@lambana) and cessation of impure
things (sdsravadbarma) in the suchness (fathatd) beyond
objects.!* That is the characteristic of cessation.

[2] What is its profundity (gambbirya)? It is cessation
through the appeasement of conditioned things (samskara-
upasama).**! Through such appeasement the cessation of con-
ditioned things (samskdranirodbd) should not be called other
(anya) [different from itself], it should not be called non-other
(ananya) (i.e. the same as itself], nor should it be called either
other or non-other (anya-ananya), nor should it be called nei-
ther other nor non-other (naivanya-nananya). Why? Because it
is beyond speculation (nispraparica).'” In that case, if specula-
tion occurs it (cessation) cannot be conceived since it cannot be
thought of by means of the path, by means of logic, or by means
of favorable things. The Blessed One said: “To say of destruc-
tion, detachment, cessation, appeasement, disappearance, etc.,
of these six spheres of contact (sannam ayatananam), ‘it is
other (@nya) or non-other (ananya), or other and non-other

139. Cf. ettha naman ca rapari ca asesam uparufjbaii: D 1, p. 223.

140. According to the Tibetan version: In this way, there is in suchness
cessation of objects, impure things.

141. Cf. Aniccd vata samkbdrd . . . tesam vipasamo sukbo: D11, p. 157; S 1,
p.- 158.

142, The term praparica, Pali paparica, has a greal many meanings. See
s.v., Buddhist Hybrid Sanskrit Dictionary by Edgerton and PTS Dictionary.
However, in this context, the most appropriate meaning seems to be that of
“speculation.” Cf. the term atarkdvacara, Pali atakkaracara, “beyond logic” in
reference to Nirvina.

See also The Buddhist Psychology of Perception by E. R. Sarathchandra
(Celombo, 1938), pp. 4-7.
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(anya-ananya), or neither other nor non-other (naivanya-
nananya),’ that causes speculation to occur with regard to what
is beyond speculation. As long as there are six spheres
(sadayatana), there is speculation. When there is cessation,
the cutting off of the six spheres, then there is a stopping of
speculations.” :

[3] What is it (nirodba) from the point of view of conven-
tion (samurtd? It is cessation (nirodba) acquired through the
abolition of the seeds (bijanigraba) by means of worldly paths
(laukikamarga). The Blessed One calls it “partial Nirvana”
(tadamsikanirvana).

(4} What is it in the absolute sense (paramartha) It is
cessation acquired through complete eradication of the seeds
(bijanirmilana) by means of noble wisdom (@ryaprajria).

[5] What is its incomplete state (aparipiir))? It is cessation
acquired by those who are in training ($aiksa) such as the fruit
of “stream-winner” (sroidpattiphala), or the fruit of the “once-
returner” (sakrdagamipbala), or the fruit of “non-returner”
(andagamiphala).

[6] What is its complete state (parip@rd? It is cessation
acquired by those who are no longer in training (@saiksa), such
as the fruit of arhatship (arbatvaphala).

[71 What is it (nirodbha) as not having adomments
(niralamkara)? 1t is cessation acquired by arhats who are free
from wisdom (prajravimukta).*

[8] What is it as having adornments (s@lamkara)? It is
cessation acquired by arhats who are free on both sides

143. The prajfdvimukias “those who attzin Nirvina through wisdom” cor-
respond to the suddbavipassandyanikas “those who attain Nirvina through
simple inner vision” mentioned in Vism, p. 588. They attain Nirvina through
wisdom, through contemplation of the non-self (andtmarn), without obtaining
supernormal powers by means of dbydna M 1, p. 477; Vism, p. 659.

Here alamkdra, adornment, means the supernormal powers obtained by
means of dbyana. Those who attain Nirvana through pure wisdom or internal
vision without having obtained the dhyanas are niralamkara “unadorned.”
See also Kosa, ch. VI, pp. 276, 297.
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(ubbayatobbdagavimukta),'* and who possess the three higher

knowledges (trividya@)'® and the six superknowledges (sad-
abhifia).

[9] What is it as having remainders (Sesa)? It is cessation
with a substratum (sopadbisesanirodba).'¥

[10] What is it as not having any remainder (asesa)? It is
cessation without a substratum (nirupadbisesanirodba).

144, The ubbayatobbdgavimuktas “free on both sides” are so called
because they have attained Nirviina as well as the dbyanas with their super-
normal powers (M 1, p. 477; Vism, p. 659; Kosa, ch. VI, pp. 274, 275, 276).
Their nirodba “cessation” is called sa@lamkdra because it has these adomn-
ments, the supernormal powers obtained by means of dhydna.

145. Trividya pirvanivdsanusmrtiffiana (knowledge of the recollection
of former lives), dityacaksus or cyutyupapddafiiana (knowledge of seeing
beings reborn in the different destinies), asravaksayajiana (knowledge of the
destruction of impurities, of defilements). M 1, p. 482, Tevifja-Vacchagoita-
sutta, no. 71. See also Koga, ch. VII, p. 108.

146. Sadabhiffia: (1] rddbividbaffiana (power of flying in the air, walking
on water as if on the ground, plunging into the ground as if in water, etc.),
(2] divyasrotrajfiana (power of hearing sounds at no matter what distance),
(3] paracittajiidna or cetoparyavajfiana (power of penetrating others'
thoughts), [4] divyacaksus or cyunyupapidajiana (power of seeing beings
reborn in the different destinies), [3] parvanivasanusmrtijiana (power of
recalling former existences), [6] @sravaksayajfiana (knowledge of the destruc-
tion of impurities, of defilements). D IIL, p. 281; M I, p. 34 ff,; A L, p. 255 ff; II,
p- 17 ff;; and in many other places in the Nikayas. See also Kosa, ch. VII, p. 98.

Numbers (4], (5] and [6] of this list constitute the trividya.

147. In translating the term upadbi, the Tibetan version uses the word
phurn po = “skandhas” (aggregates).

Upadhbi (Pali upadhbi and also upadi “substratum” in this context means
pancaskandba “five aggregates” and the results of past karma which are
produced as long as the five aggregates exist. (Upadpi has other meanings
in other contexts. See Edgenton, BHSD, and PTS Dictionary.)

An arhat who attains Nirvina, as long as he lives, possesses the five
aggregates and is subject to all the vicissitudes connected with the five
aggregates. Hence, the Nirodha “cessation” of an arhat, as long as his life lasts,
is called sopadhbisesanirodba “cessation with remainder.” However, after his
death or parinirvana, “total extinction,” the five aggregates and all the remain-
ing karma are totally extinguished, and then his cessation is called nirupadbi-
Sesanirodhba “cessation without remainder.” See Vism, p. 509, and Siddhi,
p. 671.
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[11] What is its supreme state (agra)? It is the cessation of
the Buddhas and bodhisattvas, which is unestablished Nirvina
(apratisthitanirvana),"® because it is based on their determi-
nation to bring about the welfare and happiness of all living
beings.

[12] What are its synonyms (paryaya)? Total abandonment
(asesaprabdana), complete renunciation (pratinibsarga), attain-
ment of the end (vyantibbava), destruction (ksaya), detachment
(virdga), cessation (nirodba), appeasement (vyupasama), dis-
appearance (astamgama), etc.

Why is it (cessation) called total abandonment (asesa-
prabana)? Because all the other terms are taken into consid-
eration.'®

Why is it called complete renunciation (pratinibsarga)y?
Because it is complete release (nibsarana) from the envelop-
ment [of the impurities] (paryavastbana).

Why is it called attainment of the end (vyantibbava)?
Because it puts an end (vyantikaroti) to the latent tendencies
(anusaya) >

Why is it called destruction (ksaya)? Because it is disjunc-
tion (visamyoga) obtained by the counteractives (pratipaksa)
of the path of inner vision (darsanamdrga).

Why is it called detachment (virdga)? Because it is disjunc-
tion obtained by the counteractives of the path of mental
cultivation (bbavanamarga).

Why is it called cessation (nirodba)? Because it is the
absence of the appearance of suffering as a result [of actions,
karma] in the future.

Why is it called appeasement (eyupasama)? Because there

148. This is the Nirvina of the Buddhas and bodhisattvas who are not
established in either Samsara or Nirvina—samsaranirvandpratisthitatvat,
Sutralamkara IX, 14. For apratisthitanirvdna, see Siddhi, p. 671,

149. This means that the other synonyms of nirodba can only express
some aspects of the abandonment or destruction of the klesas (defilements),
but all those which are not expressed by them are included in the term “total
abandonment” asesaprabana.

150. In his reconstruction, Pradhan omits this paragraph.
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is no mental suffering as a result [of past actions] in the present
life (drstadbarma).

Why is it called disappearance (astamgama)? Because it is
considered from the point of view of cessation with a remainder
(sopadbisesanirodba).

Furthermore, why is that cessation called unconditioned
(asamskrta)? Because it is devoid of the three characteristics
(laksanatraya).'™

Why is that cessation also called “difficult to see” (dur-
darsa)? Because it is beyond the range of the physical eye
(carmacaksus) and the divine eye (divyacaksus).

Why is that cessation also called immovable (acala)?
Because it is devoid of movement in the destinies (gati, in
samsara).

Why is that cessation also called “not bent” (anata)?
Because it is devoid of the three forms of thirst (trsndtraya).'

Why is that cessation also called immortal (amrta)?
Because it is devoid of mortal aggregates (skandbamadra).'>

Why is that cessation also called pure (andsrava)? Because
it is devoid of all mortal defilements (sarvaklesamarea).

Why is that cessation also called shelter (layana)? Because
it is the bases of faultless happiness and joy (anavadyapriti-
subkba).

Why is that cessation also called island (dvipa)? Because it
is separation from the three realms of existence' (traidbatuka-
pariccheda). ‘

Why is that cessation also called protection (trana)?

151. The three characteristics of conditioned things (samskrtalaksana) are:
uipada (arising or birth), yyava (disappearance) and stbityanyatbatva (chang-
ing during its duration). See above, p. 38 and n. 56. Nirodha is devoid of these
characteristics.

152. The three forms of thirst are: kamatrsna (thirst for sense-pleasures),
bhavatrsna (thirst for existence and becoming) and wvibbavatrsnda (thirst for
annihilation).

153. Mara means “death,” “he who gives death.” The aggregates
(skandba) and defilements (klesa) are considered to be mara.

154. The three realms: kamadbdtu, rapadbatu and arapyadbatu.
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Because it is far removed from all the dangers of great suffering
(mabddubkbopadrava).

Why is that cessation also called refuge (sarana)? Because
it is a state in which one does not rely on the application of
intention (passions) (dsayaprayoga).

Why is that cessation also called supreme (paravana)?
Because it is a state in which one obtains all supreme nobility
(paramaryatvagamana).

Why is that cessation also called imperishable (acyuta)?
Because it is free from birth (jar).

Why is that cessation also called unimpeded (nirvaray?
Because it is free from the heat of all the defilements (sarva-
klesasamtapa) and also the great heat of suffering caused by the
non-satisfaction of all desires.

Why is that cessation also called non-burning (nispari-
daba)? Because it is free from all grief, lamentation, suffering,
sorrow and uneasiness.

Why is that cessation also called safety (ksema)? Because it
is a state free from fear of violence.

Why is that cessation also called bliss (§iva)? Because it is a
state of well-being.

Why is that cessation also called “that whose aim is
happiness” (sukbdrtha)?* Because its aim is ultimate happiness
(paramarthasukba).

Why is that cessation also called propitious (svastyayana)?
Because it is a state in which happiness is attained.

Why is that cessation also called health (grogya)? Because
it is free from all impeding illness (sarvavaranaroga).

Why is that cessation also called unmovable (aniiijya)?
Because it is free from all distraction (viksepa).

Why is that cessation also called extinction (nirvana)?
Because it is a state of signless peaceful happiness (animiita-
santasukha).

Why is that cessation also called unborn (aj@ta)? Because it
is free from successive births (pratisamdbyupapaiti).

155. Pradhan: sauvarnika. But, according to the Chinese version, sukbartba.
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Why is that cessation also called non-become (abbita)?
Because it is free from birth after that time (taduttarakalot-
patti). .

Why is that cessation also called uncreated (akria)?
Because it is free from the penetrating {(dvedba) power of
former actions and defilements (pirvakarmakiesa).

Why is that cessation also called unconditioned (asam-
skrta)? Because it is not created by present actions and defile-
ments (vartamdnakarmaklesa).

Why is that cessation also called unarisen {anwpanna)?
Because it is free from the arising of a future series (andgata-
samtati, future continuity).'*

There are, in brief, four kinds of characteristics of the Truth
of cessation: characteristic of cessation (nirodbalaksanda), char-
acteristic of peace (Santalaksana), characteristic of excellence
(pranitalaksana) and characteristic of release (nibsarana-
laksana).

Why does it have a characteristic of cessation? Because it is
free from defilements (klesavisamyoga).

Why does it have a characteristic of peace? Because it is
free from suffering (dubkbavisamyoga).

Why does it have a characteristic of excellence? Because it
is the basis of happiness and purity (sukbasucyadbisthana).

Why does it have a characteristic of release? Because it is
the basis of permanent well-being (nityabitdadbisthana).

Secrion Four: Margasatya

What is the Truth of the Path (margasalya)?

It is the means by which one understands suffering
(dubkbam parijanite), abandons the origin f{of suffering]
(samudayam prajabdt), attains the cessation [of suffering]

156. These synonyms are taken from various places in different SQtras.
See, e.g.: SIV, p. 368 fT.; V, pp. 420, 421; Sn, vv. 204, 1086; A I, p. 100; Ti, p. 34;
Itv, p. 37; Ud, p. 80, etc. See also Koda, ch. II, pp. 284-5.
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(nirodbam saksatkaroti) and cultivates the path (margam
bbavayat). This, in brief, is called the characteristic of the
Truth of the Path.

Furthermore, the path is fivefold: [1] path of preparation
(sambbaramarga), (2] path of application (prayogamarga),
(3] path of vision (darsanamarga), 14} path of cultivation
(bbavanamarga), and (5] path of conclusion (nisthamargd.

[1] What is the path of preparation (sambbaramarga)? It
is the morality (sila, virtue) of ordinary people (prthagjiana),
the control of their senses (indriyesu guptadvarald),’” their
moderation in nutriment (bbojane matrajriatd), their state of
watchfulness during the first and last parts of the night (pdrva-
ratrapararatram jagaryanuyogam),'® their vigor (virya), their
tranquillity and insight (Samatbavipasyand), and their state
of awareness (samprajanya).*® Tt is also the merit acquired
through other practices, wisdom acquired through listening
(study, teaching) (Srutamayiprajiid), wisdom acquired through
reflection (cintamayiprajiid) and wisdom acquired through

157. Pradhan’s reconstruction: indriyadvararaksa. But indriyesu gupta-
dvaratd (indrivesu guitadvirata is very common in the Pali Suttas) seems to
be the correct term here.

158. Pradhan’s reconstruction: prathamaratrawu taduttarardtrisu va nityam
amiddbam. But this should be parvardtrapararatram jagaryanuyogam. Cf.
Vbh, p. 249, pubbarattipararattam jagarivanuyogam. The meaning of this
expression is explained in detail in A II, p. 40: A monk (bhikkb), walking to
and fro and sitting down (cankamena nisajjiaya) during the day (divasam),
keeps his mind pure (cittam parisodhet), free from impediments (Gvaraniyebi
dbammeh?). In the same way, he keeps his mind pure during the first watch of
the night (rattiya pathamam ydmam). During the middle watch of the night
(rattiva majjbimam yamam) he sleeps. Then he rises and passes the last
watch of the night (rattiy@ pacchimam yamam) in keeping his mind pure,
walking to and fro and sitting down. (A night is divided into three watches of
four hours each.)

159. Cf. Silasampanna boti, indrivesu guttadv@ro boti, bbojane mattarning
hoti, jagariyam anuyutto boti: A 11, p. 39.

—indrivesu guttadv@rd bhojane mattafinuno jagarivam anuyuita . . .
draddbaviriyd pabitattd upatthitasari sampajana samabitd  ekaggatd
parifiguanto: M 1, p. 32. See also ibid., pp. 273, 470.




142

[mental] cultivation (bbavanamayiprajfid).*® Through the de-
velopment of these qualities one obtains receptivity to compre-
hension lof the Truth] and liberation (abbisamayavimoksa).

(2] What is the path of application (pmyogamdrgaj? That
which is the path of preparation (sambharamarga) is the path
of application. However, that which is the path of application
is not the path of preparation. The former (prayogamarga, path
of application) consists of good roots (kusalamila) leading
to penetration (inner vision, nirvedbabbagiya)'® and acquired

160. Srutamayiprajiid is acquired by the study of the teaching, doctrines;
cintdmayiprajia through rational thought and bbavanamayiprajiia l:hrough’
meditation, mental cultivation, recollection. Srutamayiprajia has as its object
the word, the name (n#@ma) of a thing (artha) as a symbol. Cintamayiprajia
has as its object the name (n@ma) and the thing (ertha) indicated by the
name. Bhavanamayiprajia has only the thing (artha) as its object, since this
?vxsdom transcends the level of thought by means of symbols, in other words
it transcends the level of thought by means of linguistic aid. A word or a name’
F ndma} which is a symbol does not represent the thing (artha) completely in
its true nature. Bhdvandmayiprajiid transcends the word, and penetrates the
thing (artha) itself without a name or label.

For details concerning the three forms of wisdom, see Kosa, ch. VI, pp. 143
159; Vbh, pp. 324, 325. , R

161. In the Pali sources we find three other -bbagiyas with nirvedba-
bhagiya. banabbagiya (leading to falling away), thitibbagiya (leading to
stagnation}, visesabbdgiva (leading to higher distinction or to progress) and
nibbedbabbagiya (leading to penetration). The Vism, p. 88, explains them:
Tattha paccanikasamuddcaravasena banabbagivata, tadanudbamm:ﬁyc;
satiyd santhanavasena thitibbagiyatd, uparivisesAdbigamavasena visesa-
bbagivata, nibbiddsahagatasarifiamanasikdrasamuddcdravasena nibbedba-
bhagiyatd ca veditabba. “Falling away (hana) should be understood with
regard to the appearance of opposing qualities, stagnation (ghitd) with regard

to the stability of consistent mindfulness (sats), higher distinction (progress)
(visesa) with regard to higher accessions, and penetration (nibbedbd) with
regard 1o the appearance of perception and attention associated with aversion
(nibbidasabagaia).”

For example, for a person who has reached the first dbyana, thoughts
of the sense-pleasures (kd@masahbagata sainiagmanasikard) are bﬁr;abbdgzj;a,
because he will fall from that state due to those ideas. Qualities such as libera-
tion from the five hindrances (rivarana) which will preserve that state of
dbyana are thitibbagiva (leading 1o stagnation). A mental state free from
vitarka (reasoning) (avitakkasabagata sanfidmanasikard) is visesabbagiya
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due to the path of preparation (sambbaramadrga): the state of
heat (usmagaia), the state of summit (mardhanas), the state
of acquiescence in the Truth (satydnukiila or satyanuloma-
ksantd)® and the supreme worldly dharma (laukikagra-
dbarma).

What is the state of heat (usmagata)? It is concentration
acquired by the light (@lokalabdbasamadhbi) and conjunction
with wisdom (prajidsamyoga) in a direct personal experience
of the Truths.’®!

(leading to higher distinction), since it leads to the second dbyana which is
higher. (Here we should remember that there is vitarka in the first dbyana,
but that the second dhyana is free from vitarka.) Thoughts of aversion for
Samsara (nibbiddsabagatd saniRamanasikard) and detachment are nibbedha-
bbagiya (leading to penetration), since they lead to penetration of the Truth,
to comprehension of Nirvina. For details, see Vbh, pp. 330-1; A 1, p. 167;
D IIL, pp. 276, 277; Vism, p. 88.

162. Here, ksanti does not mean “patience” as usual. Sylvain Lévi and
La Vallée Poussin translate this term by “patience” in similar contexts, but see
their valuable notes on the term: translation of the Sotrilamkira, p. 123, n. 1,
and Kosa, ch. VI, p. 165, n. 2. Kern's expression “acquiescence” is preferable.
Cf. the Pali expression ditthe sute kbantim akubbamano (Sn, v. 897);
anfiaditthikena arifiakbantikena aninarucikena (M 1, p. 487); imissa ditthiya
imissa kbantiyd imiss@ ruciy@ (Vbh, p. 245). See also 5.z, BHSD.

163. It is interesting here to compare the term usmagata with the
term usmikata found in the Suttas of the Pali Nikayas. (For example,
Alagaddiipama-sutla, M I, p. 132, Mabatanbdsankbaya-sutta, ibid., p. 258
The Buddha uses the term usmikata with reference to certain disciples who
have misunderstood his words and maintain false views which they wrongly
attributed to him. After having censured the disciple who had maintained
such a false view the Buddha asked a question of the other bhikkhus present:

Api n'ayam . . . usmikato pi imasmim dhammavinaye 1i? “That person . . .
(the name is mentioned) . . . is he even usmikata in this teaching and this
discipline?”

Maybe this refers to the usmagata mentioned in this text and elsewhere
(Sutralamkara XIV, 26 commentary; Kosa, ch. VI, p. 163). But Buddhaghosa
explains the term usmikata differently: “Just as, when a large fire has gone out,
there always remains a small piece of burning charcoal, even the size of a
glow-worm, by means of which one can again produce a large fire, so it is
possible that that person has even a miniscule quantity of the heat of wisdom
(anusmd) by means of which he can endeavor to reach the Path and the
fruits (maggaphaldni)™: MA T1, p. 104.
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What is the state of summit (mardbanas)? It is concen-
tration developed by the light (alokavrddbasamadbi) and
conjunction with wisdom in a direct personal experience of
the Truths.

What is acquiescence to the Truths (satyanukila or
satyagnuloma-ksanti)? It is concentration acquired by partial
entry and conjunction with wisdom in a direct personal experi-
ence of the Truths.

What is the supreme worldly dharma (laukikagradbarma)?
It is immediate mental concentration (@nantaryacittasamadhi)
and conjunction with wisdom in a direct personal experience of
the Truths.

[31 What is the path of vision (darsanamarga)? In brief,
it is imperceptible concentration (anupalambbasamadhbi) ac-
quired immediately after the supreme worldly dharma (laukika-
gradbarma) and conjunction with wisdom. It is also similar
to knowledge of the subject and object (@lambyalambana-
jAiana). 1t is also knowledge in oneself (direct) of objects
devoid of the conventional designations of beings and things
(apanitasativasanketadbarmasanketa), completely devoid of
those two conventional designations (sarvato panitobbaya-
satiketa) %

Immediately after the supreme worldly dharma (Jaukikad-
gradbarma), the path of vision (darsanamarga) is divided as
follows: [1] acquiescence in the knowledge of the teaching on
suffering (dubkbe dbarmajiianaksanti), (2] knowledge of the
teaching on suffering (dubkbe dharmajiiana), (3] acquiescence
in the subsequent knowledge of suffering (dubkbe anvaya-

JAanaksanti), [4] subsequent knowledge of suffering (dubkbe
anvayajrana), [5) acquiescence in the knowledge of the teach-
ing on the origin (samudaye dbarmajiianaksanti), 6] knowl-
edge of the teaching on the origin (samudaye dbarmajiiana),
[71 acquiesence in the subsequent knowledge of the origin

164. This is comprehension of things, penetration into things, vision of
things such as they are in reality (yathabbtitam) without conventional desig-
nations, without symbaols,
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(samudaye anvayajiidnaksant?, [8] subsequent knowledge of
the origin (samudaye anvayajiiana), [9] acquiescence in the
knowledge of the teaching on cessation (nirodbe dharma-
jranaksantd, (10] knowledge of the teaching on cessation
(nirodbe dbarmajiiand), [11] acquiescence in the subse-
quent knowledge of cessation (nirodbe anvayajiianaksants,
[12] subsequent knowledge of cessation (nirodbe anvaya-
jaana), [13] acquiescence in the knowledge of the teaching on
the path (mdrge dbharmajiianaksanti), [14] knowledge of the
teaching on the path (marge dbarmajfiana), {15] acquiescence
in subsequent knowledge of the path (mdrge anvayajriana-
ksanti), [16] subsequent knowledge of the path (madrge anvaya-
jriiand). This is the division of the path of vision (darsana-
margd) into sixteen through knowledge (ji2dna) and through
acquiescence (kydnti).'®

What is suffering (dubkba)? It is the Truth of suffering
(dubkbasatya).

What is the teaching with regard to suffering (dubkba-
dbarma)? 1t is religious instruction (Sd@sanadbarmd) on the
Truth of suffering.

What is knowledge of the teaching (dbarmajriana)? It is
knowledge investigating (vicaya) the teaching on the Truth of
suffering in the path of application (prayogamdarga). .

What is acquiescence in knowledge (fignaksanid? It is
pure wisdom (andsravaprafridd) which has direct experience
(pratyaksanubbava) in itself (pratyatma) of the Truth of
suffering (dubkbasatya), by reason of the dominant powers
(adbipatibala) of the preceding investigation. Through this
wisdom one abandons all the defilements (klesa) which should
be abandoned by the vision of suffering (dubkbadarsana).
That is why it is called acquiescence in the knowledge of the
teaching on suffering (dubkbe dbarmajrianaksanty.

What is the knowledge of the teaching on suffering
(dubkbe dbarmajiiana)® Tt is knowledge by means of which
one obtains emancipation (vimukti) from the above-mentioned

165. See also Koga, ch. VI, p. 184 ff.
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defilements immediately after aquiescence (ks@nti). That is why
it is called knowledge of the teaching on suffering.

What is acquicsence in the subsequent knowledge of
suffering (dubkbe anvayajfianaksanti)? It is pure wisdom
(andasravaprajiid) which appears in itself, having a direct expe-
rience with acquiescence in the knowledge of the teaching on
suffering (dubkbe dbarmajrianaksanti) and with the knowl-
edge of the teaching on suffering (dubkbe dbarmajiiana). After
which it is subsequent to the noble qualities (@ryadbarma).
That is why it is called acquiesence in the subsequent knowl-
edge of suffering.

What is the subsequent knowledge of suffering (dubkbe
anvayajnanay? It is pure wisdom which appears immediately
after that, and which retains acquiesence in the subsequent
knowledge of suffering. That is called subsequent knowledge of
suffering.

It is the same with regard to the other Truths in the appro-
priate order.

The acquiesences (ks@nti) and knowledges (jiiana) are
knowables (jiieya). In that case, there is understanding
(avabodha) of the “grasped” (grahya, object) by means of
acquiesence and the knowledge of the teaching, and under-
standing of the “grasper” (grabaka, subject) by means of the
subsequent acquiesence and knowledge.!® Moreover, in all
these forms of acquiescence and knowledge, one would like to
speak of a dwelling in the investigation of the signless
(animittapreksavibara). These sixteen thought-moments (citta-
ksana) are called the path of vision (darsanamarga). The
arising and accomplishment of knowledge concerning the
knowables (jrieya) are called a single thought-moment (eka-
citlaksand).

The Truth of the path (margasatyd) should, in its totality,
be practiced in four ways: by definition (vyavasthana), by
discrimination (vikalpana), by experience (anubbava) and by
perfecting (paripari).

160. For grabya and grabaka, sce Siddhi, p. 78.
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What is definition (vyavasthana)? Those, such as the
disciples ($ravaka), who have reached realization of their
knowledge (adbigama), define (vyavastbapayanti, explain) the
Truth of the path, the object of their knowledge, by means of
groups of names, phrases and letters (namapadavyarijana-
kaya), through the knowledge which they acquired after that
(tatprsthalabdbajriana).

What is discrimination (vikalpana)? Those who are engaged
in the comprehension (of the Truth) (abbisamayaprayukia)
practice the (path) as it has been defined, discriminating in
accordance with their worldly knowledge (laukikajfiana).

What is experience (anubbava)? Practicing in this way,
they experience (anubbavantd) in themselves (pratydtma)
the transcendental state free from speculations (lokottara
nispraparicavdsthd which is called the path of vision (dar$ana-
marge).

What is perfecting (paripir)? Above that, they reach the
perfection of knowledge having completed the basic revolution
(asrayaparavritd.* And again, those who have reached the
perfection of knowledge define the Truth of the path (mdarga-
satya) by means of groups of names, phrases and letters,
through the knowledge which they acquired after that.

The Satra says: “The eye of the Truth (dbarmacaksus)
arises dustless (viraja) and unstained (vitamala).”® This is said
with regard to the path of vision (darsarnamarga). It is “dust-
less” (viraja) by reason of acquiescence in the Truth (dbarma-
ksanti), “unstained” (vitamald) by reason of the knowledge of
the Truth (dbarmajriana); also by reason of abandonment
(prabana) and complete knowledge (pariffid), one obtains the
purity of the path (margasuddbi).

The Stitra says: “[He who has] seen the Truth (drsta-
dbarma) acquired the Truth (praptadbarma), known the
Truth (viditadbarma), profoundly penetrated the Truth

* Note: dsrayapardvrtti should be aSrayaparivitti. See p. 172, n. 243,
167. Virajam vitamalam dbammacakkbum udapddi. A TV, p. 210; 5 IV,
p. 47; V, p. 423, etc.
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(paryavagadbadbarmad), transcended doubt (tirnakariksa),
crossed beyond scepticism (tirpavicikitsa), not depending on
others (aparapratyaya), not being led by others in the instruc-
tion by the Master (Sastub Sdsane nanyaneyd), having confi-
dence in himself in the teachings (dbarmesu vaisaradya-
prapta).”'® This is also said with regard to the path of vision
(darsanamarga).

“Seen the Truth” (drstadbarma) through acquiescence in
the Truth (dharmaksanti).

“Acquired the Truth” (praptadbarma) through knowledge
of the Truth (dbarmajriana).

“Known the Truth” (viditadbarma) through subsequent
acquiescence (anvayaksanti.

“Profoundly penectrated the Truth” (paryavagadbadbarma)
through subsequent knowledge (anvayajiiand).

“Transcended doubt” (firnakanksa) by reason of the
absence of doubt concerning his achievement (svadbigamd)
through acquiescence and knowledge (ksantijfiana).

“Crossed beyond scepticism” (#irnavicikitsa) by reason
of the absence of doubt concerning others’ achlevement
(paradbigama) of that position.

“Not depending on others” (aparapratyaya) by reason of
independence from others and by reason of reflection on one’s
own favorable (kusal@ qualities for the cultivation of the path
(margabbavand).

“Not being led by others in the instruction by the Master”
($astub Sasane ‘nanyaneya) by reason of the fact that he cannot
be led by other heretics (anyatirthya) with regard to the
Buddha's instruction (buddbasasana).

“Having confidence in himself in the teachings” (dbarmesu
vaisaradyaprapia) by reason of intrepidity of mind (alinacitta)
with regard to questions of teaching concemning realization
(adbigama).

168. Digthadbammo patiadbammo viditadhammo pariyogalbadbammo
tinnavicikiccho vigatakatbamkatbo vesdrajiappatto aparappaccayo satthi-
sasane: A IV, pp. 186, 210, etc.
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« [4] What is the path of cultivation (bbavanamarga)? (It
consists of] [a] worldly path (Jaukikamdarga), [b] transcendental
path (lokottaramarga®, [cl weak path (mrdumarga, [d] mid-
dling path (madhyamarga), e} strong path (adbimatramarga),
{fl path of application (prayogamarga), [gl immediate path
(anantaryamdrga), [h] path of liberation (vimuktimarga) and,
ti] special path (visesamarga).

« [a] What is the worldly path (laukikamarga)? (It consists
of] the first, second, third and fourth worldly absorptions
(laukikadbyana), the sphere of infinite space (gkdasanantya-
yatana), the sphere of infinite consciousness (vifianananiya-
yatand), the sphere of nothingness (akificanydyatana) and the
sphere of neither perception nor non-perception ( naivasamjna-
nasamjfidayatang). Those absorptions and formless states
(dbyanarapyab) should be understood according to their
defilements (samklesa), their purification (vyavadana), their
definition (vyavasthana) and their purity (visuddbi).

« Which are their defilements (samklesa)? They are the four
undefined roots (avydkriamilani):'® thirst (trsnad, desire), view
{drsti), pride (mana) and ignorance (avidyd). One is defiled by
thirst (¢rsnd@) by reason of the defilement caused by enjoyment
(asvadasamklesa); one is defiled by view (drst) by reason of
absorption dominated by [false] views (drstyuttaradbyayitd);
one is defiled by pride (mana) by reason of absorption
dominated by pride (manottaradbyayitd); one is defiled by

169. Trsnd, drsti, mana and avidya are called avyakrtamilas “undefined
roots” when they act as defilements in the states of dbyana. Elsewhere they
are gkusala. A dbyana which is remote from the akusalas (vivicca akusalebi
dbammebi) cannot have any akusala as such. Even when those four things
defile a dhydna, they are called avyakriamillas, but not akusals, because a
dbyana cannot have any akusala, and neither are they kusala. Hence, the
term avyakrtamiila is used to indicate that they are neither kusala nor akusala
as such, but only defilements (samklesa) for the dbydnas. See also Kosa, ch. V,
Pp. 42, 43.

The pure states of dbyana and aripye mentioned in the following
paragraph on the subject of vyvavadana are free from these samklesas and
avydkriamilias. Therefore they are wyavadata “purified.”
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ignorance (avidyd) by reason of absorption dominated by
doubts (vicikitsottaradbyayita)."”® Hence, with regard to those
whose minds are defiled, there function (pravartante) the major
and minor defilements (klesopaklesalb) pertaining to the realms
of form and of the formless (raparapyavacarab).

« What is their purification (vyavadana? The absorptions
and pure formless realms (Suddbaka dbyanaripyah) are called
purified (vyavaddta) by reason of their favorable state (kusala-
tven, ™M

« What is their definition (vyavastbana)? It is definition by
their factors (angavyavasthana), definition by their attainments
(samapattivyavastbana), definition by their grades (matrd-
vyavastbana)'” and definition by their designations (samjsia-
karanavyavasthand).

« What is definition by their factors (angavyavastbana)?
The first absorption (dbyana) consists of five factors. These
five factors are: reasoning (vitarka), deliberation (vicara), joy
(prit)), happiness (sukba, case), and one-pointedness of mind
(cittaikagratd). The second absorption consists of four factors.
The four factors are: inner serenity (adhyatmasamprasada),
joy (prit)), happiness (sukba) and one-pointedness of mind
(cittaikagratd). The third absorption consists of five factors.
These five factors are: equanimity (upeksd), mindfulness (smyti,
memory), awareness (samprajanya), happiness (sukbd) and
one-pointedness of mind (citraikagratd). The fourth absorp-
tion consists of four factors. The four factors are: purity of
equanimity (upeksaparisuddbi), purity of mindfulness (smrti-
parisuddbi), neither happy nor unhappy feeling (adubkba-

170. When someone who meditates is dominated by desire, thirst (trsnd),
he cultivates a taste for the dbyana (asvadasamapatti); when he is dominated
by views (drst)) he falls into the false idea that his dbydna is eternal (S@svata);
when he is dominated by pride (sndna) he thinks: “I have the dbyana, but the
others do not;” when he is dominated by ignorance (atidyd he falls into
doubts (vicikitsd) and wonders whether the path as found is true or false, etc.

171. They are pure because they are free from the four amabramalani
mentioned above.

172, Matra lit. means “measure,” but in this context it means “grade.”
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sukbavedand) and one-pointedness of mind {cittaikdgratd) '™
By reason of counteracting factors (pratipaksanga) and benefi-
cial factors (anusamsarga) as well as factors whose nature is
the basis of both (tadubbayasrayasvabbavanga), there is no
definition of factors in the formless realms (dripyesw). That is
why tranquillity (Samatha) has only one flavor (ekarasa).

« What is definition by their attainment (samapatti-
vyavastbana) The first absorption (dhbydna) is acquired by
means of seven attentions (sapta manaskdra). Hence, up to the
sphere of neither perception nor non-perception (naivasamjnid-
ndsamjndyatand). What are those seven attentions? [1] Atten-
tion which recognizes characteristics (laksanapratisamvedi-
manadskara), {21 attention pertaining to determination (ddbi-
moksika),' [3] attention pertaining to a state of solitude
(pravivikta or praviveja),'™ [4] attention which favors con-
tentment (ratisamgrabaka),'™ [5] attention which investigates
(mimamsaka), [6] attention to the accomplishment of applica-
tion (prayoganistha), and [7] attention to the results of the
accomplishment of application (prayoganisthapbala).

173. The definition of the factors (afga) of the four dbyanas given here is
different from that in the Pili Abhidhamma. For a detailed discussion of the
subject, see the article, “A Comparative Study of Dhyinas according to
Theravida, Sarvastivida and Mahayana" by Walpola Rahula, The Mahba Bodbi,
June 1962, pp. 190-9 [reprinted in Zen and the Taming of the Bull: Towards the
Definition of Buddbist Thought, London: 1978, pp. 101-09].

174. See Kosa, ch. II, p. 325; VI, p. 150.

175. Viveka in standard Skt. means “distinction,” “investigation,” “discre-
tion,” “correct judgement,” etc. However, in Buddhist terminology, it means
“solitude.” Cf. Dhp XV, 9, pavivekarasam pittd “having tasted (lit. drunk) the
flavor of solitude.” Mimamsa (Pali timamsa) is the term that corresponds to
“investigation.”

176. Here rati does not mean “attachment” or “love” as usual, but “content-
ment.” In this context, rati is the contrary of arati “discontent,” “disgust,” “dis-
satisfaction.” Aratiis a defect that is considered as the second of the ten hordes
of Mara. Cf. kama te patbama sena dutiya arati vuccati (Padbana-sutla,
Sn, v. 436) (The Buddha to Mara): “Desire for sense-pleasures is your first
horde, the second is discontent.” This discontent, dissatisfaction, is considered
an obstacle to spiritual progress. Rati “contentment,” “satisfaction,” as the

opposite of arati is a quality which favors and encourages the spiritual life.
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« What is definition by their grade (matravyavastbana)?
The first absorption (dhydna) can be cultivated weakly
(mrduparibbavita), cultivated in a middling way (madbya-
paribbavita) and cultivated strongly (adbimatraparibbévita).
As it is for the first absorption, so it is for the other absorptions
and formless states (drfipya). The result of the first absorption
cultivated in a weak, middling or strong way consists of three
places of birth pertaining to the first absorption. As it is for the
first absorption, so it is for the other absorptions, each having
three places of birth pertaining to each absorption.'” Since there
are no distinct places in the formless (@ripya) realms, there is
no division of places of birth with respect to them. There, with
regard to birth in the formless realms, are to be found states
that are high and low (uccanicatd), inferior or superior
(binapranitatd), as a result of their weak, middling or strong
cultivation '™

« What is definition by their designations (samjridkarana-
vyavasthana)? The Buddhas and bodhisattvas attain (sama-
padyante) all the forms of concentration (samddhpi) included
in the first absorption (dbyana). The disciples (sravaka) and
individual Buddhas (pratyekabuddba) do not even know their
names.'” As are those included in the first absorption, so are
those included in the other absorptions and in the formless

177. Each dbyana has as its result three places of birth depending on
whether the cultivation is weak, middling or strong. Thus, the first dbyana
has: Brahmakayika, Brahmapurohita and Mahabrahma; the second dbyana:
Parittabha, Apraminibha and Abhasvara; the third dbyana: Parittasubha,
Apramanasubha and Subhakrtsna; the fourth dbyana: Anabhraka, Punya-
prasava and Brhatphala. All these realms are included in the ripadbdatu. For
details, see Koga, ch. I, p. 2 ff.

178. Cf. also Kosakarika, ch. III, v. 3: driapyadbatur asthana upapatiyi
caturvidhab.

179. The Bhasya, as cited by Pradhan, says: tes@m samadbinam sravakahb
pratyekabuddbas ca namanyapi na jananti, kutab evaisam samkhyam
Jjhasyanti samapatsyante. “The disciples and Pratyekabuddhas do not even
know the names of those samddhbis. How then could they know their number
and how could they attain them?”
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realms (dhyanariipya). How much more so with regard to the
Perfection of Absorption (dbyanaparamitd)?*®

« What is their purity (visuddbi?) [in the absorptions and
formless realms)? From the final extremity of the first absorption
(praniakotika prathama dbyana) up to the sphere of neither
perception nor non-perception (naivasamjriandsamifiayatana)
——that is called purity.

« [b] What is the transcendental path (lokottaramargad)? It
consists of the knowledge of suffering, of its origin, of its cessa-
tion and of the path (dubkbasamudayanirodbamargajriana)
which is aligned with the knowledge of the teaching and the
subsequent knowledge (dbarmajfiananvayajrianapaksya) in
the path of cultivation (bbavanamdarga), and also of the
concentration which is linked to them (¢ais ca samprayuktab
samddhib), and in the first absorption or [the others} up to the
sphere of nothingness (akificanyayatarna). The sphere of nei-
ther perception nor non-perception (naivasamjiiandsamjid-
yatana) is always worldly (laukikam eva), and it is indistinct
(aparispbuta) because of the behavior of perception (samjfia-
pracara).’™ That is why it is also called “signless” (animitta).
The Blessed One said: “As long as there is attainment with per-
ception (samjndsamapatti), there is penetration (comprehen-
sion) of perfect knowledge (Truth) (ajrgprativedba).”'®* The

180. Le., the disciples and Pratyekabuddhas have no knowledge on the
subject of the dbyanaparamita.

181. In the naivasamffdndsamjfidyatana one cannot meditate on the
path, because perception (samyfid@ is not distinct there; it is neither existent
nor non-existent. This state (fourth drapya) is never andsrava. See also Kosa,
ch. VIII, p. 145.

182, A IV, p. 426: iti kbo bbikkbave ydvaia sarifidsamdpatti tavatd
annapativedbo.

Ajfid in standard Skt. means “order,” “command.” However, in Buddhist
terminology it means “perfect knowledge,” “knowledge of the Truth,” and also
“arhatship,” @+ VjAaa, Pali anfia Cf. Abbidbanappadipika, v. 436: arna tu
arabattari ca. Kaundinya, the first of the Buddha'’s five disciples, is known as
Ajnita-Kaundinya (Pali Anfa-Kondanfia) because he was the first to under-
stand the Truth.
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attainment of cessation (nirodbasamadapatti) is transcendental
(lokottara), and it arises in mankind (manusyesvabbinirbriyate),
having arisen in mankind, it is obtained (sammukbikrivate,
lit. found face to face) in mankind and in the realm of form
(rapadbane. It is not found in the formless (dripya) realm,
because of the absence of exertion for it (tadyatnanarambba)
on the part of those who dwell there as a result [of the absorp-
tion which procures] peaceful deliverance ($@ntavimoksa).

« [c] What is the weak path (mrdumarga)? 1t is the weak-
weak (mrdumyrdu), weak-middling (mrdumadbya) and weak-
strong (mrdvadbimatra) path by means of which one abandons
at different stages (bbiamau bbtimau) certain categories of
defilements (klesaprakara) that are strong-strong (adhimatra-
dbimatra), strong-middling (adbimatramadbya) and strong-
weak (adbimatramrdu) among the defilements pertaining to
the three realms (traidbdtukavacaranam klesanam).

«{d] What is the middling path (madbyamarga)? It is the
middling-weak (madbyamrdw), middling-middling (madbya-
madbya) and middling-strong (madbyadbimatra) path by
means of which one abandons at different stages certain cat-
egories of defilements that are middling-strong (madbyadbi-
matra), middling-middling (madbyamadhya) and middling-
weak (madbyamydu) among the defilements pertaining to the
three realms.

« [e] What is the strong path (adbimatramarga)? It is the
strong-weak (adbimdtramrdw), strong-middling (adbimatra-
madhya) and strong-strong (adbimatradbimdtra) path by
means of which one abandons at different stages certain catego-
ries of defilements that are weak-strong (mrdvadbimatra),
weak-middling (mrdumadbya) and weak-weak (mydumydi)
among the defilements pertaining to the three realms.™

183. It should be noted here with regard to the path that there are three
fundamental categories: weak (mrdw), middling (madbya) and strong
(adbimatra). When they are again divided into weak, middling and strong,
their number increases to nine: weak-weak, weak-middling, weak-strong;
middling-weak, middling-middling, middling-strong; strong-weak, strong-
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« [fl What is the path of application (prayogamargd? It is
that by means of which one abandons the defilements (klesa).

« gl What is the immediate path (gnantaryamargay [It is
the path] immediately after which the continuous defilements
(nirantarab klesab) are destroyed.

« [h] What is the path of liberation (vimuktimarga)? [It is
the path] by means of which, when the defilements are de-
stroyed (prabine klese), one experiences (saksatkaroti) libera-
tion (vimukti).

« [i] What is the special path (visesamarga)? For a variety of
defilements other than those which precede (tadanyasya klesa-
prakadrasya), the path of application, the immediate path and
the path of liberation are called the special path (prayoga-
nantaryavimuktimargab visesamargah). It can also be the path
of a person who, forsaking the application of the destruction of
the defilements (klesaprabanaprayoga), is engaged (prayukta)
in reflection on the teaching (truth) (dbarmaciniayam), or in
conduct in accordance with the teaching (dbarmavibare), or in
the special attainment of an absorption (samdapattivisese). Or
again, it can also be the path of a person who cultivates special
qualities (vaisesikan gunan),'™

« What is cultivation of the path (margabbavanay (It
consists of] cultivation (meditation) with a view to acquisition

middling and strong-strong. Equally, the defilements are divided into nine
groups, strong-strong, etc, It is interesting to observe that, by means of the
weak-weak (mrdu-mrdu) path, ie., practice which is not strong or intense,
but preliminary, one at the start destroys the strong or intense (adhimdtra)
defilements, i.e., the defilements that are coarsest and most manifest. . . . It is
by means of the strong-strong (adhimdtradbimatrd) path, i.c., the most inten-
sified and developed practice, that one finally destroys the weak-weak (mydu-
mrdu) defilements, i.e., the defilements that are subtle and latent (this is the
same as the anupfirvapratipada “gradual practice” or “gradual path™). To
quote a classic image: When washing fabric, one first cleans the most visible
stains and, at the end, the small stains. To disperse profound darkness, a small
light suffices, but a strong light is necessary to disperse semi-darkness. See
Kosa, ¢h. VI, p. 199.

184. For details on the prayogamdrga, anantaryamdrga, vimuktimarga
and visesamdarga, see Kosa, ch. V, pp. 103, 104.
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(pratilambbabbdvand), cultivation with a view to frequent
practice (nisevanabbavand), cultivation with a view to emanci-
pation (or purification) (nirdbdvanabbdvand)'® and cultivation
of the counteractive (pratipaksabbavand).'*

« What is cultivation (meditation) with a view to acquisi-
tion (pratilambbabbavand)? It is cultivation (or meditation,
bbavand) with a view to the arousal of favorable qualities
which have not [yet]l arisen (anutpannanam kusalanam
dbarmanam ulpadaya).'

« What is cultivation with a view to frequent practice
(nisevanabbdvand)? It is cultivation (meditation) with a view
to the stability, absence of confusion (in order not to forget),
multiplication, increase and expansion of favorable qualities
[already] arisen (utpannanam kusalanam dharmanam stbitaye
asammosaya bbiiyobbavaya vrddbivipulatayat).'®

« What is cultivation (meditation) with a view to emanci-
pation (or purification, nirdbdavanabbavand)? It is cultivation
with a view to the destruction of demeritorious and unfavor-
able qualities [already] arisen (uipannanam papakandm
akusalanam dbarmanam prabanaya).®

« What is cultivation (meditation) with a view o the

185. Nirdbavana may be derived either from nir+ Vdbar “to run” (there-
fore “to flee,” “to escape,” “to be emancipated™, or from nir+ Vdbav “to
wash,” “to clean” (therefore “to purify™). Either is suitable in this case. Here,
nirdbdavana means to escape or be emancipated from unfaverable and wrong
ideas and qualities which are found in oneself, i.e. to purify oneself of wrong
ideas and qualities.

186. This fourfold division of the margabbavand is exactly the same as the
fourfold division of the samyaguydyama (of the Noble Eightfold Path) or
samyakpradbana, as can be seen from the following definitions compared
with those of the Pili texts. (In the Pili texts, only the order is different, the
first two terms being given last and the last two first.)

187. Cf. anuppannanam kusalanam dbammanam uppadaya: D 11, p. 312;
MIL p. 11; A I, p. 15.

188. Cf. uppanndanam kusalanam dbammdnam thitiya asammosdya
bbiyyobbavaya vepullaya bbavandya pariptiriya: ibid.

189. Cf. uppannanam papakanam akusaldnam dbammanam pabanaya:
ibid.
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counteractive (pratipaksabbdvand)? It is cultivation (medita-
tion) with a view to the non-arising of demeritorious and unfa-
vorable qualities which have not lyet] arisen (anuipannanam
papakandam akusalanam dbarmanam anutpadaya).'”

« Furthermore, the path, when it arises (utpadyamana),
establishes (avasthapayati) its residue (svam vasanam): it is
cultivation with a view to acquisition (pratilambba-bbavand).
[The path] itself, when one is face to face with it (sammukhi-
bbiita), becomes the cultivation (bbdvand, development): it
is cultivation with a view to frequent practice (nisevana-
bhavand). [The same path] quits (vijabatd its impediment
(svam dvaranam): it is cultivation with a view to emanci-
pation (nirdbdvanabbavand). [The same path] establishes
(avasthapayati) the quitted impediment (vibinam avaranam)
in a situation (nature) such that it will not re-arise in the future
(@yatyam anuitpattidbarmatdyam): it is cultivation with a view
to the counteractive (pratipaksabbdvand).

« Furthermore, the counteractive (pratipaksa) is fourfold:
counteractive of censure (vidasandpratipaksa), counteractive
of abandonment (prabanapratipaksa), counteractive of aiding
(adbarapratipaksa) and counteractive of distancing (diri-
bbavapratipaksa>—these are called cultivation with a view to
the counteractive (pratipaksabbavand).

« What is the counteractive of censure (vidiasanaprati-
paksa)? It is the vision of the bad consequences (ddinava-
darsanam) of impure conditioned things (sdsravesu samskarests).
_ « What is the counteractive of abandonment (prabdana-
pratipaksa)? It is the path of application and the immediate path
(prayoganantaryamdrgahb) [mentioned abovel.

« What is the counteractive of aiding (adbarapratipaksa)?
It is the path of liberation (vimuktimarga) {mentioned abovel.

« What is the counteractive of distancing (daribbava-
pratipaksa)? 1t is the next path [i.e. the viSesamdrga mentioned
abovel.

190. Cf.  anuppanndnam papakdanam akusalanam dbhammanam
anuppddaya. ibid.
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(pratilambbabbavand), cultivation with a view to frequent
practice (nisevanabbavand), cultivation with a view to emanci-
pation (or purification) (néirdbavanabbavand)® and cultivation
of the counteractive (pratipaksabbavand).'*

« What is cultivation (meditation) with a view to acquisi-
tion (pratilambhabbavand)? It is cultivation (or meditation,
bbavand) with a view to the arousal of favorable qualities
which have not lyet] arisen (anutpannanam kusalanam
dbarmanam utpadaya)."s’

« What is cultivation with a view to frequent practice
(nisevanabbdvana)? It is cultivation (meditation) with a view
to the stability, absence of confusion (in order not to forget),
multiplication, increase and expansion of favorable qualities
[already] arisen (uipannanam kusalanam dbarmanam sthitaye
asammosaya bbizyobbavaya vrddbivipulatdayai).'®

« What is cultivation (meditation) with a view to emanci-
pation (or purification, nirdbdvanabbdvand)? It is cultivation
with a view to the destruction of demeritoricus and unfavor-
able qualities [alreadyl arisen (utpannanam papakanam
akusalanam dbarmanam prabandyd)."®

« What is cultivation (meditation) with a view to the

185. Nirdbdvana may be derived either from nir+ Vebav “to run” (there-
fore “to flee,” “to escape,” “1o be emancipated”), or from nir+ Vdbav “to
wash,” “to clean” (therefore “to purify™). Either is suitable in this case. Here,
nirdbdvana means 10 escape or be emancipated from unfavorable and wrong
ideas and qualities which are found in oneself, i.e. to purify oneself of wrong
ideas and qualities.

186. This fourfold division of the margabbdvand is exactly the same as the
fourfold division of the samyagvyayama (of the Noble Eightfold Path) or
samyakpradbana, as can be seen from the following definitions compared
with those of the Pili texts. (In the Pali texts, only the order is different, the
first two terms being given last and the last two first.)

187. Cf. anuppannanam kusalanam dbammanam uppadaya. D 11, p. 312;
MIIL p. 11; A 11, p. 15.

188. Cf. uppannanam kusaldnam dbammanam thitivad asammosdya
bhiyyobbavaya vepullayva bbhavandya paripiriyi: ibid.

189. Cf. uppannanam papakanam akusalanam dbammanam pabanaya:
ibid.
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counteractive (pratipaksabbavand)? It is cultivation (medita-
tion) with a view to the non-arising of demeritorious and unfa-
vorable qualities which have not lyet] arisen (anutpanndnam
papakanam akusalanam dbarmanam anutpaddya).'”

« Furthermore, the path, when it arises (utpadyamana),
establishes (avasthdpayati) its residue (svdm vdsandm): it is
cultivation with a view to acquisition (pratilambba-bhavand).
[The path] itself, when one is face to face with it (sammukbi-
bbita@), becomes the cultivation (bbavand, development): it
is cultivation with a view to frequent practice (nisevana-
bhavand). |The same pathl quits (vijabatd) its impediment
(svam @varanam): it is cultivation with a view to emanci-
pation (nirdbavanabbdvand). [The same path] establishes
(avasthapayati) the quitted impediment (vibinam dvaranam)
in a situation (nature) such that it will not re-arise in the future
(ayatyam anutpattidbarmatdyam): it is cultivation with a view
to the counteractive (pratipaksabbavand).

« Furthermore, the counteractive (pratipaksa) is fourfold:
counteractive of censure (viddsanapratipaksa), counteractive
of abandonment (prabanapratipaksa), counteractive of aiding
(adbarapratipaksa) and counteractive of distancing (diri-
bbavapratipaksa)—these are called cultivation with a view to
the counteractive (pratipaksabbavand).

« What is the counteractive of censure (vidasandprati-
paksa@)? Tt is the vision of the bad consequences (adinava-
darsanam) of impure conditioned things (sdsravesu samskadrests).

« What is the counteractive of abandonment (prabana-
pratipaksa)? It is the path of application and the immediate path
(prayoganantaryamargahb) mentioned abovel.

« What is the counteractive of aiding (@dbarapratipaksa)?
It is the path of liberation (vimuktimarga) [mentioned above].

«What is the counteractive of distancing (ditribbava-
pratipaksa)? 1t is the next path [i.e. the viSesamdrga mentioned
above].

190. Cf. gnuppannanam papakanam akusalanam dbammanam
anuppadaya: ibid.
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« And furthermore, (1] the path of the investigation of
things (vastupariksamdrga),”” (2] the path of vigorous effort
(wyavasayikamarga),” [3] the path of preparation with a view
to concentration (samadhbiparikarmamdrga),'” [4) the path of
application with a view to perfect comprehension (abbisamaya-
prayogikamarga),'™ (5] the path adhering to perfect compre-
hension (abbisamayaslistamarga),'” (6] the path of perfect
comprehension (abbisamayamarga),'® (7] the path leading to
purity and release (viSuddbinairyanikamarga),"”’ [8] the path
distributed according to the bases and faculties (nisrayendriya-
bhinnamdarga),"™ [9] the path of purification by means of the
three types of training (Stksatrayaparisodbanamarga),' [10] the
path engendering all the good qualities (sarvagunanirbaraka-
marga)*™ and, [11] the path including the totality of the paths
(margasamgrabamargay"—hese are all called the path.
This (path) also (includes) respectively (yathbakramam) the
thirty-seven auxiliaries of awakening (saptatrimsad bodbi-
paksadbarma)®® the four practices (exercises) (catasrah

191. This refers to the four smtyupasthanas explained below. Here, vastu
means kdya (body), wedana (feeling), citta (mind) and dbarmas (mental
qualities and objects).

192. This refers to the four samyakpradbanas explained below.

193. This refers to the four rddbipadas explained below.

194. This refers to the five indriyas explained below.

195. This refers to the five balas explained below.

196. This refers to the seven bodhyarigas explained below.

197. This refers to the Noble Eightfold Path explained below.

198. This refers to the four pratipads explained below.

199. This refers to the four dbarmapadas explained below.

200. This refers to Samatha and vipasyana explained below.

201. This refers to the three indriyas explained helow.

202. The thirty-seven bodbipaksadbarmas are:

smrtyupasthanas .................. 4
samyakpradbhanas ............... 4
rddbipadas ..o, 4
AVIVAS ..o, 5
balas ......ocooceeeiniiiie 5
bodbyangas ........c..coeo.cc..... 7
aryamargangas ................. 8

37 (continued)

1. Viniscayasamuccaya 159

pratipadab), the four stages of virtues (catvari dbarmapadani),
tranquillity and insight (samatba-vipasyand) and three faculties
(trini indriyani) *

« One should understand the object (@lambana), nature
(svabbdva), aid (sabdya, concomitance), cultivation (bbdvand,
development) and result of cultivation (bbdvanaphbala) with
regard to the application of mindfulness (smrtyupastbana). As
with the application of mindfulness, so [one should understand
the object, etc.] with regard to the other auxiliaries of awakening
(bodbipaksa).

(naote 202 continued) These are explained in the following pages. They
(sattatimsa bodbipakkbiyd (or -kd) dbammda) are exactly the same in the post-
canonical Pali sources. For example, see Vism. p. 678 ff. (see also Kosa, ch. VI,
p. 281). However, the canonical Pali texts do not give all these thirty-seven
qualities under the term bodbipakkbiya dbamma. S 'V, pp. 227, 2379, gives
only the five indriyas “faculties” (saddha, viriya, sati, samadbi, parnnid) as
bodbipakkbiva dbammd. Vbh, p. 249 gives only the seven bojfbangas
as bodhipakkbiya dbammad. A 1L, pp. 70, 300-1, only uses the term
bodbipakkhiki dbammd without mentioning their number or listing them.
D IL, p. 120, M TII, p. 289 and A IV, p. 125, give all thirty-seven qualities
(cattaro satipatthand cattdro sammappadband, etc.) without calling them
bodbipakkbiya dbammda. But A IV, p. 203 (Pabdrada-sutid), comparing the
dbamma-vinaya (teaching and discipline) to the mabdsamudda (great
ocean), lists these thirty-seven qualities and metaphorically calls them ratanas
(jewels), but not bodbipakkbivd dbamma. D 1II, p. 120 simply calls them
dbamma. D I, p. 102 calls them kusald dbamma. Vbh, p. 372, gives all thirty-
seven and calls them saddbhammo, but not bodbipakkbiya dbammd. These
examples indicate that the list of bodbipakkbiva dbamma was not definitively
fixed under this term during the canonical period.

203. This sentence indicates that the eleven categories of the path men-
tioned above correspond to the various virtues and practices given as follows:

1) vastupariksamdrga = four smryupastbhanas,

2) vydvasdyikamarga = four samyakpradbanas,

3} samadbiparikarma-marga = four rddbipadas,

4y abbisamayaprayogikamarga = five indriyas,

5) abbisamayashistamarga = five balas,

6) abbisamayamdrga = seven bodhyangas,

7) visuddbinairy@nikamarga = Noble Eightfold Path,

8) nisrayendriyabbinnamarga = four pratipads,

O) siksdtrayaparifodbanaméarga = four dbarmapadas,

10) sarvagunanirbdrakamdrga = Samatha-vipasyand,

11) margasamgrabamdrga = three indriyas.
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« What are the objects (Zlamband) of the application of
mindfulness (smrtyupastbana)? They are the body (kaya),
feeling (vedana), mind (citta) and mental qualities and objects
(dbarma). Or [they are] things pertaining to oneself (atmasraya-
vasty), things experienced by oneself (atmopabbogavastis),
oneself (atmavastu) and qualities pertaining to the defilement
and purification of oneself (@tmasamklesavyavadanavastu).

« What is its nature (svabbdva)? It is wisdom (prajid) and
mindfulness (smrt).

« What is its aid (sab@ya, concomitance)? It is the mind and
mental activities which are associated with it (the application of
mindfulness) (fatsamprayukias cittacaitasika dbarmahb).

« What is its cultivation (bbdvand, development)? It is con-
templation (gnupasyand) of the body, etc., with regard to the
internal body (adbyatmam kaya), etc. As with the internal
[bodyl, so also with the external (babirdha) and the internal-
external (adhyatmababirdba).

« What is the internal body? It is the internal material
spheres (bases) (adbyatmikani rapinyayatanani) >

« What is the external body (babirdba kaya)? It is the ex-
ternal material spheres (bases) (babirdba rapinyayatanani) ™

« What is the internal-external body (adbyarmababirdba-
kaya)? 1t is the external spheres (babyayatana) which are the
seats of the faculties (indriyadhisthana)™ and which are linked
to the internal spheres (@dbyatmikayatanasambaddba), and
they are also the internal material spheres pertaining to others
(parasamtanikani cadbyaimikani rapinyayatanani).®™ What

204. The internal material spheres or bases (ddbyatmikdni riipiny-
ayatanani) are: caksus (eye), srotra (ear), ghrana (nose), jibva (tongue) and
kaya (body).

205. The extemal material spheres or bases (babirdba rapinyayatandani
are: riipa (visible form), Sabda (sound), gandba (odor), rasa (taste) and
sprastavya (tangibles).

206. Here, the word “faculty” (indriya) indicates the eye, ear, etc. They
dwell on the external spheres such as visible forms, sounds, etc.

207. The internal material spheres pertaining to others are the caksus
(eye), srotra (ean), ghrana {nose), jibua (tongue), and kdya (body) of other
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is contemplation with regard to the body (kdye kayanu-
pasyand?*® It is contemplation of the identity (or similarity)
(samatdpasyand) of the natural image of the body (prakrti-
bimbakayasya) with the speculative counter-image of the body
(vikalpapratibimbakayena). What is internal feeling (adby-
armam vedand? It is feeling produced by reason of one’s own
[*internal]l body. What is external feeling (babirdba vedana)?
It is feeling produced by reason of the external body. What
is internal-external feeling (adbyatmababirdba vedand)? It is
fecling produced by reason of the internal-external body.*® As
with feeling, so also with the mind (citt@) and mental qualities
and objects (dbarma). As with contemplation with regard to
the body, so should one understand contemplation with regard
to feeling, etc., respectively.

« And furthermore, cultivation (bbdvand) concemns will
(chanda), vigor (virya), effort (vyaydma), perseverance
(utsaba), energetic action (utsiidhi), non-stalling (aprativani),
mindfulness (smrt), awareness (samprajanya) and diligence
(apramada).™® The cultivation of will (chandabbavand lis
accomplished] by counteracting the minor defilement of lack
of attention {(amanasikdropaklesa). The cultivation of vigor
(viryabbavand) lis accomplished] by counteracting the minor
defilement of idleness (kausidyopaklesa). The cultivation of
effort (vydyamabbavand) [is accomplished] by counteracting
the minor defilements of torpor and restlessness (layauddbatyo-
paklesa). » The cultivation of perseverance (utsahabbavand) lis
accomplished] by counteracting the minor defilement of mental
apathy (cetaso linatvopaklesd). The cultivation of energetic
action (utsiidhibbavand) lis accomplished] by counteracting

persons which are the external material spheres for oneself. The internal
spheres of A become the external spheres for B.

208. Lit. contemplation of the body by the body.

209. The internal-external body (adhyatmababirdbdkayq) as explained
above in this paragraph.

210. Cf. . .. cando ca vayamo ca ussabo ca ussolbi ca appativani ca sati ca
sampajanfiar ca . . . : AL pp. 93, 195; IIL, p. 307; [V, p. 320, 5 V, p. 440.
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the minor defilements of discouragement, difficulty and fatigue
(visadaparisravaparikbedopaklesa). The cultivation of non-
stalling (aprativanibbavand) [is accomplished] by counteracting
the minor defilement of satisfaction in the acquisition (obtain-
ment) of a small quantity of the favorable (alpamatrakusala-
samiusti). The cultivation of mindfulness (smrtibhavand) (is ac-
complished] by counteracting the minor defilement of confusion
(forgetfulness) (sammosa) with regard to the teaching of the
Blessed One (bbagavatab sdsane). The cultivation of awareness
(samprajanyabbdvand) (is accomplished] by counteracting the
minor defilement of remorse concerning transgressions (apatti-
vipratisdra). The cultivation of diligence (apramadabbavand)
lis accomplished] by counteracting the minor defilement of
the shirking of duties with regard to the favorable (kusalesu
niksiptadburea).

What is the result of the cultivation (bbavandphala) [of the
application of mindfulness)? It is the abandonment of the four
perverse views (viparydsa),®"' entry into the four Truths and
detachment from the body (kaya), etc.

What is the object (@lambana) of the four kinds of right
exertion (samyakpradbana)? It is the arisen (utpanna), the [as
yetl unarisen (anutpanna), the hostile (vipaksa, opposing) and
the counteractive (pratipaksa).?'?

What is their nature (svabbava)? 1t is effort (evayamed).

What is their aid (sabaya, concomitance)? It is the mind
and mental activities associated with them (tatsamprayukias
cittacaitasikad dharmdab).

What is their cultivation (bbdvand, development)? The
Satra says: “(One) produces will (chandam janayati, strives

211. The four perverse views {(viparyasa) are: considering what is imper-
manent {anitya) as permanent (nitya), what is suffering (dubkba) as happi-
ness (sukba), what is unlovely (asubba, asuci) as lovely (subba, sucd, and
what is not the self (andtma) as the self (atma). See Kosa, ch. V, p. 21.

212. lLe., the uipannakusala (the already arisen favorable), anutpanna-
kusala (the as yet unarisen favorable), akusala (the already arisen unfavor-
able) and the counteractives which prevent the as yet unarisen unfavorables
from appearing.
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(vyayacchate), makes a vigorous effort (viryam arabbate),
uses one’s mind energetically (cittam pragrbnati) and exerts
(pradadbati) it."*" There, in such terms, cultivation (bbdvand)
based on vigor is explained. The base (asraya) is will (chanda);
vigor (virya) is zeal (udyoga). One produces will (chanda) for
tranquillity (Samatha), for energetic activity (pragraba), for
equanimity (upeksa and for attention concerning an object
(nimittamanasikdra). One makes a vigorous effort (viryam
arabbate) to rid oneself of torpor and restlessness (layaud-
dbatya). Thus, after that, one can say that one uses one’s mind
vigorously and exerts it (cittam pragrbnati pradadbati).

What is the result of the cultivation (bbavanapbala) lof
right exertion]? It is the complete abandonment of opposing
qualities (vipaksa) and the acquisition and increase of counter-
active qualities (pratipaksa). That is the result of its cultivation.

What is the object (@lambana) of the four bases of super-
normal power (rddhipada)? 1t is the work to be done by means
of thorough concentration (samadhbi).

What is their nature (svabbava)? It is concentration
(samadhi).

What is their aid (sabdya, concomitance)? It is will
(chanda), vigor (virya), the mind (citta), investigation
(mimamsda), and the mind and mental activities associated with
them (fatsamprayukids cittacaitasikd dbarmahb). What is con-
centration through will (chandasamdadbiy? It is one-pointedness
of mind (cittasyaikdgratd) attained by the right application of
the latter (will).?* What is concentration through vigor (virya-
samddhb?)? It is one-pointedness of mind (ciftasyaikagratd
attained by the continuous application of the latter (vigor).?*
What is concentration through the mind (ciftasamadhiy? It is

213. Cf. ... chandam janeti vayamati viriyam arabbati cittam pagganbdti
badabati: D HI, p. 221; A1l, p. 15; 8V, p. 269, Vbh, p. 216

214. Cf. Vvbh, p. 216: chandam ce bhikkbu adbipatim karitva labbati
samddhbim labbati cittassa ekaggatam: ayam vuccati chandasamdadhi.,

215. Cf. Vbh, p. 217: virivam ce bbikkbu adbipatim karitva labbati
samddbim labbati cittassa ekaggatam: ayam viccatt virtyasamdadbi.
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one-pointedness of mind attained due to the power of concen-
tration cultivated formerly.# What is concentration through
investigation (mimamsdsamadhbi? It is one-pointedness of
mind attained due to the hearing (study) of the teaching and to
internal reflection.”” Furthermore, concentration through will
(chandasamdadhi) is one-pointedness of mind ( cittasyaikagraid)

attained by producing will. Concentration through vigor (virya- §
samadhpi) is one-pointedness of mind attained by making a |

vigorous effort. Concentration through the mind (cittasamadbi)

is one-pointedness of mind attained by exerting the mind. Con- |

centration through investigation (mimamsasamadhbi) is one-
pointedness of mind attained by using the mind energetically.

What is their cultivation (bbdvana, development)? It is _‘
the practice of the eight conditions of exertion (pradbana- 1

samskdra). Which are those eight [conditions]? They are will

(chanda), effort (vyayama), trust (Sraddbd), serenity (pra-

Srabdh?), mindfulness (smrti), awareness (samprajanya), voli-
tion (cetand) and equanimity (upeks@.”® These eight [condi-
tions] are again grouped in four as pertaining to: vigorous effort

(yyavasayika),™ favoring (anugrabaka)™ joining (aupani- _}

bandbika),*' and counteracting (pratipaksika).’* Furthermore,

216. The definition of citasamddbi given in Vbh, p. 218, is different:
cittam ce bbikkbu adbipatim karitva labbati samadbim labbati cittassa
ekaggatam: ayam viccati cittasamadhi.

217. 'the definition of vimamsasamadbi (= mimamsasamadhs) given in
Vbh, p. 219, is different: vimamsam ce bbikkbu adbipatim karitvd labbati
samadbim labbati cittassa ekaggatam: ayam vuccati vimamsasamadbi,

218. Vbh, p. 217, explains the term padbdnasamkbara (= pradbana-
samskara) in a different way and does not give these eight qualities: Tattha
katamo padbanasamkbaro? Yo cetasiko viriydrambbo nikkamo parakkamo
wyyamo vayamo ussabo ussolbi thamo dbiti asithilaparakkamata anikhbirta-
chandaia anikkbittadburatd  dburasampaggahbo viriyam viriyindriyam
viriyabalam sammadvayadmo: ayam vuccati padbanasamkbaro.

219. Chanda (will) and vyayama (effort) are vydvasayika.

220. Sraddba (trust) and prasrabebi (setenity) are anugrabaka.

221. Smyri (mindfulness) and samprajanya (awareness) are aupani-
bandhika.

222. Cetand (volition) and wupeksa (equanimity) are pratipaksike.
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the cultivation (bbavand) of will (chanda), vigor (virya), mind
(citte) and investigation (mimamsa) is twofold: cultivation of
the abandonment of compression (samksepa) and distraction
(viksepa), and cultivation of intrepidity (alinatvd) and non-
distraction {aviksepa) and conformity based on both.

What is the result of the cultivation (bbavandpbaia) [of the
bases of supernormal powerl? It is understanding of the Truth
(dbarmabhijad as one wishes and manifestation of the super-
knowledges (supernormal powers) (abbijrapradarsana). It
(the result) also consists of acquisition (adbigama), obtainment
(prapt)), maneuverability (karmanyaid), mastery (vasitd) and
activity (k@ritra) with regard to different things, and of the ac-
complishment as one wishes of such things as various wonders
(rddb?) and the acquisition of higher qualities (adbigunda.

What is the object (dlambanag) of the five faculties
(paticendriya)? It is the Four Noble Truths (catvaryarya-
satyani).

What is their nature (svabbava)? It is trust (Sraddbd),
vigor (virya), mindfulness (smr#)), concentration (samddhi) and
wisdom (prajria).

What is their aid (sabdya, concomitance)? It is the mind
and mental activities associated with them (latsamprayuktas
ciltacaitasika dbharmab).

What is their cultivation (bbavana, development)? It is the
cultivation of application (prayogabbavand), by means of the
faculty of trust (sraddbendriya), with a view to arousing total
and firm conviction (abbisampratyayasamuithand) with regard
to the Truths; the cultivation of application, by means of the
faculty of vigor (viryendriya), with a view to arousing effort
(vyayama) in order to complete the total and firm conviction
already arisen with regard to the Truths; the cultivation of appli-
cation, by means of the faculty of mindfulness (smntindriya),
with a view to arousing non-confusion (non-forgetfulness,
asammosd) in order to maintain mindfulness (smr#f) in whom-
ever makes a vigorous effort with regard to the Truths; the

223. The same list in Vbh, p. 341.
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cultivation of application, by means of the faculty of concentra-

tion (samddhbindriya), with a view to arousing one-pointedness
of mind (cittaikdgratd) in whomever maintains mindfulness

(smrtd) with regard to the Truths; the cultivation of application, |
by means of the faculty of wisdom (prajfiendriya), with a view
to arousing discernment (pravicaya) in whomever’s mind is {

concentrated on the Truths,

What is the result of the cultivation (bbdvandaphala) [of 3
the five faculties]? It is the accomplishment of acquiescence §
in the supreme worldly qualities through the arousal of ;
the comprehension of the Truths and through preparation §
for the state of heat (usmagata) and the state of summit j

(mirdbary).

As it is for the five faculties, so it is for the five powers
(paricabala). They are called powers because they crush }
and efface dangers opposed to them, and by reason of their }

distinction.

What is the object (@lambana) of the seven factors of
awakening (saptabodbyanga)? 1t is the real nature of the Four |

Noble Truths.

What is their nature (svabbdva)? It is mindfulness (smrtd,
investigation of the teachings (dbarmavicaya), vigor (virym,
joy (pritd), serenity (prasrabdhi), concentration (samddhbi)

and equanimity (upeksd). Mindfulness is the basic factor ;

(samnisrayanga); investigation into the Truths is the natural

factor (svabbavanga);, vigor is the factor of release (nmir- ;

yananga); joy is the beneficial factor (anusamsadriga); serenity,

concentration and equanimity are the factors of non-defilement

(asamklesanga) by reason of the absence of defilements,
association with the absence of defilements and nature of the
absence of defilements.

What is their aid (sabdya, concomitance)? It is the mind

and mental activities associated with them (tatsamprayukias |

cittacaitasikad dbarmab).
What is their cultivation (bbdvana, development)? It is
(the development of] mindfulness as a factor of awakening

(smrtisambodbyanga) dependent on discrimination (viveka-

nisrita), on detachment (virdganisrita), on cessation (nirodba-
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nisrita) and aiming for renunciation (vyavasargaparinata).’
As it is for mindfulness as a factor of awakening, so it is [*for
them all] up to equanimity as a factor of awakening (upeksa-
sambodbyarnga).*® By these four terms respectively is explained
the cultivation of the factors of awakening having as their object
the Four Noble Truths.?#

What is the result of the cultivation (bbgvanapbala) |of the
factors of awakeningl]? It is the abandonment of the defilements
which should be abandoned by internal vision (darsana).

What is the object (@lambana) of the eight factors of
the Noble Path (asta aryamarganga)? It is the real nature
(yathabhbitata) of the Four Noble Truths.

What is their nature (svabbdva)? 1t is right view
(samyagdrst), right thought (samyaksamkaipa), right speech
(samyaguvac), right action (samyakkarmanta), right livelihood
(samyagajiva), right effort (samyagvyayama), right mindfulness
(samyaksmyti) and right concentration (samyaksamadbi.*¥
Right view is the factor of discernment (paricchedanga, right
discrimination); right thought is the factor producing har-
monious contact with others (parasamprapananga);*® right
speech, right action and right livelihood are factors producing

224. Cf. . . | satisambofjangam bbaveti vivekanissitam virdganissitam
nirodbanissitam vossaggaparinamim: D 111, p. 226; M 1L, p. 12; I, p. 275
Vbh, p. 229.

225, Ie., the other factors of awakening are also dependent on discrimina-
tion, etc. ]

226. Le., vivekanisrita refers to dubkbasatya, virdganisrita to samudaya-
satya, nirodbanisrita to nirodbasatya, and vyavasargaparinata 1o marga-
satya.

227. Exactly the same list of the eight factors of the Noble Path is found
throughout the Pali texts, e.g., DI, p. 311; M, p. 15, AL, p. 177; S V, p. 421,
Vbh, p. 104, etc.

228, Right thought (samyaksamkalpa) consists of a thought of renuncia-
tion, abandonment of possessions and desires (naiskramyasamkalpa), a
thought of compassion, benevolence (avydpddasamkalpa), a thought of
harmlessness (avibimsasamkaipa). D 11, p. 312. These thoughts engender
5ocial harmony. That is why right thought is the factor producing harmonious
contact with others.
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confidence in others (parasampratyaydrga) by reason of the
purity of view, morality and livelihood (drstistlafivavisuddhbi);?>
right effort is the factor which dispels the impediments of the
[major] defilements (klesGraranavisodbanarnga);?® right mind-
fulness is the factor which dispels the impediments of the
[minor] defilements (upakies@varanavisodbananga);?®' right
concentration is the factor which dispels the impediments to the
special qualities (supernormal qualities) (vaiSesikagunavarana-
visodhananga) **

What is their aid (sabaya, concomitance) It is the mind
and mental activities associated with them (tatsamprayuktas
cittacaitasikd dbarmah).

What is their cultivation (bbdvand, development)? It is the
same as the factors of awakening (bodbyanga).

What is the result of their cultivation (bbdvanapbaia)? It
consists of discernment, harmonious contact with others, confi-
dence from others, dispelling the impediments of the major and
minor defilements and dispelling the impediments to the special
qualities.

What are the four practices (catasrab pratipadahb)? They
are the painful practice which engenders superknowledge
slowly (dubkba pratipad dbandbabbifid), the painful practice
which engenders superknowledge rapidly (dubkba pratipad
ksiprabbifrid), the pleasant practice which engenders super-

229. Right speech (samyaguac) is that which is free from lying, slander,
harsh speech and idle talk. Right action (samyakkarmanta) is that which is
free from the destruction of life, theft and illicit sexual relations. Right liveli-
hood (samyagafiva) is that which does not include harmful professions such
as dealing in weapons, dealing in animals for butchery, dealing in poisons,
intoxicating drinks, etc.: D II, p. 312. These three factors contribute to mutual
confidence and security. That is why they are called factors producing confi-
dence in cthers (parasampratyayanga).

230, Right effort (samyagvydyama) is the same as samyakpradhana
explained above, p. 162. See also D II, p. 312.

231. Right mindfulness (samyaksmzti) is the same as smtyupasthana
explained above, p. 160. See also D II, p. 313.

232. Right concentration (samyaksamadbi) refers to the four rigpavacara-
dbyanas (= vaisesikagunas) explained above. See also D II, p. 313.
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knowledge slowly (sukba pratipad dbandbabbifia) and the
pleasant practice which engenders superknowledge rapidly
(sukba pratipad ksiprabhifiia).** The first [practice] comprises
the basic absorptions (mauladbyana)™ not obtained by those
whose faculties are obtuse (weak) (mrdvindriya);? the second
comprises the basic absorptions not obtained by those whose
faculties are sharp (ttksnendriya); the third comprises the basic
absorptions obtained by those whose faculties are obtuse; the
fourth comprises the basic absorptions obtained by those whose
faculties are sharp.?®

233. Exactly the same four practices are found in D III, p. 106; A TI, pp. 149,
154, V, p. 63: Catasso ima bbikkbave patipadd. Katama catasso? Dukkbid
patipadd dandhabbififid, dukkba papipada khippdbhifind, sukba patipadd
dandbabhirifiG, sukbd patipada khippabbinind. Ime kbo bbikkbave catasso
patipada .

It is of interest to mention here that, in a conversation between Moggallana
and Sdriputta, the former confided that he had attained arhatship through the
painful practice engendering superknowledge rapidly (dukkbd patipada
kbippabbinsid) while the latter confided that he had auained it through the
pleasant practice engendering superknowledge rapidly (sukba patipada
Ekbippabbinia): A 11, pp. 154-5.

234. The mauladbyanas are the four dbyanas and the four griapyas. See
Kosa, ch. VIII, p. 145,

235. Here the faculties (indriva) are Sraddhba (trust), virya (vigor), smrti
(mindfulness), samadhi (concentration) and prajia (wisdom), as explained in
ATl p. 149.

236. Cf. the explanation of these four pratipads (practices) given in A II,
PP. 149-50: By nature someone is excessively full of craving (tibbardgajatiko),
hatred (tibbadosajatiko) and delusion (tibbamobajatiko), and often experi-
ences suffering and sorrow aroused by craving, hatred and delusion, and the
five faculties (parcindriyani)—trust (saddbd, vigor (viriva), mindfulness
(sat)), concentration (samadhi), wisdom (pasiid)—are obtuse (weak,
#udand) in him. By reason of the obtuseness of those five faculties, he slowly
reaches insight leading to the destruction of impurities (@savakkbaya). This is
called the painful practice engendering superknowledge slowly (dukkba
Patipada dandbabbififid).

Someone is excessively full of craving . . . and often experiences suffering
- . ., but the five faculties are sharp in him. By reason of those sharp faculties
he rapidly reaches. . . . This is called the painful practice engendering super-
knowledge rapidly (dukkba patipada kbippabhinnd).

Someone is not excessively full of craving . . . and does not experience the
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What are the four stages of virtue (catvari dbarmapadani)?
They are the absence of avarice (anabbidbya), absence of ill-
will (avyapada), right mindfulness (samyaksmrt) and right
concentration (samyaksamadhi).*¥ To those who are free from
avarice and ill-will pertains the purity of the training in higher
morality (adbisilasiksavisuddhbi); to those who possess right
mindfulness pertains the purity of the training in higher thought
(adbicittasiksavisuddbi); to those who possess right concen-
tration pertains the purity of the training in higher wisdom
(adbiprajfiasiksavisuddbi)

What is tranquillity (Samatha)? It is the contraction [narrow |
link] (upanibandba) of the mind (citta), its establishment j
(sthapana), placing (samsthapana), dwelling (avastbapandg), }

remaining, (upasthapana), control (damana), calm (Samana),

appeasement (vyupasamana), unification (ekotikarana), com- ‘

position (samdadbana) in itself (adbyatmamy).

What is insight (vipasyand? It is the examination (vicaya), |
discernment (pravicaya), full reasoning (parivitarka), inves- |
tigation (mimamsd of things (dbarma) such as desires |
(kamd), counteractives (pratipaksa), unruliness (daustbulya), |
objects (nimitta), fetters (samyojana), such as the perversions |
(viparyasa) of those who are overwhelmed by desires, and the ]

establishment of those whose minds are not perverted.

Furthermore, with regard to tranquillity and insight
(Samatba-vipasyand) there are four paths: Someone is in |

suffering and sorrow aroused by craving . . . but the five faculties are obtuse in ':

him. He therefore slowly reaches insight. . . . This is called the pleasant prac-
tice engendering superknowledge slowly (sukbd patipada dandbhabbinind).

Someone is not excessively full of craving . . . and the five faculties are |
sharp in him. Therefore he rapidly reaches. . . . This is called the pleasant prac-

tice engendering superknowledge rapidly (sukbd patipada kbippabbirifid).

237. Pradhan’s reconstruction as alobbddvesdndm is clearly an error. Cf. 1
D III, p. 229; A 11, p. 29: cattari dbammapadani: anabbiffbd dhammapadam, §
awdpado dbammapadam, sammdsati dhammapadam, sammdasamadhi i

dbammapadam.

238. These three sentences refer respectively to the well-known three §

types of training (trisiksd): sila, samddbi and prajfia.
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possession of tranquillity, but not of insight: the cultivation of
insight (vipasyanabbdvanda) is [prescribed} for such a tran-
quillity. Someone is in possession of insight, but not of tran-
quillity: the cultivation of tranquillity (Samathabbavand) is
[prescribed] for such an insight. Someone is in possession of
neither tranquillity nor insight: the simultaneocus cultivation of
both (tranquillity and insight} is [prescribed] to dispel the torpor
and mental restlessness of such a person. Someone is in posses-
sion of them both (tranquillity and insight): the progress of
him who is endowed with both tranquillity and insight is simul-
taneous.

What are the three faculties (¢rinindriyand? They are the
faculty [of the thought] “I shall know that [the Truth] which I do
not know” (andjriatamajriasyamindriya), the faculty of perfect
knowledge [of the Truth] (djfiendriya) and the faculty [of the
conviction] “I have known [the Truth)” (@jRatavindriva).*

What is the faculty [of the thought] “I shall know that [the
Truth} which I do not know?” It is the faculty [which is exercised])
in the path of application (prayogamdarga)*® and in the {first]
fifteen thought-moments (cittaksana) of the path of vision
(darsanamarga).**

239. Cf. Vbh, p. 124: Tatitha katamam anavinidtariniassamitindriyam?
Ya tesam dbammanam arifigtanam adijthanam appattanam aviditdnam
asacchikatanam sacchikiriyaya pafifid pajanand . . . amobo dbammavicayo
sammadithi  dbammavicayasambofibango, maggangam maggapariyi-
pannam: idam viiccali ananifAdlanniassamitindriyam.

Tattha katamam arndindrivam? Ya tesam dbammanam ridtanam
ditthanam . . . sacchikatdnam sacchikiriydya pafifia pajanand . . . amobo
dbammavicayo sammaditthi . . . idam vuccati arifiimdriyam.

Taitha katamam anidtavindriyam? Ya tesam anniatdvinam dbammanam
afiia pafnd pajanand . . . amobo dhammavicayo sammddighi . . . idam
vuccati anniatavindriyam.

Also see Dhs, §§ 296, 364, 558; D III, p. 219, Vism, p. 492; Kosa, ch. II,
Pp. 116-17.

240. Prayogamarga, see above, p. 142,

241. The fifteen thought-moments of the path of vision are the dubkbe
dbarmaffianaksanti up to the marge’nvayajfianaksanti. See above, pp. 144-
5; also Koga, ch. VI, p. 191,
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What is the faculty of perfect knowledge [of the Truth]? It is
the faculty [which is exercised] throughout the path of training
(Saiksamarga) after the fifteenth thought-moment of the path of
vision.22

What is the faculty [of the conviction] “I have known [the
Truthl?” It is the faculty [which is exercised] in the path beyond
training (asaiksamarga).*s

In the path of cultivation (bbavanamarga) of those who
are found in the stage of the first absorption (prathamadbyana-
bbiimi), even the good roots pertaining to the realm of desire
(kamadvacara kuSalamiila) are useful to cultivation (bbavanad)
because they have acquired supremacy over them [the good
roots of the realm of desire]. Just as the good roots pertaining to
the realm of desire are useful to cultivation in the case of those
who are found in the stage of the first absorption, so the good
roots of the lower stages (adbobbiimika kusalamiila) are useful
to cultivation in the path of cultivation of those who are found
in the higher stages (drdbvabbiamika), because they have ac-
quired supremacy over them [the good roots of the lower stages].

[5} What is the path of completion (nisthadmarga)? It is the
“diamond-like concentration (recollection)” (vajropamasamddhbi,
because it calms all unruliness (sarvadausthulya), abandons
every fetter (sarvasamyoga), and obtains freedom from every
fetter (sarvavisamyoga);** after that there is the functioning of
the continuous basic revolution (nirantarasrayapravrtti) * the

242. The sixteenth thought-moment of the path of vision is the marge
‘nvayajfiana. See above, p. 145; also Koéa, ch. VI, p. 192.

243. This means that the @fiata@vindriya “the faculty [of the COerlCthﬂ] I
have known [the Truth]” pertains to the arhat.

244, Visamyoga is “disunion,” freedom from kdma (sense pleasures), from
bhava (existence and becoming), from diithi (views and opinions) and from
avifid (ignorance). See D III, p. 230.

245, Asraya is defined as asrayaparavrii. See below, p. 187. [*Note: For
Pradhan’s reconstructed dsrayaprauvriti here and on pp. 174-5 below, the now
published Bbdsya has asrayaparivrti (p. 93). The Tibetan has gnas gyur pa.
Further, dsrayaparavriti cited from p. 187, and also given on pp. 147, 183, 221,
is an emendation. See Gokhale, p. 34. Pradhan and the Bbasya (pp. 78, 100,
123} have only a@srayaparivriti for these. The Tibetan again has gras gyur pal
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knowledge of the destruction [of the defilements] (ksayajfiana),
the knowledge of the non-arising [of the abandoned defile-
ments) (anutpadajinana) and the ten qualities of the disciple
beyond training (dasa-asaiksadbarmd) >

What are those ten [qualities of the disciple beyond train-
ing)? They are [the eight factors of the Noble Path] from the right
view of the disciple beyond training (asaiksasya samyagdrsti)
up to the right concentration of the disciple beyond training
(asaiksasya samyaksamadhi), [plus] the right deliverance of the
disciple beyond training (asaiksasya samyagrimukti) and the
right knowledge of the disciple beyond training (asaiksasya
samyagjnanad).*¥ Such things (dbarma) are called the path of
completion (nisthamarga).

What is unruliness (dausthulya)? [1] unruliness caused
by expression (abbilapadaustbulya) which is everywhere
(sarvatraga), (2] unruliness caused by feeling (vediia-
dausthulya), [3] unruliness caused by the defilements (klesa-
dausthulya), [4] unruliness caused by actions C(karma-
daustbulyd), [5] unruliness caused by the results [of actions}
(vipakadausthulya), [6] unruliness caused by the impediment of
the defilements (klesGuaranadaustbulya), [7] unruliness caused
by the impediment of actions (karmdvaranadaustbulya),
[8] unruliness caused by the impediment of the results [of
actions) (vipdkavaranadaustbulya), [9] unruliness caused by
the hindrances (nivaranadausthbulya), (10} unruliness caused
by reasoning (vitarkadausthulya), [11] unruliness caused by
nutriments (dbdradaustbulya), [12] unruliness caused by sexual
union (maithunadaustbulya), [13] unruliness caused by dreams
(svapnadausthbulya), [14] unruliness caused by diseases
(vyadbidausthulyd), [15] unruliness caused by aging (jara-
dausthulya), [16] unruliness caused by death (marana-
dausthulya), {17} unruliness caused by fatigue (parisrama-
daustbulya), [18] unruliness caused by firmness (drdba-

246. All these terms—uafropamasamadbi, daustbulya, samyoga, visamyoga,
Asrayapravrtti *Note: should be asrayaparivnttil, ksayajiiana, anutpadajiana,
dasa-asaiksadbarma—are explained below.

247, See also Kosa, ch. VI, p. 295.
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dausthulya), [19] unruliness caused by coarseness (audadrika-
daustbulya), [20] unruliness caused by the middling (madhbya-
daustbulya), 121] unruliness caused by smallness (sttksma-
daustbulya), [22] unruliness caused by impediments to the at-
tainments (samdpattydvaranadaustbulya), (23] unruliness caused
by impediments to the knowable (rieyavaranadausthulyq).

What is a fetter (samyoga)? When unruliness has accumu-
lated, that is known as the acquisition of the fetter (samyogalabba).

What is freedom from the fetter ( visamyoga)? When unruli-
ness is driven away, that is known as the acquisition of freedom
from the fetter (visamyogalabba).

What is the diamond-like concentration (recollection)
(vajropamasamadhbi)? It is the concentration (recollection) com-
prising the path of application (prayogamarza) or the immedi-
ate path (@nantaryamdrga) on the occasion of the abandon-
ment of the fetters (samyojana) in a person, after his entry into
the path of cultivation (bbdvanamarga).*® The inclusion of the
path of application indicates that henceforth it (that concentra-
tion) cannot be obscured by impediments (Gvarana) and that it
can shatter all the impediments. The inclusion of the immediate
path indicates the immediate appearance of the knowledge
of the destruction [of the defilements] (ksayajfiana) and the
knowledge of the non-arising [of the abandoned defilements]
(anuipadajiidna). And that concentration (samadhbi) is con-
tinnous (nirantara), firm (drdba), single in flavor (ekarasa) and
all-pervading (zp@pin). In order to illustrate this meaning, the
Blessed One said: “It is like a large crag, intact, without clefts,
without chasms, solid, compact, and which cannot be shaken
by winds blowing in the ten directions.”2%

What is the functioning of the continuous basic revolution
(nirantarasrayapravrtti? It consists of three kinds of function-

248. For bbavanamdrga, prayogamarga and anantaryamdrga, see above,
pp. 142, 149, 155.

249. Cf. A TII, p. 378: . . . selo pabbato acchiddo asusiro ckaghano; atha
puratthimdya cepi disqya agaccheyya bbusa vatavuithi, n'eve nam
samkampeyya na sampakampeyyea na sampavedbeyya. . . .

* Note: pravriti in this paragraph should be parivriti. See p- 172, n. 245,
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ing of the basic revolution in a person who has obtained the
path beyond training (asaiksamargalabbin). These three kinds
are: the functioning of the basic revolution of the mind
(cittasrayapravriti), the functioning of the basic revolution of
the path (mdrgdsrayapravriti) and the functioning of the basic
revolution of unruliness (daustbulyasrayapravriti).

What is the knowledge of destruction (ksayajfgna)? It is
knowledge obtained through the destruction of the cause (betw)
or that whose object is destruction.*”

What is the knowledge of non-arising (anutpadajfiana)? It
is knowledge obtained through the abandonment of the effect
(phala, result) or that whose object is the non-arising of the
effect.™

The ten qualities of the disciple beyond training (dasa-
asaiksadbarma) should be understood as the body of morality
(virtue) (silaskandha), the body of mental discipline (samadhi-
skandhba),” the body of wisdom (prajiaskandba), the body of
deliverance (vimuktiskandba) and the body of vision of the
knowledge of deliverance (vimuktiffidnadarsanaskandba) of
the disciple beyond training (asaiksa).*>

250. This is knowledge of the fact that the cause is destroyed, i.e., there
will be no further karma because the defilements are destroyed.

251. This is knowledge of the fact that the effects will not appear again in
the future, i.e., there will be no future birth.

252. Here samadbi, as one of the trisiksds—sila, samadbi, prajfig—,
includes not only concentration but also samyaguyayama (right ef.for.t) and
samyaksmyti (right mindfulness). Hence, the translation “mental discipline” to
embrace the three aspects.

253. Here:

samyagrac
samyakkarmania
samyagdjiva
samyagryayama
samyaksmirti
samyaksamddbi
samyagdrsti
samyaksamkalpa
Hence the eight factors of the Noble Path are included in sila, samadbiand
prajfid (trisiksd). See M 1, p. 301.

stlaskandhba

samddhbiskandhba

prajraskandhba
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There are also four kinds of characteristics (laksana) of
the Truth of the Path: characteristic of path (margalaksand),
characteristic of method (mydyalaksana), characteristic of the
practice (pratipad laksana) and characteristic of emancipation
(nairyanikalaksanag).

Why does it {margal have the characteristic of path?
Because it seeks the real nature of things (taitvartba-
parimdrgand).®> Why does it have the characteristic of method?
Because it counteracts the defilements (klesapratipaksa). Why
does it have the characteristic of practice? Because it engenders
the absence of mental perverse views (citta-aviparyasa). Why
does it have the characteristic of emancipation? Because it is the
vehicle leading to the permanent state (nityapadayana).

The sixteen aspects (sodasakara) of the [four] Truths?> are
worldly (Jaukika) and transcendental (lokottard). What is the
difference between the worldly and transcendental ones? It is
the difference in nature between unfavorable entry (akusala-
pravesa) and favorable entry (kusalapravesa) into the knowable
(jrieya); the difference in nature between those which have
impediments (s@varana) and those which do not have im-
pediments (nirdvarana); the difference in nature between
those which possess [false] discrimination (savikalpa) and those
which do not possess discrimination (nirvikalpa).

Why are there sixteen worldly aspects (laukikakara) such
as impermanence, suffering, etc., with regard to the Truths?

254. The word marga, which usually means “path” also has the meaning of
“to seek” from the root Ymarg “to look for.”

255. The sixteen aspects of the Four Truths:

With regard to dubkbasatya: (1] anitya (impermanence), (2] dubkba (suf-
fering), [3] sanya (empty), [4] andtma (non-self);

With regard to samudayasatya: (1] betu (cause), [2] samudaya (appear-
ance), [3] prabbava (source), [4] pratyaya (condition),

With regard to nirodbasatya: [1) nirodba (cessation), [2] santa (peace),
[3] pranita (excellence), [4} nibsarana (release);

With regard to margasatya: (1] marga (path, seeking), (2] nydya {(method),
31 pratipad (practice), [4] nairyanika (leading to emancipation).

Sec above, pp. 85, 132-3, 140. See also Kosa, ch. VI, p. 163; ch. VII, p. 30 ff.
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Because of the absence of understanding of suchness (tathaid),
because of the defilements and their latent tendencies
(klesanusaya) and because of mistaken details of verbal expres-
sions (abbilapapraparica). The transcendental aspects should
be understood as the opposite of those [worldly aspects]. Who-
ever is found in the presence of the transcendental aspects sees
the meaning of impermanence (anitygrtha) and experiences it
directly, but not by means of mistaken details of verbal expres-
sions. As with the aspects of impermanence, so should one

understand the other aspects appropriately.



CHAPTER TWO

DETERMINING THE TEACHING (Dbarmaviniscaya)

What is determining the Teaching (dbarmaviniscaya)?

The noble Dharma is the teaching in twelve constituent
parts (divisions) (dvadasanga). Which are those twelve con-
stituent parts? [1] discourse (sztra), [2] verse narration (geya),
(3] exposition (vyakarana), [4] stanza (gatha), (5] solemn
utterance (udana), [6] circumstance (niddna), [7] exploits
(avaddana), 18] “thus it was said” (ifivrttaka), (9] birth-stories
(jataka), [10] development (vaipulya), (11} marvels (adbbuta-
dharma), and [12] instruction (upadesa).’ .

[1] What is a discourse (sitra)? It is a prose account ex-
plaining a point of view. The Tathagata, seeing ten advantages,
expounds, explaining the teaching in this way: [1} he sets out
and expounds easily; [2] the listener also understands easily;
(3] through respect for the teaching he rapidly acquires the
equipment with a view to Awakening (bodbisambbara); [4] rap-
idly penetrates the teaching; [5) obtains serene joy based on
conviction (avetyaprasada) with regard to the Buddha; [6] his
Teaching (dbarma), and [7] the Order (sangha); [8] experiences
supreme happiness in this very life (paramadrstadbarma-

1. In the Pali sources there are only nine constituent parts (divisions)
(navanga) of the Dhamma: (1] suttam, (2] geyyam, [3] veyyakaranam,
4] gatha, [5] udanam, (6] itivuttakam, [7) jatakam, (8] abbbutadhammam,
91 vedallam (M1, p. 133; A 11, pp. 103, 178; IIL, pp. 86, 177). Nidana, avadana
and upadesa are not mentioned in this list. Vedalla can be identified with
vaipulya, as the latter is explained below in this text. [*See J. W. de Jong's
comments in his review, appendix pp. 294-5. For further information on the
9 and 12 divisions, cf. E. Lamotie, History of Indian Buddbism, Louvain-la-
Neuve, 1988, pp. 143-7.]
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sukbavibara); [9) delights the minds of sages through vigorous
discussions; and [10] is recognized as sage (learned, pandita).

[2] What is a verse narration (geya)? It is that which is
recited in stanzas in the middle or at the end of discourses
(sa@tra); or an idea not indicated in the discourse and which is
explained lin verses). It is therefore called verse narration.

[3] What is an exposition (vydkarana)? It is the exposition
of various present existences of the noble disciples (drya-
sravaka) in relation to their distant past in different locations.
Or it is clarification of a point indicated in discourses, since it is
the open exposition of an abstruse meaning (abbisamdhi).?

[4] What is a stanza (gathd)? It is expounded in metric feet
in the discourses. It (the stanza) may be of two feet, three, four,
five or six feet.

[5] What is a solemn utterance (udana)? It is sometimes
spoken in discourses by the Tathagata with a joyous heart
(attamanaska).

[6} What is a circumstance (nidana)? It is a declaration
made [by the Buddhal when he is questioned. Or it is the
declaration of a rule (precept, $iks@) with its cause. It is there-
fore also called circumstance.

[71 What is an exploit (avadana)? It is an account with
parables (examples, drstania) in the discourses.

(8] What is “Thus it was said” (itivrttaka)? This narrates the
former existences of the noble disciples.?

[9] What are birth-stories (j@taka)? They narrate the former

2. MATI, p. 106, defines veyyakarana (yyakarana) differenty: Sakalam pi
Abbidbammapitakam niggatbakam suttam, yafi ¢ anfiam pi aithabi arngebi
asangahitam Buddbavacanam, tam veyyakaranan ti veditabbam. “The entire
Abhidhammapitaka, Sutta without gathd, and every other word of the Buddha
not included in the (other) eight divisions, all that should be considered as
exposition (veyyikarand).”

3. MA II, p. 106, defines itivuttaka differently: “Vuttam idam bbagavata”
i adinayappavatta dasuttarasatasutianta Itivuitakan B veditabbd. *The
hundred and ten Suttas which begin with the formula ‘Thus it was said by
the Blessed One’ should be understood as tivuttaka.” This definitively refers
to the Pili text Hivuitaka, the fourth book of the Kbuddbaka-nikaya.
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existences of the Bodhisattva, contained in the Canon concern-
ing the career of the Bodhisattva.

[10] What is a development (vaipulya)? It consists of ac-
counts contained in the Canon of the Bodhisattvas (bodbisattva-
Ditaka). Whatever is called vaipulya is also called vaidalya or
vaitlya. Why is it called vaipulya? Because it is the basis of
the welfare and happiness of all beings, and because it is the
supreme and profound teaching. Why is it called vaidalya?
Because it shatters (vidalana) all impediments (sarvavarandg).
Why is it called vaituly@ By reason of the absence of compari-
son (tulandbbava) with analogies (upamana).

(11) What is a marvel (adbbutadbarma)? 1t is a discourse
concerning extremely marvellous and extraordinary things [in
the career] of the disciples, bodhisattvas and the Tathagata.

(12] What is an instruction (upadesa)? It is the precise,
profound and subtle teaching of the characteristics of all things
(sarvadbarmalaksand).

These twelve constituent parts (anga), such as discourses
(sétra), into which the noble teaching is divided, are included in
the Threefold Canon (tripitaka).’ Which are those three Canons?
They are the Canon of Discourses (satrapitaka), Canon of the
Discipline (vinayapitaka) and Canon of the Higher Teaching

4. According to this definition, vedalla in the nine divisions { navanga) of
the Pali sources may be considered as a synonym of saipulya and vaitulya.
However, the three terms wvaipulya, vaidalya and wvaitulya refer to the
Bodhisartvapitaka whilst the term vedalla, according to MA II, p. 106, refers
to suttas such as the Cullavedalle, Mabavedalla, Sammaditthi, Sakkapariba,
Samkharabbdjaniya, Mabdpunnama, which are concemed with knowledge
and satisfaction (veda# ca tuithifi ca).

5. Tripitaka "Threefold Canon.” One of the meanings of the word pitaka is
“basket” or “casket.” But to translate pitaka as "basket,” as is usually the case,
when this word refers to the the Collection of Teachings of the Buddha, is to
g0 too far in its literal meaning, which is completely irrelevant. Pitaka merely
means Corpus of Sacred Writings, sometimes not only of Buddhism but also of
no matter which religion. Therefore it means “Canon,” as can be seen in the
expression ma pitakasampadanena (in the Kalamasutia, A 1, p. 189). Here
pitakasampaddna does not mean “the tradition of baskets” but “the canomnical
tradition.” T prefer to translate the word pitaka by “Canon.”
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(abbidbarmapitaka). They are again divided intoc two: the
Canon of the Disciples (srgvakapitaka) and the Canon of
the Bodhisattvas (bodbisattvapitaka). Discourse (sfitra), verse
narration (geya), exposition (vyakarand), stanza (gathd) and
solemn utterance (uddna): these five constituent parts are
included in the Canon of Discourses pertaining to the Canon
of the Disciples. Circumstance (nidand), exploits (avadana,
“thus was it said” (itivrttaka), birth-stories (jataka): these four
constituent parts are included in the Canon of the Discipline
with the Parivara® pertaining to the two forms of the Canon.”
Development (vaipulya) and marvels (adbbutadbharma): these
two constituent parts are included in the Canon of Discourses
pertaining to the Canon of the Bodhisattvas. Instruction
(upadesa) is included in the Canon of the Higher Teaching of
the Disciples as well as of the Bodhisattvas.

Why did the Tathagata establish the Threefold Canon? The
Canon of Discourses was established by the wish to counteract
the minor defilement (upakiesa) of doubt (vicikitsd). The Canon
of the Discipline was established by the wish to counteract the
minor defilement of attachment to the two extremes (anta-
dvayanuyoga)® The Canon of the Higher Teaching was estab-
lished by the wish to counteract the minor defilement of
adherence to one’s own views (svayamdrstiparamarsa). Fur-
thermore, the Canon of Discourses was established by the wish
to reveal the three types of training (Siks@iraya).’ The Canon of
the Discipline was established by the wish to accomplish the
disciplines of higher virtue (adhbisiia) and higher mental devel-
opment (adbicitta). The Canon of the Higher Teaching was
postulated by the wish to accomplish the discipline of higher

6. The Parivdra is the fifth and last text of the Vinayapitaka. It is like an
appendix or summary of the other parts of the Vinaya.

7. That is, the Canon of the Disciples (srdvakapitaka) and the Canon of the
Bodhisattvas (bodbisattvapitaka).

8. The two extremes are attachment to sense-pleasures (kdmasukballika-
nuyoga) and attachment to morntification of the flesh (d@rmakilamatbhanuyoga).

9. Siksatrayea: (1] sila (virue), [2] samddbi (mental discipline or concentra-
tion), [3] prajia (wisdom).
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wisdom (adbiprajnd). Furthermore, the Canon of Discourses
was established by the wish to reveal correctly the meaning of
the teaching. The Canon of the Discipline was established to
make known the basis of the attestation (saksatkriyd) of the
teaching. The Canon of the Higher Teaching was established to
serve as a basis for the happy abode (sukbavibara) of the sages
in delight in the teaching by means of exegetical determining
(s@mbkathyaviniscaya).

This teaching inctuded in the Threefold Canon, of what is
it the domain (gocara)? It is the domain of the mind and mental
activities (ciftacaitasika) consisting of listening (Srutamaya),
reflection (cintamaya) and mental cultivation (bbdvanamaya).

It is said in the SGtra: “The mind and mental activities have
objects (@lamband), have their aspects (@kdra), have their
basis (@sraya) and are mutually linked (samprayoga).” In this
teaching what are their objects? They are the discourses, etc.
(satradikam). What are their aspects? They are the meanings
associated with the aggregates (skandba), etc. What is their
basis? 1t is external intimation (paraviffiapti), mindfulness
(smyti) and the residues (vdsand). What is their mutual rela-
tionship? It is common acquisition of the object through their
mutual association.

What is the classification of objects with regard to the
teaching? In brief, they are fourfold: [1] widespread object
(vvapyalambana), (2] object aimed at purification of character
(caritavisodhanalambana), [3] object aimed at skillfulness
(kausalyalambana), and [4] object aimed at purification of the
defilements (klesavisodbanalambana).

[1) The widespread object is in turn fourfold: [1] speculative
reflected image (savikalpapratibimba), 2] non-speculative re-
flected image (nirvikalpapratibimba), [3] the end of substance
(vastuparyanta), and [4] the accomplishment of duty (kdrya-
parinispatt)). [1) What is a speculative reflected image as object?
It is the sphere of tranquillity and insight (Samathavipasyana-
visaya) caused by attention concerning resolve (adbimuikti-

10. The original of this citation has not yet been traced.
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manaskdra). (21 What is a non-speculative reflected image as
object? It is the sphere of tranquillity and insight caused by at-
tention concerning the real nature (fattvamanaskdara). [3] What
is the end of substance as object? It is the state of the natural
perishing (ksayabbavikatd) of everything and the state of their
real nature (yathdvadbbavikatd). What is the state of natural
perishing? It consists of the aggregates (skandba), elements
(dhatu) and spheres (@yatana). What is the state of real nature?
It consists of the Four Noble Truths, their sixteen aspects
(sodasakara),"' suchness (tathatd), the impermanence (anitya)
of every conditioned thing (samskara), the suffering (dubkba)
of every conditioned thing, the absence of a self (anatma) in
every thing (dbarma), calm Nirvina (s@nta nirvana), empti-
ness (Sanya), wishlessness (apranibita) and signlessness
(animitta).? [4] What is the accomplishment of duty as object? It
is the revolution of the basis (@srayaparavritd.* This revolution
of the basis is inconceivable (acintya).

How many of the sixteen aspects [of the Four Noble
Truths] are included in emptiness (§nya)? Two. How many of
them are included in wishlessness (apranibita)? Six. How many
of them are included in signlessness (animiita)? Eight.'?

[2} The object aimed at purification of character is fivefold:
[1] For those whose character is dominated by craving (bhiyo-
ragacaritd) the object is [bodily] impurity (asubba). [2] For
those whose character is dominated by hatred (bbayodvesa-
carita), the object is the cultivation of compassion (karuna-
bbavand). |3] For those whose character is dominated by delu-
sion (bhilyomobacarita) the object is meditation on conditioned
origination (pratityasamuipada) which concerns conditioned
nature {(idam pratyayatd). [4] For those whose character is
dominated by self-satisfaction and pride (madamanacarita)

11. For these sixteen aspects, see eailier, p. 176, n. 255.

12. Sanya, apranibita and animitia refer to the samadbis known under
these terms.

* Note: dSrayapardvriti should be dsrayaparivrtti. See p. 172, n. 245.

13. According to the Kosa, ch. VIII, pp. 184-6, two aspects are included in
Sinya, ten in apranibita and four in animitta.
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the object is analysis of the elements (dbdatuprabbeda). [S] For
those whose character is dominated by distraction (witarka-
caritd)* the object is mindfulness of breathing (anapana-
smpt))."?

{3] Skillfulness as object is fivefold: [1] skillfulness con-
cerning the aggregates (skandbd), [2] skillfulness conceming
the elements (dbdtw), [3] skillfulness concerning the spheres
(ayatana), [4] skillfulness concerning conditioned origination
(pratityasamutpada), and (5] skillfulness concerning what is
possible and what is impossible (sthanastbanakausalya). What
does one see (obtain) by skillfulness concerning what is pos-
sible and what is impossible? One sees (obtains) [the same thing
as) skillfulness concerning conditioned origination. What is the
difference between skillfulness concerning what is possible and
what is impossible and skillfulness concerning conditioned
origination? [The knowledge] that things (dbarma) derive from
things, and that their arising is not devoid of causes nor due to
irregular causes: that is skillfulness concerning conditioned
origination. [The knowledge] that the arising of feeling is in ac-
cord with play of cause and effect: that is skillfulness concerning
what is possible and what is impossible.

[4] What is purification of the defilements as object? It is the
coarseness (auddrikatd of those who are in the lower stages
(adbobbiimika), the calm (finesse) (santata) of those who are
in the higher stages (g@rdbvabbiamika), suchness (tathatd@) and
the Four Noble Truths. That is purification of the defilements
as object.

14. Here vitarka does not mean “reasoning.”

15. According to the Vism there are, in the main, six types of character:
(1] ragacarita, (2] dosa- (3] moba-4) saddba- (3] buddhbi- and [6] vitakkacarita,
But by mixing these, certain scholars list fourteen types of them, and it would
hence be possible to add many more types. However, there are only six
main ones. Some people also add to them three ather kinds: tanbacarita,
manacarita and digthicarita, but tanba and mana can be included in raga,
and dithi in moba. The Vism says that ragacarita is similar to saddbacarita,
dosacarita wo buddbicarita and mobacarita 1o vitakkacarita. For details see
Vism, p. 101 ff.
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For how many reasons (yukt), does one examine things,
when one so desires? For four reasons: [1} reason of depen-
dence (apeksayukti), 2] reason of cause and effect (karya-
karanayukty), (3] reason of the accomplishment of attestation
(saksatkrivasadbanayukt), and [4] reason of essential nature
(dbarmatayukts). [1] What is the reason of dependence? It is the
fact that the arising of conditioned things (samskara) depends
on conditions (pratyaya). (21 What is the reason of cause and
effect? It is the fact that things which have different characteris-
tics have distinct causes and effects. [3] What is the reason of the
accomplishment of attestation? It is the fact that the instruction
(upadesa) concerning a thing to be established (sadbyartba)
such as the accomplishment of attestation is not contrary to the
authority (pramana). [4) What is the reason of essential nature?
It is the full development of the essential nature (dbarmata-
parinispatti) of things whose own and common characteristics
have endured since infinite time (anadikalika). That is investi-
gation of things.

How many searches (paryesand) are there concerning
things? There are four searches: [1) search for names
{(namaparyesand), [2] search for substances (vastuparyesand),
[3] search for the designation of own-nature (svabbava-
prajraptiparyesand), and [4] search for the designation of
particularities (viSesaprajnaptiparyesand).

[1] What is the search for names? It is the judgement
(conclusion) that the own-characteristics (svalaksana) of groups
of the names (n@makdya), phrases (padakdya) and conso-
nants (uyafijanakdya) of things (dbarma) are not absolute
(aparinispanna).

[2] What is the search for substances? It is the judge-
ment {conclusion) that the characteristics of the aggregates
(skandhba), elements (dhat) and spheres (@yatana) are not
absolute.

(3] What is the search for the designation of own-nature? It
is the judgement (conclusion) that, with regard to the relation-
ship between the name (abbidbana) and the thing named
(abhidheya), own-nature is only a designation (prajiiaptimatra)
in as much as it is a linguistic sign (vyavahdranimiita).
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[4] What is the search for the designation of particularities?
It is the judgement (conclusion) that, with regard to the relation-
ship between the name and the thing named, particularities are
only designations in as much as they are linguistic signs. That is
the cultivation of searches concerning things.

How many precise knowledges (yarbhabbataparijiidna)
are there conceming things (dbarma)? There are four precise
knowledges: [1] precise knowledge sought by means of names
(namaparyesita), [2] precise knowledge sought by means of
substances (vastuparyesita), [3] precise knowledge sought by
the designation of own-nature (svabbdvaprajriaptiparyesita),
and [4] precise knowledge sought by means of the designation
of particularities (viSesaprajraptiparyesita).

[1] What is precise knowledge sought by means of names?
It is precise knowledge that cannot be attained by means of
names (namanupalabdbifiiana).

[2] What is precise knowledge sought by means of sub-

stances? It is precise knowledge that cannot be attained by
means of the characteristics of substances (vastulaksandnupa-

labdbifnana).

[3] What is precise knowledge sought by means of the
designation of own-nature? It is precise knowledge that can-
not be attained by means of the own-nature of substances
(dravyasvabbavanupalabdhbifiana).

[4] What is precise knowledge sought by means of the
designation of particularities? It is precise knowledge that can-
not be attained by means of the particularities of substances
(dravyavisesanupalabdhijfidnag).

What are the stages of union (yogabhiimi) in a person
engaged in concentration (samddhi), depending on the teach-
ing (dbarma)? They are fivefold: [1] aid (adbdara), [2] application
(adband), (3] mirror {adarsa), [4] light (gloka) and [5] base
(asraya).

[1] What is aid? It is erudition (ba@busrutya) concerning
things such as the state of heat (usmagata) and the Noble Truths
(@ryasatya) in a person who has acquired the equipment with
a view to Awakening (bodbisambbara). [2] What is application?
It is profound attention (yonifomanaskara) which has it [the
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erudition mentioned above] as object. [3] What is the mirror? It
is concentration endowed with signs (sanimitiasamadhbi) which
has it [erudition] as object. [4] What is the light? It is knowledge
which cannot be attained by means of what is appropriated
(grahya) and what appropriates (grabaka). Referring to this,
the Blessed Lord Buddha rightly said:

“The bodhisattva, in a state of recollection (samdhita, con-
centrated) sees that images (pratibimba) are only thought (citia,
mind). Rejecting (vyd@vartya) the notion of objects (arthasamjna
or visayasamjrid), perceiving only his own thought (sva-
samfiiam upadbdarayan), and with his mind thus settled in
itself, he understands the absence of what is appropriated
(grabyabbdva) and also «the absence of what appropriates
(grabakabbava), and he then experiences (sprset, touches) the
knowledge that cannot be attained (nopalambba) [by means of
grabya and grabakal.”*®

«[5] What is the base (@sraya)? It is the revolution of the
base (asrayaparavriti).”’

« How does one become skilled in the teachings (dbarma-
kusala)? By means of great erudition (babusrutatd).’®

« How does one become skilled in the meaning (artha-
kusala)? By means of the knowledge of the characteristics
(laksanajriatd) of the Higher Teaching (abbidbarma) and the
Higher Discipline (abbivinaya).’?

« How does one become skilled in the letter (vyanijana-
kusala, lit. skilled in consonants)? By means of the knowledge
of the well explained letter (suniruktavyadijanajnatd).

16. Cf. Siddhi, p. 581 for these verses.

17. This means that by abandoning all unruliness (dausthulya), the base
(asraya) becomes calm and pure. [*Note: asrayaparavrti (Gokhale's emend-
ation) should be dsrayaparivrtti (Pradhan and Bbdsya). See p. 172, n. 245

18. Babusruta literally means “heard much,” since in the olden days
knowledge was acquired by listening to the master.

19. The two terms abbidbamma and abbivinaya are also found together
in the Pali Nikdyas, e.g., D I, p. 267; M I, p. 472. Although abbidbamma is
well-known, what is meant by abhivinaya is not clear. MATII, p. 185, explains
it simply as the Vinaya Pitaka. But, according to the context in D (III, p. 267),
we can take it that abbivinaya refers to “refined conduct” (pivasamudacara).
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« How does one become skilled in explanation (philology)
(niruktikusalay By means of the knowledge of current usage
(anuvyavabdrdg), without being attached to regional explana-
tions (expressions) (janapadaniruktd™ such as “me” or “mine”
(atmatmiya)™

« How does one become skilled in the conjunction of the
past and the future (parvantaparanianusamdbikusala)? By
means of comprehension (udgrabana) concerning the past and
by means of release (nibsarana) concerning the future.

« How does one become [a person] dwelling in the
teachings (dharmavibarin)? One does not become [a person]
dwelling in the teachings only through the practice of listening
(erudition) and reflection ($rutacintdprayoga) without having
recourse to meditation (mental -cultivation) (bbavanam
andgamya). Neither does one become [a person] dwelling in
the teachings only through the practice of meditation (mental
cultivation) (bbavandprayoga) without having recourse to
listening (erudition) and reflection (Srutacintam andgamya). It
is by having recourse to both, by living according to both, that
one becomes [a person] dwelling in the teachings. What consists
of listening (erudition) (Srutamaya) should be understood
by means of study, recitation and predication (udgrabaya-
svadbydyadesand)® What consists of mental -cultivation

20. Cf. M IIL, p. 237 janapadaniruttiva ca anabbiniveso.

21. The three terms arthakusala (skilled in the meaning), vyadijanakusala
(skilled in the letter, in language) and niruktikusala (skilled in explanation or
philology) refer to the problem of the correct comprehension of the Buddha’s
teaching. The term arthakusala means that one should understand the spirit
or meaning (artha) of the teaching without being over-influenced by the
language or letter (¢yadijana). The term vyafijanakusala means that, although
the language is of secondary importance, one should be competent in it in
order to learn the Dharma expressed in that language. The essential is the
spirit and not the letter; however, the letter is important tco. The term
niruktikusala indicates that one should not be blindly attached to one’s
national or regional language or dialect (janapadanirukts, and that one
should not be misled because of such terms as “me” and “mine” which are of
curtent and popular usage.

22. Here the Chinese version adds: “What consists of reflection (cintamaya)
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(bhavanamaya) should be understood by means of the prac-
tice of concentration (samddbiprayoga) and dissatisfaction
(asamtust)). The practice of concentration should be under-
stood by means of constant and careful practice (s@tatya-
satkrtyaprayoga) and unperverted practice (aviparitaprayoga).
Dissatisfaction should be understood by means of practice
aimed at an [as yet] untasted (andsvadita) higher tranquillity
(uttarasamatba) ®

« Why is the Vaipulya [Development, Extension] called the
Canon of Perfections (paramitapitaka) of the Bodhisattvas?
Because it describes the number of the perfections (pa@ramita-
samkhbyanirdesd), their characteristics (laksand), order (krama),
explanations (nirukti), cultivation (bbavana), divisions (pra-
bbeda), groupings (samgraba), opposites (vipaksa), the eulo-
gies of their virtues (gunavarnana), and also their mutual
determining (anyonyaviniscaya).

« Why is the Vaipulya [Development, Extension] desig-
nated as excellent (audarya) and profound (gambbirya)?
Because of its knowledge of all the aspects (sarvakarajriatd,
its excellence and its profundity (udaragambbiratd).

« Why do certain beings (ekatyab sattvab) not esteem
(nadbimucyante) the excellence and profundity of the Vaipulya
[Development, Extension] and are afraid (uttrasant) of it?
Because of their separation from the dharma-nature (dbarmata-
viyuktatd), because of their lack of cultivation of good roots

should be understood by means of reflection on the meaning (arthacinta).”
This sentence should naturally be placed here.

23. Samtusti, “contentment,” “satisfaction,” is a virtue when it is associated
with material conditions. A disciple should be content with any kind of robe
(civara), alms-food (pindapata), lodging (sayandsana, Pili sendsana) and
medical care (glanapratyayabbaisajva, Pili gilanapaccayabbesafia) that he
receives. This is a highly praised quality. However, in relation to a higher
spiritual experience, samiusti is not a good quality. If a disciple is satisifed
with what he has attained spiritually, he does not make further efforts and
there would be no further progress for him. Therefore, in relation to spiritual
progress, asamiusti “dissatisfaction” is considered a virtue, since it instigates
the disciple to attain higher and higher spirital states,
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(anavaropitakusalamilatd), and because of the influence of
bad friends (papamitraparigraba).

«Why do certain beings, although they esteem the
Vaipulya [Development, Extension], not find release (na
niryanti? Because of their adherence to their own view
(svayamdystiparamarsasthapita) [and because of their adher-
ence to the meaning of the sound (letter) (yatharutirtha-
bhinivesa)).* It is by reason of this that the Blessed One said in
the discourse (dbarmaparyaya) entitled “The Great Mirror of
the Teaching” (mabadbarmadarsa): “There arise twenty-eight
false ideas (asaddrstd) in [the mind of] the bodhisattva who
examines the teachings (dbarman vicinvatab) superficially
(ayoniso) according to the sound (letter) (yatbdrutd).”

« What are those twenty-eight false ideas? [1] Idea of signs
(nimiitadrstd,” [2] idea of the refutation of the designation
(prajhaptyapavadadrsti), [3] idea of the refutation of imagina-
tion (parikalpapavadadrstD, [4) idea of the refutation of reality
(tattvapavadadrst),® (3] idea of grasping (parigrabadysti),
[6] idea of transformation (parinatidrstd,? [7] idea of irreproach-
ability (anavadyatadrsti), [8) idea of release (nibsaranadrst),®
(9 idea of scorn (avajiadrstd, [10] idea of rage (prakopa-

24. This part, which is lost in the original Sanskrit, is found in both the
Chinese and Tibetan versions. It is also found in the Bbasya.

25. Nimittadrsti: this is to grasp superficial signs and characteristics without
understanding the profound meaning of the teaching. For example, the
Mahayana Sntras say: nibsvabbavab sarvadbarmab anutpannab aniruddbab
adisantdh prakptiparinirurtdh. When one hears that, one is not capable of
understanding it, one conforms to words, one cdlings to words. One arouses
abbiniveda “attachment.” One says nibsvabbavab sarvadbarmab, etc., but
one is attached to superficial signs and characteristics.

26. Nos. 2, 3, 4: this is calumny of the Dharma in every way. It is by reason
of these three false views that the Dharma is denatured.

27. Nos. 5 and 6: because of these two drstis, one relies on partial reason-
ings and twists the meaning of the S0tra in order to establish one’s opinion.

28. No. 7, anavadyadysts: this is thinking that one’s own path or practice is
perfect. No. 8, nébsaranadrsti this is thinking that there is release through this
path. If one relies on these two views, one has a tendency 1o do good or bad
things.
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drstH),® [11] idea of misapprehension (viparitadrsti), [12] idea of
generating (prasavadystd ® [13] idea of not admitting [the good
reasonings of others] (anabbyupagamadysti), [14] idea of resont-
ing to false maneuvers (kusrtidrstd),” [15] idea of respect
(satkaradrstd)  [16] idea of intense delusion (drdbamidbata-
drstd) » [17) fundamental idea (maladrstd),* [18] idea of the seen
and the wrongly seen (drstavadystadrsti),” [19] idea of the repu-
diation of practice (prayoganirakaranadrstd,® [20] idea that
does not lead to emancipation (anairyanikadrstd),” [21) idea

29. Nos. 9 and 10: the bodhisattva considers his own opinion as the best
and scorns those of others because of avaffiddrsti (no. 9), and he becomes
enraged with those who do not agree with him, because of prakopadrsti
(no. 10).

30. Nos. 11 and 12: the bodhisattva misinterprets the teachings such as
sanyatd, animitta, apranibita, because of viparitadrsti (no. 11}, and he thinks
that he can develop the virtues in this way (prasavadrsti, no. 12).

31. Nos. 13 and 14: it is because of anabbyupagamadysti (no. 13} that a
bodhisattva clings 1o his own opinion and does not admit his mistake even
when it is pointed out to him, and because of kusrtidrsti (no. 14) he advances
faise arguments and reasonings in order to prove his opinion.

32. A bodhisattva may think conceitedly that his way of practicing the
Dharma is true respect of and offering to the Buddha and that others should
follow his example. This is false pride (abbimana).

33. Thinking;: “this alone is the truth and the rest is false” (idam eva saccam
mogham annam): this is adhering to one’s own false opinion even when the
truth is explained.

34, This is the coarseness of the residues (vdsand auddarikatd). All the
sixteen ideas mentioned above devolve from this one (no. 17).

35. In order to demonstrate the defects and bad consequences of these
seventeen opinions, the author mentions some further drgzis. In fact, the ten
ensuing drstis are engendered by the first seventeen.

No. 18, drstavadrstadrsti is engendered by no. 1, nimitiadrsti. The former
(no. 18) arises from non-comprehension of teachings such as nibsvabbdvab
sarvadbarmahb, étc., and it leads to intense attachment (drdb@bbinivesd) to
superficial signs and the characteristics of dharmas. '

36. This false view occurs because of nos. 2, 3 and 4. Whoever grasps this
view wrongly criticizes the nature of dharmas (dbarmasvabbdra) and gains
the idea that effort or vigor (ziryd is useless.

37. Because of nos. 5 and 6, bba@vand, practice [or cultivation], cannot
incur the result (phala) and in consequence one has a false opinion (no. 20)
that the marga (Path) is anairyanika (does not lead to emancipation).
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of the accumulation of impediments (@Gvaranopacayadrsti) *®
[22] idea of the generating of demerit (apunyaprasavadrsts) >
[23] idea of the absence of a result (vaiphalyadrsti), 124] idea
of the censurable (migrabyadrstd) ® [25] idea of calumny
(abhyakbyanadrstid,” [26] idea of the ineffable (akatbyadrsti)
(271 idea of grandeur (mabadrsti), ™ and [28] idea of superior
pride (abbimanadrsti).

«It is said in the Vaipulya that all things (sarvadbarmahb)
are devoid of their own-nature (nibsvabbavab). What is the
profound meaning (abbisamdbi) here? [All things are devoid of
their own-nature] by reason of their non-existence by them-
selves (svayam abbavatd), by reason of the non-existence of
their own self (svendatmanda bbavatd), because they are not
founded in own-nature (sve bbave ‘navasthita), and because,
like objects grasped by fools, they have no (real) characteris-
tics (balagrabavaccalaksanatam upadaya). Furthermore, [all

38. Because of nos. 7 and 8, the offences one commits are not really elimi-
nated. Therefore impediments accurnulate (avaranopacaye).

39. Due to false views nos. 9 and 10 (scorn and rage), one follows the
wrong path, a wrong brabmacarya, and that causes much badness and gener-
dites demerit (apunyaprasava).

40. Because of nos. 11 and 12, one cannot obtain good results and, in
consequence, one develops the false idea that there is no result (vaipbalya).

41. This idea of censure arises because a bodhisattva does not wish to
accept another’s reasoning (no. 13) and because he resorts to false maneuvers
(no. 14).

42. This occurs as the resuli of no. 15, satkaradysti,

43. This idea arises because the bodhisattva grasps some opinion and
thinks: “That alone is the truth, the rest is false” (no. 16).

44. This is linked to no. 17, miladysii.

45. All of these twenty-seven drstis mentioned above give rise to the last
false view, abbimanadrsti “superior pride” (no. 28).

Among these 28 false ideas or opinions of a bodhisattva, the first 17 engen-
der the next ten, i.e. 18 to 27, and all those 27 together contribute to engender
the 28th,

46. The commentary explains this last expression: “Fools (bdla) who have
not seen the truths by basing themselves on the residues (vdsand), language
(vyavabara) and idle talk (prapafica) wrongly grasp dharmas which are
devoid of own-nature (svabbdra) and characteristics (laksana). It is because
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things are devoid of their own-nature] by reason qf the absenc_e
of the own-nature of characteristics (lalesanamfbsvabbav_am)
with respect to the imaginary nature (paﬂka&).ttfe svabbave)',
by reason of the absence of the nature of arising (uipatti-
nibsvabbavaid) with respect to the relative natur.e (pamta.ntre),
and by reason of the absence of own-nature in the ultimate
sense (paramarthanibsvabbavatd) with respect to the absolute
ture] (parinispanne).

- « Léﬁat is It)he profound meaning (abbisamdbt)' of: [All
things are] unarisen (anutpannd), undestroyed (an_zmd.dba),
calm from the beginning (adisanid), completely extinguished
by nature (prakrtiparinirvrta)? Since they have no ox.vn-nature
(nibsvabbdava), they are unarisen (anutpanna); since they
do not arise, they are undestroyed (aniruddba), since they
neither arise nor are destroyed, they are calm from t.he
beginning (adisanta); since they are calm from the b'egm.—
ning, they are completely extinguished by nature (prakrtipari-
nirvria). o

« Furthermore, there are four intentions (abbipraya) by
means of which the intention of the Tathagatas in the Vaipulya
should be followed (anugantavya): [1] intention of evenness
(samata bbipraya), [2] intention of different times (kalaniarq-
bhipraya), 3] intention of different meanings (aﬂbc'if.nta.rfzbbz-
praya), and [4] intention of the tendency of the individual

udgaldsayabbipraya).

® iTherJé arepfojl)lr profound meanings (abbisamdbi) l?y
means of which the profound meaning of the Tathﬁgatas- in
the Vaipulya should be followed: [1] profound me_anirllg which
provokes penetration (comprehension) (avatéramibbz.samdbt),
[2] profound meaning of characteristics (lak_sam:'bbt.samdbz'),
(3] profound meaning of counteractives (plmtqusc.:b{:mamfibz).,
and [4] profound meaning of transformation (parinamanabhi-
samdhi) ¥

of the own-nature grasped in such a wrong way that it is said that dharmas are

nibsvabbdva.”
47. For details, see Samgraha, pp. 129-32, 224-8.
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«How can one rightly know (pratyavagantavya) a
bodhisattva skilled in concentration on the teaching (dbarma-
samadhbikusala) of the Vaipulya?

« By virtue of five reasons: [1] Each moment he [the
bodhisattva) dispels (drdvayati, lit. dissolves) the basis of all
unruliness (sarvadaustbulyasraya). [2]1 He obtains the joy of
devotion to the Truth (dbharmaramarati), free from the per-
ception of diversity (nandtvasamyriavigata). [3] He knows the
infinite splendor of the Truth (apramanam dbarmavabbasan)
which has unlimited aspects (aparicchinnakara). [4] His undis-
criminating signs (avikalpitani nimittani), linked to purification
(visuddbabbagiyani), are active (samudacaranti). (5] And he
acquires more and more of what is necessary for the accom-
plishment and perfecting of the Truth-Body (dbarmakaya-
paripiiriparinispaltti).

« It is stated that the results ensuing from the five kinds
of mental cultivation (bbdvana) are fivefold. The five kinds
of mental cultivation are: [1] mingled mental cultivation
(sambbinnabbavand), [2] signless mental cultivation (animitta-
bbavand), [3] spontaneous mental cultivation (andbboga-
bbavana), [4] cleansed mental cultivation (uttaptabbavand),®
and [5] revolution-like mental cultivation (parivritinibba-
bbavand), in the appropriate order (yathakramam).®

48. Uttapte: lit. “burnt,” “heated,” hence “cleansed” by fire.

49. This paragraph is missing in the two Chinese and Tibetan translations.
However, the Bhdsya also attests the existence of this passage in the original
Sanskrit text by commenting upon it as follows: Tad etat paricavidbaya
bbhavanaydb phalam paricavidbham nirvartata iti samdarsitam. Paficavidhad
bbavana katama? prasrabdbinimittabbdvand, sambbinnabbdvand, animitia-
bbavand, anabbogabbdvand, parinirvrttinimittabbavana ca. (Quoted by
Pradhan.) In this passage of the Bbdasya, prasrabdbinimittabbdvand is
used instead of uttaptabbavand and parinirvrttinimitiabbdvand instead of
parivritinibhabbavana.

The Kosa, ch. IV, p. 248; VI, pp. 119, 192, 228-9, 288, 300; VII, pp. 23, 62,
64-5; VIII, p. 192; Sutralamkara (XVI, 16), p. 102; Siddhi, pp. 597, 606, 629, deal
with several aspects of bbdvand, but they do not refer to the five kinds of
bbavana mentioned here.

It is clear that these five kinds of bbavana refer 1o five qualities of the
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« Why should the teaching of the Vaipulya (vaipulya-
dbarma) be revered (pajya) with incense, garlands, etc.
(dbapamalyadibbib), and not the teaching of the disciples
(sravakadbarma)? Because it (vaipulyadbarma) is the support
of the welfare and happiness of all beings (sarvasattvabita-
sukbadbisthana). »

« Here ends
the Second Compendium entitled Determining the Teaching
in the Compendium of the Higher Teaching. »

bodhisattva skilled in concentration on the teaching of the Vaipulya (zaipulye
dbarmasamadbikusalo bodbisattval) mentioned in the preceding paragraph.
Hence:

1) sambbinnabbdvana dispels the basis of all unruliness (sarva-
dausthulyasrayam dravayati);

2) animittabbdvand arouses joy in devotion to the Truth, free from the
perception of diversity (nandtvasamjfiavigatam dharmaramaratimy;

3) andabbogabhavand engenders the infinite splendor of the Truth which
has unlimited aspects (aparicchinnakaram apramanam dbarmavabbdsam);

4) urtaptabbavand activates undiscriminating signs which are linked to
purification (visuddbabbagiyani avikalpitani niminani;

S) parivrttinibbabbdvand acquires what is needed for the accomplish-
ment and perfecting of the Dharmakaya (dbarmakayaparipiriparinispattaye
betumayaparigrabam).



CHAPTER THREE
DETERMINING ACQUISITIONS ( Praptiviniscaya)

Secrion ONE: DEFINITION OF INDIVIDUALS
(Pudgalavyavasthana)

What is determining acquisitions (praptiviniscaya)? In brief,

it is twofold: it should be understood through the definition of
individuals (pudgalavyavastband) and through the definition of §

comprehension [of the Truth] (abbisamayavyavasthana).

What is the definition of individuals? In brief, it is seven-
fold: [1] classification according to their character (carita-
prabbeda), (2] classification according to their release (niryana-
prabbeda), [3] classification according to their receptacle
(adbaraprabbeda), |4} classification according to their applica-
tion (prayogaprabbeda), (5] classification according to their fruit
(resulty (phalaprabbeda), (0] classification according to their
realm (dhatuprabbeda), and [7] classification according to their
career (caryaprabbeda).

What is the classification according to their character
(caritaprabbeda)? Tt is sevenfold: (1] character dominated by
craving (rdgacarita), [2] character dominated by hatred (dvesa-
carita), 3] character dominated by delusion (mobacarita),
[4) character dominated by pride (manacarita), [5) character
dominated by distraction (vitarkacarita),' [6] normal (balanced)
character (samabbdgacarita), and (7] unexcitable character
(mandarajaskacarita).

What is the classification according to their release
(niryanaprabbeda)? It is threefold: [1] that of the Vehicle of the

1. Vitarka does not mean “reasoning” here. See also above, p. 184, n. 14.
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Disciples ($ravakayanika), 2} that of the Vehicle of the Solitary
Buddhas (pratyekabuddbayanika), and [3] that of the Great
Vehicle (mabayanika).

What is the classification according to their receptacle
(ddbaraprabbeda)? Tt is threefold: [1] he who has not yet
acquired the equipment (asambbriasambbara), [2] he who has
acquired and has not acquired the equipment (sambbrid-
sambbriasambbara), and [3] he who has already acquired the
equipment (sambbrtasambhara).

What is the classification according to their application
(prayogaprabbeda)? It is twofold: [1] he who follows trust
(Sraddbanusdrin) and {21 he who follows the teaching
(dbarmanusarin).

What is the classification according to their fruit (result)
(phalaprabbeda)? Tt is of twenty-seven kinds: [1] he who is
resolved on trust (sraddbadbimukia)? [2] he who has attained
to view (vision) (drstiprapta), (3] the bodily witness (kdya-
saksin), [4] he who is freed by wisdom (prajriavimukia), [5) he
who is freed by the two means (ubbayatobbagavimukia), [6} he
who progresses towards the “fruit of stream-winning” (srotd-
pattipbalapratipanna), [7] he who is a “stream-winner” (srota-
apanna), [8] he who progresses towards the “fruit of once-
returner” (sakrddgamiphalapratipanna), [9] he who is a “once-
returner” (sakrdagamin), [10] he who progresses towards the
“fruit of non-returner” (andgamipbalapratipanna), [11] he who
is a “non-returner” (andgamin), [12] he who progresses towards
the fruit of arhatship (arbattvapbalapratipanna), [13] the arhat
(arban), [14] he who will only be reborn seven times at the most
(saptakrdbbavaparama), [15] he who is destined to be reborn in
several families (kulamkula), [16] he who has only a single
interval (ekavicika), [17] he who attains Parinirvana in the inter-
mediate state (antaraparinirvayin), [18] he who, on being born,
attains Parinirvana (upapadyaparinirvayin), [19] he who attains
Parinirvana without any effort (construction) (anabbisamskara-

2. These twenty-seven terms are all explained below, p. 204 ff. and in the
notes,
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parinirvdyin), [20] he who attains Parinirvana by effort (con-
struction) (s@bbisamskaraparinirv@yin), [21] he who goes up-
stream (irdbvamsrotas), [22] the arhat of regressive nature
(paribanadbarma arban), (23] the arhat of intent nature
(cetanadbarma arban), [24] the arhat of guarded nature
(anuraksanddbarma arban), [25] the stable and unshakeable
arhat (sthitakampya arban), [26] the arhat of penetrating nature
(prativedbadbarma arban), and [27] the arhat of immovable
nature {akopyadbarma arbar).

What is the classification according to their realm (dbatu-
prabbedd)? (It consists of] the ordinary man (prthagjana), he
who is in training (Saiksa) and he who is beyond training
(asaiksa), (all three) in the realm of desire (k@madbatu). Just as
the realm of desire is threefold, so are the realms of form
(rapadbatu) and of the formless (@rapyadbatu) threefold. The
bodhisattva dwells in the realms of desire and of form. The
Solitary Buddha (pratyekabuddba) dwells in the realm of des1re
The realm of the Tathigata is inconceivable (acintya).

What is the classification according to their career (carya-
prabbeda)? In brief, it is fivefold: [1] the bodhisattva whose
career is directed by high resolve (adbimubkticaribodhbisattva),
(2] the bodhisattva whose career is directed by earnest intention
(adhyasayacaribodbisattva),? (3] the bodhisattva whose career
is provided with signs (sanimittacaribodbisattvd), [4] the
bodhisattva whose career is devoid of signs (animittacari-
bodbisattva), and [5] the bodhisattva whose career is devoid of
construction (anabbisamskaracaribodbisattva).

What is a person whose character is dominated by craving
(ragacarita)? The one in whom craving is intense and extensive
(tivrayataraga). It is the same for persons whose characters are

3. The Bodh. bhumi, p. 313, defines adbyasaya: sraddbapiirvo dbarma-
vicayaptirvakas ca buddbadbarmesu yo'dhimoksab pratyavagamo mniscayo
bodbisattvasya, so'dhydsaya styucyate. “The strong intention, profound compre-
hension, firm conviction of a bodhisattva, which are preceded by trust and inves-
tigation of the teaching, with regard to the Buddhadharma: that is called
adbyasaya.”

4. These five terms refer to various stages of the bodbisattuabbiimi and are
explained helow, pp. 216-17.
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dominated by hatred (dvesa), delusion (snoba), pride (mana) or
distraction (vitarka).

What is a person whose character is normal (balanced)
(samabbagacarita)? The one whose defilements are normal
(balanced, natural) (prakrtistbaklesa).

What is a person whose character is unexcitable (manda-
rajaskacarita)? The one whose defilements are infinitesimal
(tanutaraklesa) by nature.

What is a person belonging to the Vehicle of the Disciples
(Sravakayanika)? I is a person who, having obtained or not the
attainments (samdpanno vad asamapanno vd), dwelling in the
Dharma of the Disciples (Sravakadharmatavibarin), having
obtuse (weak) faculties (mrdvindriya) by nature, set on his
own liberation (svavimuktipranibita), having the intention of
becoming free (vimuktdsaya) by means of the cultivation of
detachment (vairagyabbavand), dependent on the Canon of
the Disciples (sravakapitaka), practicing the major and minor
virtues (dbarmanudbarmacarin) by means of the cultivation of
vigor (viryabbdvand), puts an end to suffering.

What is a person belonging to the Vehicle of the Solitary
Buddhas (pratyekabuddbayanika)? It is a person who, having
or not obtained the attainments, dwelling in the Dharma of the
Solitary Buddhas (pratyekabuddbadbarmativibdrin), having
middling faculties (madbyendriya) by nature, set on his own
liberation, having the intention of becoming free by means of
the cultivation of detachment, having the intention of attaining
Awakening (adbigatabodbyasaya), by alone cultivating the
attestation, dependent on the Canon of the Disciples, practicing
the major and minor virtues by means of the cultivation of vigor,
having previously aroused or not the qualities leading to
penetration (nirvedbabbagiya), having previously obtained or
not a fruit, born in a time when there is no Buddha in the world
(abuddhbaloka or abuddbabbava),’ confronting the Noble Path
through internal will (adhyatmacetana alone, dwelling alone

5. A Pratyekabuddha only appears in the world at a time when there is no
Buddha, that is, 2 Samyaksambuddha “Perfectly Awakened.” A Buddha and a
Pratyekabuddha never appear at the same time.
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(ekavibanin) like the hom of a rhinoceros (kbadgavisana-
kaipa),® or a solitary conqueror (pratyekajing) living in a group
(vargacarin),” puts an end to suffering ®

What is a person belonging to the Great Vehicle (maba-
yanika)? It is a person who, having obtained or not the attain-
ments, dwelling in the Dharma of the Bodhisattvas (bodbisattva-
dbarmaidvibarin), having sharp faculties (ttksnendriya) by
nature, set on the liberation of all beings (sarvasattvavimoksa),
having the intention of attaining unestablished Nirvapa
(apratisthitanirvanasaya), dependent on the Canon of the
Bodhisattvas (bodbisativapitaka), practicing the major and
minor virtues by means of the cultivation of vigor, ripens beings
(sattvan paripdcayati), cultivates the pure stage of the Buddhas
(Suddham buddbabbamim bbavayati), receives the predic-

tion (yydkarana)® and attains Perfect Awakening (samyak-
sambodhi).

6. Cf. eko care khaggavisanakappo (Kbaggavisana Sutta, Sn, p. 6, vv. 35-75).

Kbhadgavisanakalpa is usually translated by “like a rhinoceros™ (La Vallée
Poussin, Kosa, ch. I, p. 194). However, kbadga or kbadgin means “rhinoc-
eros,” visana “hom,” and kalpa “like.” Therefore, kbadgavisanakalpa should
mean “like the hom of a rhinoceros.” In fact the SnA, p. 65, explains thet
expression clearly in this sense: kbaggavisanam nama kbaggamz’gasiﬁga;n
“kbaggavisdna means the horn of the animal (called) kbagga (i.e., rhinoc-
eros).” Since the Asian rhinoceros has only one hom, a person dwelling alone
can be compared to the hom of that animal. But the term kbadgavisana can
also be considered as a composite babuoribi meaning “he who has a horn like
a sword,” an expression close to kbadgin “he who has a sword (i.e., a homn
like a sword).” In this case, kbadgavisanakalpa can be translated by “like a
thinoceros.” [Tr.: On this subject see also K. R. Norman, “Solitary as Rhinoceros
Horn™ in Buddbist Studies Review 13, 2, pp. 133-42.)

7. There are two classes of Pratyekabuddhas: Kbadgavisanakalpas living
alone and Vargacdrins living in a group. The Paccekabuddhas mentioned in
the sigili Sutta (M 11, p. 68 ff.) are Vargacarins whilst the Kbaggavisana Sutta
(Sn, p. 6 ff.) describes the Pratyekabuddha who is a kbadgavisanakalpa.

8. The descriptions of the Paccekabuddha in the Pali sources are nearly
the same. For details, see SnA 1, pp. 47, 51, 58, 63; Puggalapasiniari, p. 14;
JALV, p. 341.

9. Vy@karana: a prediction uttered by the Buddha announcing that a
certain person {a bodhisattva) will one day become a Buddha.

Il Viniscayasamuccaya 201

What is a person who has not acquired the equipment
(asambbriasambbara)? Tt is a person who depends on the
teaching dominated by the Truth, has weak dispositions (mrdu-
matrad), is resolved on pure trust (Suddbasraddbadbimukta),
is endowed with weak qualities leading to deliverance (mrdu-
matramoksabbdgiva) and whose duration of rebirths is not
defined (aniyatajanmakalika)."

What is a person who has and has not acquired the
equipment (sambbrtasambbrtasambbara)? It is a person who
depends on the teaching dominated by the Truth, has middling
dispositions (madbyamatra), is resolved on pure trust, is
endowed with the middling qualities leading to deliverance
(madbyamatramoksabbagiya), and whose duration of rebirths
is defined (niyatajanmakalika)."

What is a person who has acquired the equipment
(sambbriasambbdra)? It is a person who depends on the
teaching dominated by the Truth, has superior dispositions
(adbimatra), is resolved on pure trust, is endowed with supe-
rior qualities leading to deliverance (adbimatramoksabhagiya),
and whose duration of rebirths is limited to this one life
(tajjanmakalika).*

Furthermore, a person who has not acquired the equip-
ment (asambbriasambbdra) is a person who depends on the
teaching dominated by the Truth, who is endowed with weak
acquiescence in profound reflection on the teachings (mrdu-
matradbarmanidbyanaksanti) conceming the Truths, who is
endowed with weak qualities leading to penetration (mrdu-
matranirvedbabbagiya), and whose duration of rebirths is not
defined.

A person who has and has not acquired the equipment
(sambbrtasambbriasambbara) is a person who depends on
the teaching dominated by the Truth, who is endowed with
middling acquiescence in profound reflection on the teachings

10. This is an ordinary man (prthagjand).
11. This is an drya who is Saiksa (in training).
12. This refers to the arhat.
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concerning the Truths, who is endowed with middling qualities
leading to penetration, and whose duration of rebirths is
defined.

A person who has acquired the equipment (sambbria-
sambhara) is a person who depends on the teaching dominated
by the Truth, who is endowed with strong acquiescence in
profound reflection on the teachings conceming the Truths,
who is endowed with strong qualities leading to penetration,
and whose duration of rebirths is limited to this one life.

The three categories of qualities leading to penetration,
with the exception of the supreme worldly qualities (laukikda-
gradbarma), are instantaneous (ksanika) and not continuous
(aprabandhika), by reason of the very nature of the supreme
worldly qualities. The person whose duration of rebirths is
limited to this one life (tajjanmakalika), by attaining compre-
hension of the Truth (abbisamaya), loses (paribiyate) the weak,
middling and strong qualities leading to deliverance and
penetration, and this results in « loss of conduct (samudacara-
paribani and not loss of the residues (vasanaparibani).

« What is a person who follows trust (sraddbanusarin)?
It is he who, having acquired the equipment (sambbria-
sambbdrd) and having weak faculties (mrdvindriya), applies
himsell (prayujyate) to the comprehension of the Truth
(satyabbisamaydya) while recalling the instruction given by
others (paropadesa).’®

13. CI. the definition of the saddbanusari in M 1, p. 479: Katamo ca
bhikkbave saddbanusari? Idba bhbikkbave ekacco puggalo ye te sania
vimokkha atikkamma rfpe aruppa te na kdyena phassitvd vibarati, pafiriaya
c'assa disvda dsava aparikkbina bonti, Tathagate c'assa saddbamattam boti
pemamalttam, api c'assa ime dbamma bonti, seyyatbidam: saddbindriyam,
viriyindriyam, satindrivam, samadbindriyam, panfiindriyam. Ayam vuccati
bhikkhave puggalo saddbanusdri.

“O monks, what is a person who follows trust? There is, O monks, a certain
person wha does not touch (feel) with his own body the caim deliverances of
the formless realm, which are beyond the realm of form, and who has not
destroyed his impurities after having seen with his wisdom, and who only has
trust in, and affection for, the Tathagata, but who possesses these qualities,
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« What is a person who follows the teaching (dbarma-
nusarin)? It is he who, having acquired the equipment and
having sharp faculties (ttksnendriya), applies himself to the
comprehension of the Truth, by himself recalling the teaching
dominated by the Truth (satyddbipateya dbarma).’>

namely: the faculties of trust, vigor, mindfulness, concentration and wisdom.
That man, O monks, is called a person who follows trust.”

Cf. also the description of the saddbanusariin Vism, p. 659: Yo bi aniccato
manasikaronto adbimokkbabahulo saddbindriyam pagilabbati, so sotapatti-
maggeakkbane saddbanusdri boti.

“If a person, full of devotion, reflecting on impermanence, obtains the
faculty of trust, he, at the moment of entering the soi@pati path, is (called)
saddbanusarn.”

14. This explanation agrees with the definition of the dbammanusari
in MA III, p. 190: dbammam anussaratiti dbammanusari. “ dbammanusdri
means ‘recalling the teaching.”™

15. Cf. the definition of the dbammdnusdri in M I, p. 479: Katamo ca
bhikkbave puggalo dbammanusari? Idba bbikkbave ekacco puggalo ye te
santd vimokkba atikkamma ripe aruppd te na kdyvena phassitvd vibarati,
pafnidya c'assa disvd dsava aparikkbind bonti, Tathdgatappavedila c'assa
dbhamma pariniaya mattaso nijjbanam kbamanti, api c'assa ime dbamma
bonti, seyyathidam: saddbindrivam, viriyindriyam satindrivam, samadhi-
ndriyam, pasifiindriyam. Ayam viccati bbikkbave puggalo dbamménusari.

“O monks, what is a person who follows the teaching? There is, O monks,
a certain person who does not touch (feel) with his own body the calm deliv-
erances of the formless realm, which are beyond the realm of form, and who
has not destroyed his impurities afier having seen with his wisdom, and vivho
partly acquiesces through his wisdom in profound reflection on the teachings
expounded by the Tathagata, but who possesses these qualities, namely: the
faculties of trust, vigor, mindfulness, concentration and wisdom. That man, O
monks, is called a person who follows the teaching.”

Cf. also the description of this person in Vism, p. 659: Yo pana anattato
manasikaronte vedababulo paifiindriyam patilabbati, so sotdpattimagga-
kkbane dbammanusdri boti. _

“If a person, full of knowledge, reflecting on the absence of self, optams the
faculty of wisdom, he, at the moment of entering the sotdpatti path, is (called)
dbammanusari”

The Cilagopalaka Sutta (M 1, p. 226) compares the saddbanusdri and
dbammanusarito a new-born calf which needs its mother’s help to cross the
river. Such are these two persons who are at the start of the sof@paiti path
(pathamamaggasamangino, MA 11, p. 267). (continued)
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« 1. What is a person resolved on trust (Sraddbadbimukia)?
A person who follows trust (Sraddbanusarin) (is called sraddba-
dbimukta) at the moment he obtains the fruit (phalakale) 1S

« 2. What is a person who has attained to view (vision)
(drstiprapta)? A person who follows the teaching (dbarma-
nusarin) (is called drstiprapta) at the moment he obtains the
fruit (phalakale).’

(note 15 continued:) The five qualities {indriva)—saddba, viriva, sati,
samadbi, parifig—are more developed in the dbammanusidri than in the
saddbanusdri. As these five faculties go on developing, one becomes succes-
sively soldpanna, sakadagamsi, andagami and arabant (S V, p. 200 (12 [2])).

16. In the Pali sources, this person is called saddbavimutta “freed by
means of trust.” Vism, p. 659, agrees with the definition in our text when it says
that the saddbanusari is called saddbavimutta in the seven other stages, i.e.,
sotapattipbala, etc. (sesesu sattasu thanesu).

Cf. the definition of the saddbavimuitain M 1, p. 478: Katamo ca bhikkbave
puggalo saddbavimuito? Idba bhikkbave ekacco puggalo ye te santd vimokkba
atikkamma riipe druppa te na kdyena phassitva vibarati, panifidya c'assa
disva ekacce parikkbind bonti, Tathagate ¢'assa saddba nivitha boti milajaia
Datitthitd. Ayam vuccati bbikkbave puggalo saddbavimutio.

“O monks, what is a person who is freed by means of trust? There is, O
monks, a certain person who does not touch (feel) with his own body the
calm deliverances of the formless realm, which are beyend the realm of form,
and who has destroyed some of his impurities, having seen with his wisdom,
and whose trust in the Tathagatz is fixed, rooted, established. That man, O
monks, is calted a person who is freed by means of trust.”

17. The Vism, p. 659, says that a person who was dbammanusdri at the
moment of his entry into the sotdpattimagga becomes difthippatta in the other
six stages, i.e., from the sotdpattiphala 1o the arabattamagga, but when he
obtains the arabattaphala, he is a paffiavimutta

Cf. the definition of the digthippatta in M 1, p. 478 Katamo ca bbikkbave
puggalo dighippatio? Idba bbikkbave ekacco puggalo ye te santd vimokkha
atikkamma ripe aruppd te na kayena phassitud vibarati, paividya ¢’'assa disvd
ekacce dasavd parikkbing bonti, Tathdgatappavedita c'assa dbamma pariviaya
voditthd bonti vocarita. Ayam vuccati bbikkbave puggalo ditthippatto.

“O monks, what is a person who has attained to view (vision)? There is, O
monks, a certain person who has not touched (felt) with his own body the calm
deliverances of the formless realm, which are beyond the realm of form, and
who has destroyed some of his impurities, having seen by means of his wisdom,
and who has seen and understood the teachings expounded by the Tathzgata,
That man, O monks, is called 2 person who has attained to view (vision).”
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«3. What is a person who is a “bodily witness” (kdya-
saksin)? It is a person in training (Satks@) who experiences the
eight deliverances (astavimoksa).'®

18. Astavimoksa: [1] as long as one remains in the realm of form, one sees
visible forms (ripi rapani passati), (2] freed from the perception of visible
forms in oneself, one perceives visible form externally (affbattam arfipasarini
babiddba ripani passati), 13] experiencing the pleasant, one is filled with
devotion (subbantveva adbimutto hoti), (4} sphere of infinite space (&kasa-
naficayatand), 51 sphere of infinite consciousness (vidfidnanaficdyatana),
(6] sphere of nothingness (dkificafindyatand), [7] sphere of neither perception
nor non-perception (nevasafifdnasarinidyatand), and 8] cessation of per-
ception and feeling (safifidvedayitanirodba). For details, see D 111, pp. 261-2;
A IV, p. 306; Vbh, p. 342; Kosa, ch. VIII, p. 203 ff.

Cf. the definition of kdyasakkbi in M I, p. 478: Katamo ca bhikkbave
puggalo kayasakkbi? Idba bbikkbave ekacco puggalo ye te santa vimokkbd
atikkamma rilpe Gruppd te kdyena phassitvd vibarati, panifidya c'assa disua
ekacce dsava parikkbind bonti. Ayam vuccati bbikkbave puggalo kayasakkhi.

“Q monks, what is a person who is a bodily witness? There is, O monks,
a certain person who touches (feels) with his own body the calm deliverances
of the formless realm, which are beyond the realm of form, and who has
destroyed some of his impurities, having seen with his wisdom. That man, O
monks, is called a person who is a bodily witness.” See also A TV, p. 451,

Cf. also the definition in Vism, p. 659: Yo pana dukkbato manasikaronto
passaddhibabulo samadbindrivam patilabbati, so sabbattha kayasakkbi
nama boti.

“If a person, full of serenity, reflecting on suffering, obtains the faculty of
concentration, he is everywhere called kdyasakihi”

There is an interesting discussion (A I, pp. 118-20) between 5ariputta,
Savittha and Maha-Kotthita as to the best of the three persons saddbdvimutia
(= sraddbadbimukta), ditthippatta (= drstiprapta) and kayasakkbi (= kdya-
saksin). Savitha prefers the saddbavimutta because that person has highly
developed the faculty of trust (saddbindriya); Mahz-Kotthita thinks that the
kayasakkhi is the best because he has highly developed the faculty of concen-
tration (samdadbindriya); Sariputta considers the dithippaita as the best as he
has highly developed the faculty of wisdom (pasifiindriya). As their opinions
differ, they go to see the Buddha and submit them to his judgement. The
Buddha says that it is not possible to decide whether one is better than the
other two, because any of them may be progressing towards arahantship
(arabanaya-patipannc) and that any of them may be sakadagdmi ot

andgami.

According to the Kosa, an andgdmin who is in possession of samjAa-
vedayitanirodba is a kayasaksin. For details, see Kosa, ch. VI, p. 223 ff.
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« 4. What is a person freed by means of wisdom (prajria-
vimukia)? 1t is a person who has destroyed his impurities
(ksindsrava, ie. an arhat), but does not experience the eight
deliverances (astavimoksa).®

«5. What is a person freed by the two means (ubbayato-
bhagavimukta)? 1t is a person who has destroyed his impurities
(ksindsrava, i.e. an arhat) and who experiences the cight deliv-
erances (astavimoksa).®

«6. What is a person progressing towards the “fruit of
stream-winning” (srotdpattiphalapratipannaka)? It is a person
who is in the fifteen mental (thought-) moments (cittaksana)
leading to penetration (nirvedbabbagiya) and pertaining to the
path of vision (darsanamarga).®

19. This definition is corroborated by that of the padA#avimutia in M 1,
p- 477: Katamo ca bhikkbave puggalo parifidgrimutio? Idba bhikkbave ekacco
puggalo ye te samta vimokkba atikkamma rijpe ruppa te na kayvena phassitva
vibarati, pafindya c'assa disvd dsavid parikkbina bonti. Avam vuccatt
bhikkbave puggalo pariniavimultto,

“0 monks, what is a person freed by means of wisdom? There is, O monks,
a certain person who does not touch (feel) with his own body the calm
deliverances of the formless realm, which are beyond the realm of form, but
who has destroyed his impurities, having seen with his wisdom. That man, O
mornks, is called a person freed by means of wisdom.”

The state of prajfidvimukta is attained through the cultivation of vidarsand
“inner vision” (A I, p. 61). According to the Vism, p. 659, when a ditthippatta
becomes an arhat, he is called paifavimutta. Cf. Kosa, ch. VI, pp. 274, 276.

20. DI, p. 71 fully corroborates this definition. See also A IV, p. 453.

Cf. the definition of the ubbatobbagavimuita in M 1, p. 477: Katamo ca
bhikkbave puggalo ubbatobbagavimutto? Idba bhikkbave ekacco puggalo ye
te sanid vimokkbd atikkamma riape Gruppa te kdyena phassitud vibarati,
parifidya c'assa disvd dsava parikkbing bonti. Ayam vuccati bbikkbave
puggalo ubbatobbagavimutto.

“O monks, what is 2 person freed by the two means? There is, O monks,
a certain person who touches (feels) with his own body the calm deliverances
of the formless realm, which are beyond the realm of form, and who has
destroyed his impurities, having seen with his wisdom. That man, O monks, is
called a person freed by the two means.”

See also Koga, ch. II, p. 205; VI, pp. 273, 275; Vism, p. 655.

21. The fificen thought-moments (cittaksana) mentioned here are from the
dubkbe dharmajfianaksanti (acquiescence in knowledge of the reaching on
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«7. What is a person who is a “stream-winner” (srota-
apanna)? It is a person who is in the sixteenth thought- (mental)
moment {cittaksand) pertaining to the path of vision (darfana-
marga).=

« The path of vision (darsanamarga) is the entry into the
certainty of perfection (samyaktvaniyamavakranti).® It is also
the comprehension of the Truth (dbarmabbisamaya). A person
who is not freed from desire for the sense-pleasures (kamesv-
avitardgad), by entering the certainty of perfection (samyakiva-
niyamam avakraman), becomes a “stream-winner” (srot.‘a—
dpanna). A person who is for the most part freed from desire
for the sense-pleasures, by entering the certainty of perfection,
becomes a “once-returner” (sakrdagamin). A person who is
freed from desire for the sense-pleasures, by entering the
certainty of perfection, becomes a “non-returner” (andagamin).

« If one becomes a “stream-winner” (srota-gpanna) by
abandoning the defilements (kfesa) which should be aban-
doned by means of vision (darsana), why is it said that one
becomes a “stream-winner” by abandoning the three [etters
(samyojanad)® Because they (the three fetters) include the
principal elements (pradbanasamgraba)®® Why are they (the

suffering) up to the marge nvayajidnaksanti (acquiescence in the subsequent
knowledge of the path). For details, see above, pp. 144-5. o

22. The sixteenth thought-moment mentioned here is the marge'nvaya-
jfiana (subsequent knowledge of the path). See above, p. 145. See also Kosa,
ch. VI, p. 192, For details concerning sotapannd, see D L, p. 1_56; 111, pp- 107,
132, 227, A 11, p. 89; S II, p. 68; III, pp. 203, 225; V, p. 193; Vism, pp. 6, 709.

23. Samyakiva (Pali sammatta) is the abandoning of the defileme-nts'
(klesa), the state of perfection which is Nirvaga, Samyaktvaniyamﬁ;faérjann
(Pali sammattaniyama-okkanti) is entry into the path which leads defmlm-fely
to perfection, Nirvina. A III, p. 442, says that a person who enters thc‘a certainty
of perfection (sammattaniydmam okkamamano) will obtain the fruits (phala)
of sotapatti, sakadagams, andgami and arabant.

For details, see S IIT, p. 225; A I, pp. 442-3; D 1L, p. 217; Kosa, ch. III,

. : Vism, p. 611.

P 125247’ T}llse thfc):e fetrers: satkayadrsti (view of individuality), vicikitsa (doubt),
Silavrataparamarsa (adherence to observances and rituals).

25. Because the three fetters are the principal obstacles.
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elements) principal ones? Because they (the fetters) are the
cause of not getting away (anuccalanakdrana);?® because,
although one may have got away (uccalita), they are the cause
of false emancipation (mithyaniryanakdarana);” because they
are the cause of that emancipation not being perfect (samyag
aniryanakdrana),” because they are also the cause of the dep-
ravation of the knowable (jaeyavipratipatti), the depravation of
views (drstivipratipatti), the depravation of the counteractives
(pratipaksavipratipatti).

«8. What is a person progressing towards the fruit of the
once-returner (sakrdagamipbalapratipannaka)? It is a person
who, in the path of mental cultivation (bbdvanamarga), is
on the way to abandoning the five categories of defilements
pertaining to the realm of desire (kamavacarinam pasica-
prakaranam klesanam).”

«9. What is a person who is a once-returner (sakrd-
agamin}? It is a person who, in the path of mental cultivation
(bbavanamarga), is on the way to abandoning the sixth
category of defilements pertaining to the realm of desire
(kamavacarasya sastbasya klesaprakarasya)

26. Because they bind beings to Samsara (the cycle of existence) and
prevent them from taking a step towards emancipation.

27. Even if one takes a step towards emancipation, one can take a wrong
path (mithyamarga) leading to false emancipation due to sHlavrataparamarsa
(adherence to external observances, rituals and ceremonies) and to vicikitsd
(doubt with regard to the right path).

28. Because of the false view of individuality (satk@yadrstd, doubt with
regard to the right path (vicikits@) and adherence to rituals, ceremonies, etc.
(stlavrataparamarsa), one may attain something which is not perfect emanci-
pation. It is therefore necessary to rid oneself of these three bad priricipal
elements in order to gain “stream-winning” leading to perfect emancipation.

29. The five categories of defilements: adhimatra-adhimatra (strong-
strong), adbimatra-madhbya (strong-middling), adbimdtra-mydu (strong-
weak), madbya-adbimatra (middling-strong), madbya-madbya (middling-
middling). See above, p. 154 and n. 183.

30. The sixth category of defilements: madhbya-mrdu (middling-weak).

For details concerning the sakadagami, see D [, pp. 156, 229, 111, p. 107,
M, p. 34; SIII, p. 168; A I, pp. 120, 232; I, pp. 89, 134; III, p. 384; IV, pp. 292,
380; V, p. 138; Vism, p. 710.
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« 10. What is a person progressing towards the fruit of the
non-returner (andagamipbalapratipannakd)? It is a person who,
in the path of mental cultivation (bbavanamdarga), is on the
way to abandoning the seventh and eighth categories of defile-
ments pertaining to the realm of desire (kdmdavacarGndm
saptamastamandam klesaprakaranam).

« 11. What is a person who is a non-returner (andgamin)?
It is a person who, in the path of mental cultivation (bbavana-
mdrgd), is on the way to abandoning the ninth category of
defilements pertaining to the realm of desire (kdmgvacarasya
navamasya kleSaprakarasya).*

«If one becomes a non-returner (andgamin) by aban-
doning all the defilements pertaining to the realm of desire
which should be abandoned by means of mental cultivation
(bbavand), why is it said that one becomes a non-retumer by
abandoning the five lower fetters (avarabbdgiyasamyojana)?*
Because they (the fetters) include the principal elements
(pradbanasamgraba). Why are they (the elements) principal
ones? Because of the lower destiny (gatyavara) and the lower
realm (dbatvavara).™

«12. What is a person progressing towards the fruit of
arhatship (arbattvaphalapratipannaka)? It is a person who is
on the way to abandoning the eight categories of defilements

31. The seventh and eighth categories of defilements: myrdu-adbimdtra
(weak-strong) and mrdu-madbya (weak-middling).

32. The ninth category of defilements: mrdu-mrdu (weak-weak).

For details concerning the andgdmi, see D I, p. 156; II, p. 92; I, p. 107,
M II, p. 146; A 1, p. 64; II, pp. 134, 163; S I, p. 168; Vism, pp. 677, 708,
710,

33. The five lower Fetters: 1. sath@yadrsti (view of individuality), 2. vicikitsa
(doubt), 3. silavratapardmarsa (adherence to observances and rituals), 4. kama-
raga (craving for sense-pleasures), and 5. wyapdda or pratigha (ill-will or
repugnance).

34. The five lower fetters (auarabbagiyasamyofana) bind beings to the
lower realm (dbatvavara), ie., the kamadhbatu, realm of desire, and lead them
to a lower destiny (gatyavard), i.e., rebirth in the kdmadbdtu which even
includes the world of animals and ghosts (preta) and hell (naraka). This is the
principal element of the avarabbagiyasamyojanas.
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up to the summit of existence (yavad bbavagrikanam asta-
prakaranam klesanam).»

« 13. What is an arhat? It is a person who is on the way
to abandoning the ninth category of defilements pertaining to
the summit of existence (bbavagrikasya navamasya klesa-
prakarasya).®

«If one becomes an arhat by abandoning all the defile-
ments pertaining to the three realms (traidbatukavacaranam
sarvaklesanam),” why is it said that one becomes an arhat
by abandoning the higher fetters (@rdbvabbagiya)?® Because
they (the fetters) include the principal elements (pradhana-
samgraba). Why are they (the ¢lements) principal ones? Be-
cause of the attachment to the higher realm (urdbvopadana)
and the non-abandoning of the higher realm (ardbvapari-
tya‘ga).39

« 14. What is a person who will only be reborn seven times
at the most (saptakrdbbavaparama)? It is he who, having
become a “stream-winner” (srota-dpanna), reaches the end of
suffering (dubkbasyantam), after having wandered through

35. The eight categories of defilements: 1. adbimatra-adbimatra,
2. adbimatra-madbya, 3. adbimatra-mrdu, 4. madbya-adbimatra, 5. madbya-
madbya, 6. madbya-mrdu, 7. mrdu-adbimatra, 8. mrdu-madhya. See above,
p- 134 and n. 183.

36. The ninth category of defilements: mrdu-mrdu. See above, p. 154 and
n. 183.

With regard to the arhat, see also $ IV, pp. 151, 252; Vism, pp. 6, 14, 97, 164,
442, 708.

37. Pradhan's reading (p. 90) traidbatukandam kamdvacarandm sarva-
klesanam is obviously an error, because traidbatuka includes not only
kamavacara, but also ripavacara and ariapyavacara. Gokhale (p. 36) reads
correctly: traidbatukavacaranam sarvaklesanam.

38. The five higher fetters: 1. rigparaga (craving for the realm of form),
2. arapyaraga (craving for the formiess realm), 3. mana (pride), 4. auddbatya
(restlessness), 5. atddya (ignorance).

39. Because of the higher fetters (ardbvabbagiyasamyojana) beings are
bound to the higher realms (#rdbuopadana), i.e., bound to the realm of form
(rapadhans) and the formless realm (@rapyadbati), and they do not abandon
attachment to those higher realms (@rdbvaparitydga). This is the principal
element of the dGrdbvabbagiyasamyojanas.
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existences (bbavan) as much among the gods as among man-
kind (devamanusyesu) up to seven times.®

« 15. What is a person who is destined to be rebom in
several families (kulamkuld)?™ It is a person who reaches the
end of suffering after having wandered from family to family
among the gods and mankind.# _

«16. What is a person who has only a single interval
(ekavicika)?® It is a person who is a once-returner (sakrd-
agamin) who reaches the end of suffering by living only among
the gods (devesveva) ™ ‘

«17. What is a person who attains Nirvana in the inter-
mediate state (antaraparinirv@yin)? It is a person who, when
the fetters of rebirth are destroyed (upapattisamyojane prabine),
but when the fetters of continuity (to advance) are not yet
destroyed (abbinirvrttisamyojane aprabine), while advam.:ir?g
towards the intermediate existence (antarabbavam abbinir-
vartayan), confronts the Path (mdrgam sammukbik_rtyc_z) and
puts an end to suffering; or who, having advanced in the

40. Nearly the same definition of santakkbattuparama in A 1, pp. 233, 235;
IV, p. 381: so tinmam samyojandnam parikkbaya satmkk{mtrupara‘mtz
boti, satiakkbattuparamam deve ca madnuse ca samdhbavitva samsaritva
dukkhassantam karoti. See also Pug, p. 15. Vism, p. 709, says t.hat a
sattakkbattuparama has weak faculiies (mudindriya) and that his insight is
slow (manda vipassand). Also see Kosa, ch. VI, pp. 200, 206.

41. In the Pali texts: kolambkola.

42. The Pili sources specifically say that a kolamkola, who is a sotdganna,
is only reborn #wo or three times before putting an end_to suffejnng: nrfzz.am.
samyojananam parikkbaya kolambkolo boti, dve va tini va kulani samdbavitvd
samsaritvd dukkbassantam karoti: A 1, p. 233; IV, p. 381; Pug, P 1§. f\ccord—
i.ng. to the Vism, p. 709, a kolamkola has middling faculties (majibimindriy@
and middling insight (mafjhima vipassand). See alst') Kosa, ch.”VI, p. 206,

43, In the Pili texts: ekabif, lit. “having only a single seed. -

44. According to the Pali sources, an ekabifi is a .fsotdpanna who will put
an end to suffering by not being born as 2 human being, orasa god: tinnam
samyojananam parikkbayd ekabifi boti, ekam yeva manusakam bbavam
nibbattitua dukkbassantam karoti: A1, p. 233; IV, p. 380;_ Pl_Jg, P 16. Thel Kosa
(ch. VI, pp. 208-9) recognizes the ekavicika as a sanamzn. Accorc!mg to
the Vism, p. 709, an ekabijs has sharp faculties (tikkhindriya) and keen insight
(tikkha vipassand).
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intermediate existence (abhinirvrtto va antarabbave), while
thinking of going to a rebirth existence (upapattibhava-
gamandya cetayan), confronts the Path and puts an end to
suffering; or who, having reflected and set out towards a rebirth
existence (abbisaricetayitva va upapattibbavam abbisampra-
sthitab), without however arriving at the rebirth existence
(andgamyopapattibbavam), confronts the Path and puts an end
to suffering.®

«18. What is a person who, having been born, attains
Parinirvana (upapadyaparinirvayin)?® It is a person who, when
the two kinds of fetters are not destroyed (ubbayasamyojane
aprabine),” confronts the Path and puts an end to suffering,® as
soon as he is born in the realm of form (rapadbatarupapanna-
mdtra eva).

«19. What is a person who attains Parinirvana without any
effort (construction) (anabbisamskaraparinirvayiny?® It is a
person who, on being born, confronts the Path and puts an end
to suffering without any effort.’® » :

45. Vism, p. 710, defines the antardparinibbayi quite differently: antara-
parinibbayiti yattha katthaci suddbavdsabbave uppajjitvad ayuvemagibam
appatvd va parinibbdyati. “Antaraparinibbayi designates a person who,
having been born in some suddbdvasabbava (pure abode), even before
reaching the middle of his life span, attains Parinirvina.” Also see Pug, p. 16.
For details concerning the antaraparinirvdyin, see Kosa, ch. VI, p. 210 ff;
also A 11, pp. 133-4. ’

46. The question and answer conceming the upapadyaparinirodyin are
omitted in Gokhale’s edition, obviously by mistake.

47. The two kinds of fetters are the upapattisamyojana and abbinirortti-
samyajana mentioned in the previous paragraph. :

48. According to the Vism, p. 710, the upabaccaparinibbayi (= upapadya-
pariniru@yin) is a person who atlains Parinirvina after having passed the
middle of his life span (Gyuvemaibam atikkamitva parinibbayatd. For
details, see Kosa, ch. VI, p. 211; also A I, p. 233; IV, p. 380; S V, pp. 70, 201;
Pug, p. 16.

49. In the Pili sources: asamkbaraparinibbays.

50. The asamkbaraparinibbayi (= anabbisamskdraparinirvayin), accord-
ing to the Vism, p. 710, is a person who attains the higher path without
effci\;t (asamkbarena appayogena uparimaggam nibbaitetd). See also Pug,
p. 17.
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20. What is a person who attains Parinirvana by effort
(construction) (abbisamskaraparinirvdyin)?® It is a person
who, having been born, confronts the Path and puts an end to
suffering by effort.>

21. What is a person who goes upstream (G#rdhvamsrotas)?
It is a person who, having been born, reaches the Akanistha
realm by passing through the different realms of form
(rispavacara), and there confronts the Path and puts an end to
suffering. Furthermore, a certain person, having ascended the
summit of existence (bbavagra), confronts the Path and puts an
end to suffering.>

Moreover, the fourth absorption (dbyana), cultivated in a
mixed manner, consists of five different kinds: cultivated weakly
(mrduparibbavita), cultivated in a middling manner (madbya-

51. In the Pili sources: sasamkbdraparinibbdyi.

52. According to the Vism, p. 710, the sasamkbaraparinibbdyi is 4 person
who attains the higher path (uparimagga) by effort (sasamkbadrena
sappayogena). See also Pug, p. 17.

AL, p. 155, says that a sasamkbaraparinibbdyi or a asamkbaraparinibbdyi
can attain Parinirviiga in this very life or after death. A sasambkhbaraparinibbayi
cultivates the notions of the repulsiveness of the body (asubbanupassi kiye)
and nutriment (@bdre patikkilasaninD, of detachment from the whole world
(sabbaloke anabbiratasafind and of the impermanence of all states of condi-
tioned things (sabbasamkbaresu aniccasafifit), and the thought of death is
fully present in him (maranasafifia supatitthit@). If the five faculties—saddha,
viriya, sati, samadhi, pafifia—are highly developed (adbimatta) in him, he
then attains Parinirvana in this very life by effort. However, if his faculties are
weak (mud), he attains Parinirviga by effort, after death.

An asamkbaraparinibbayi can also attain Parinirvina in this very life or
afier death. An asamkbaraparinibbayi cultivates the four fbanas. If his five
faculties are highly developed, he attains Parinirvana in this very life without
any effort. However, if they are weak, he then attains it, without any effort,
after death.

For further details, see Kosa, ch. VI, pp. 211-12.

53. Vism, p. 710, also defines the uddhamsota akanigthagami as a person
who climbs the highest summit of existence and there attains Parinirvana. For
details, see Pug, p. 17; Kosa, ch. VI, p. 212 ff. Also D III, p. 237; 5 V, pp. 70,
201, 205, 237, 285, 314, 378; A L, p. 233; 1L, p. 134; IV, pp. 14, 73, 146, 380,
v, p. 120.
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paribbavita), cultivated strongly (adbimatraparibbavita), culti-
vated very strongly (adbimatra-adbimatraparibbavita) and
cultivated middling-strongly (madbya-adbimatraparibbavita).
By means of these five kinds (of the fourth dbyana) one is born
in the five pure abodes (suddbavasa).”

22. What is an arhat of regressive nature (paribanadbharma
arban)? It is a person who, having weak faculties by nature
(mrdvindriyaprakrtika), whether distracted (wiksipta) or not,
intent (cetayitvd) or not, regresses from his state of happiness
in this life (drstadbarmasukbavibara).>

23. What is an arhat of intent nature (cetanadbarma arban)?
It is a person who, having weak faculties by nature, whether
distracted or not, regresses from his state of happiness in
this life if he is not intent; but he does not regress if he is
intent.%

24. What is an arhat of guarded nature (anuraksand-
dbarma arban)? 1t is a person who, having weak faculties
by nature, regresses from his state of happiness in this. life
if he is distracted; but does not regress if he is not dis-
tracted.>”

25. What is a stable and unshakeable arhat (sthitakampya
arban)? 1t is a person who, having weak faculties by nature,
whether distracted or not, does not regress from his state

54. Five suddbavasas: Avrha, Atapa, Sudr$a, Sudaréana and Akanistha.

Nos. 17-21, i.e., antardparinirv@yin, upapadyaparinirv@yin, anabbisam-
skaraparinirvayin, abbisamskaraparinirvayin and drdbvamsrolas are all
andgamins, D III, p. 237; Kosa, ch. VI, p. 210.

55. Pug, p. 11, mentions a person of regressive nature (puggalo paribana-
dbammo) and says that a person who has achieved the mipasamapattis and
arapasamdpattis can regress from those states through some negligence, but
he is not called an grabant, § 1, p. 120, tells how the Thera Godhika achieved
the samadhika cetovimuiti six times and regressed from it six times, when he
achieved it for the seventh time, he committed suicide in order not to regress
that time.

The question of the regression of an arhat and the recovering of his state is
discussed in Koga, ch. IV, p. 119; V, p. 117; VI, p. 253.

56. Cf. cetandbbabbo in Pug, p. 12,

57. Cf. anurakkbanabbabbo, ibid., p. 12. See also Kosa, ch. VI, p. 253.
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of happiness in this life, and does not develop his faculties.®

26. What is an arhat of penetrating nature (prativedband-
dbarma arban)? It is a person who, having weak faculties by
nature, whether distracted or not, does not regress from his state
of happiness in this life, but develops his faculties.”

27. What is an arhat of immovable nature (akopyadbarma
arban)? 1t is a person who, having sharp faculties by nature
(ttksnendriyaprakrtika), whether distracted or not, does not
regress from his state of happiness in this life.%

(6) What is an ordinary man in the realm of desire
(kamavacara prthagjana)? It is he who, being born in the realm
of desire, has not acquired the noble quality (aryadbharma).

What is a person in training in the realm of desire
(kamavacara Saiksa)? It is he who, being bom in the realm of
desire, has acquired the noble quality (@ryadbarma), but still
possesses (some of) his fetters (samyojana).

What is the person beyond training in the realm of desire
(kamavacara asaiksa)? It is he who, being bom in the realm of
desire, has acquired the noble quality (d@ryadbarma), and no
longer possesses any of his fetters (samyojana).

Similar to the three persons in the realm of desire are the
three persons in the realm of form (r@pavacara).

What is a bodhisattva in the realm of desire (kamavacara)
and in the realm of form (riipavacara)? It is a person who, being
botn in the realm of desire or in the realm of form, and being
endowed with absorption (dhyana) separated from the form-
less realm (@rapyadbatuvyavakarsita), dwells in the happiness
of the absorptions.

What is a Solitary Buddha (pratyekabuddba) in the realm
of desire? It is a person who, being born in the realm of desire,
has by himself won to the Awakening of a Solitary Buddha
(pratyeka(buddbabodbi) at a time when there is no Buddha in
the world.

58. See Kofa, ch. VI, p. 253.
50. See also #hid., ch. VI, p. 254.
60. Cf. akuppadbammo in Pug, p. 11, See also Koga, ch. VI, p. 254.
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What is an inconceivable (acintya) Tathagata? It is a
person who, in the realm of desire, manifests the whole career
of the Bodhisattva (bodbisattvacaryd), the career of the Buddha
(buddhacaryad), the great career (mahacaryd, from his stay in
the Tusita heaven up to the Mahaparinirvina.

What is a bodhisattva who practices the career of adher-
ence (devotion) (adbimukticari bodbisativa)? 1t is a person
(bodhisattva) who dwells in the stage®! of the career of adher-
ence (devotion) (adbimukticarya bbhami$ and is endowed
with the weak, middling or strong acquiescence (consent)
{ksanti) of a bodhisattva.

What is a bodhisattva who practices the career of high
resolve (adhyasayacari bodbisattva)? It is a bodhisattva who
dwells in the ten stages (dasasu bbimisi). 5

What is a bodhisattva who practices the career endowed
with signs (sanimittacdri bodhbisattva)? It is a bodhisattva
who dwells in the stages (bbami) called Joyful (pramudita) &
Immaculate (zimal@,” Iluminating (prabbakar), Radiant

61. The term bhiimi, in contexts such as the bodkisattvabbfimis, is usually
translated by “ground” which is one of its early meanings, However, “stage,”
which is one of the derived meanings of the term bbfzmi, is more appropriate
here. '

62. This is the preparatory stage of a bodhisattva.

63. These ten stages (bbiimi) are mentioned in the ensuing paragraphs.
See also SDtralamkira XX-XXI, vv. 32-8.

64. This is the first bodbisattvabbami. It is called pramudita, or muditda,
because in this stage the bodhisattva feels great joy on seeing approaching
Awakening (bodbim dsannam) and the possibility of being of service to other
beings (sattvdrtbasya sddbanam), Sotralamkara XX-XXI, v. 32,

65. This is the second bodbisativabbiami. It is called #imala because in this
stage the bodhisattva becomes pure by freeing himself from the stain of immo-
rality (daubsilyamala) and the stain of anention paid to other vehicles
(anyayanamanaskdramald), ibid. XX-XXI, v. 33.

66. This is the third bodbisattvabbami. 1t is called prabbdkari because
in this stage the bodhisattva diffuses the great light of the Dharma
(dbarmavabbdsa) on other beings by reason of his search for unlimited
dharmas through his power of samadbi (samadbibalenapramanadbarma-
baryesanadbaranat), ibid XX-XX1, v. 33.
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(arcismatD),” Difficult-to-vanquish (sudurjaya,® and Face-to-
face (abbimukhi).®

What is a bodhisattva who practices the career devoid of
signs (animittacari bodbisativa)’ It is a bodhisattva who dwells
in the stage called “Far-reaching” (darangama).”

What is a bodhisattva who practices the career devoid of
constructions (anabhisamskaracdri bodhbisattva)? It is a bodhi-
sattva who dwells in the stages called Immovable (acal@),”
Sharp Intelligence (s@dbumati)’? and Raincloud of the Teaching
(dbarmameghd).”

Furthermore, the person mentioned above who is a
stream-winner (srota-dpanndg) is of two kinds: the one who
acquires emancipation gradually Ckramanairyanika) and the
other who acquires emancipation outright (sakrnnairyanika).

67. This is the fourth bodbisattvabbfimi. Tt is called arcismati because in
this stage the bodhipaksadbarmas begin to shine since the klesdvarana and
fhieyavarana are destroyed, ibid. XX-XXI, v. 34.

68. This is the fifth bodbisattvabbimi. It is called sudurjaya or durjaya
because in this stage the bodhisattva vanquishes suffering (dubkbam jiyate).
He is then involved in the ripening of beings (sattvandm paripakakb) while he
protects his mind (svacittasya raksand), ibid. XX-3XI, v. 35.

69. This is the sixth bodkisattvabbimi. It is called abbimukbi because in
this stage the bodhisativa, by means of the prajiiapdramitd, is face to face
with Samsira and Nirvaga, without being established in either Samsira or
Nirvana, #bid. XX-XX1, v. 36.

70. This is the seventh bodhisattvabbami. It is called dizrangamd because
in this stage the bodhisattva reaches the end of the practice (prayoga-
paryantagamand) by means of the single path (ekdyanapaiba), ibid. XX-XXI,
v. 37.

71. This is the eighth bodbisattvabbimi. 1t is called acald because in this
stage the bodhisattva is not disturbed by either the perception of signs
(nimittasamjsid) or by the perception of effort regarding the signless
Canimittabbogasamfnd), ibid. XX-XX1, v. 37.

72. This is the ninth bodbisanvabbimi. It is called sddbumati because in
this stage intellectual discernment becomes predominant (pratisamuidmateb
pradbanatval), ibid. XX-33, v. 38.

73. This is the tenth bodbisattvabb@imi. It is called dbarmamegha because
in this stage the bodhisattva causes the Dharma to rain down on beings like
rain from the sky, #bid. XX-XXI, v. 38.
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He who acquires emancipation gradually is mentioned above.™
He who acquires emancipation outright is a person who, having
gained comprehension of the Truth (satyabbisamaya) and
relying on the attainment (samdpatti), abandons all the defile-
ments by means of the transcendental path (lokotiaramarga).
It is said that he has two fruits: the fruit of stream-winning
(srotdpattiphalad) and the fruit of arhatship (arbattvapbala).
That person obtains perfect knowledge (aj7ia, arhatship) in
this very life, often at the moment of death. If he does not
obtain it, it is because of his aspiration (pranidbanda). Then,
through that aspiration, taking on birth only in the realm
of desire (kamadhbatu), he will become a Solitary Buddha
(pratyekabuddba) at a time when there will be no Buddha in
the world.

SecTioN Two: DEFINITION OF COMPREHENSION
(Abbisamayavyavasthana)

What is the definition of comprehension (abbisamaya)? In
brief, it is of ten kinds: [1] comprehension of the Teaching
(dbarmabbisamaya), [2] comprehension of the meaning (artha-
bhisamaya), [3] comprehension of reality (tattvabbisamaya),
(4] later comprehension (prsthabbisamaya), [5] comprehension
of the jewels (ratnabbisamaye), [6] comprehension of the
stopping of wandering (asamcarabbisamaya), (7] final com-
prehension (nisthabbisamaya), (8] comprehension of the dis-
ciples (§r@vakabbisamaya), 191 comprehension of the Solitary
Buddhas (pratyekabuddbabbisamaya), and (10] comprehen-
sion of the bodhisattvas (bodbisattvabbisamaya).

[1] What is comprehension of the Teaching (dbarmabbi-
samaya)? It is the acquisition of intense delight (adbimatra-
prasada), of devotion and of conduct conforming to firm
conviction due to the Teaching dominated by the Truth
(satyadbipateyadbarma).

74. See above, pp. 207, 210.
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[2] What is comprehension of the meaning (arthabbi-
samaya)? Tt is the acquisition of strong acquiescence (consent)
in the Teaching dominated by the Truth. This acquiescence
(consent) pertains to the stage of penetration, because it is
manifested by the three forms of profound attention (yoniso-
manaskara). These three forms are: strong-weak (adbimatra-
mrdi), strong-middling (adbimatra-madhya) and strong-strong
(adbimatra-adbimatra).

[3] What is comprehension of reality (tattvabbisamaya)? It
is that which acquires the Noble Path (@ryamdrga) at the six-
teenth thought-moment of the path of vision (darfanamarga-
cittaksana).” Moreover, in the path of vision, it brings about the
presence [of the knowledges (jAignani)) which mark the end of
the vision [of the Truths], definitions concerning the Truths, etc.
In the path of mental cultivation (bbavanamarga), compre-
hension accesses the conventional knowledges (samuvrtifiidna)
concerning the Truths, but does not bring about their presence.
In the path of mental cultivation, it brings about their presence
through the power of the conventional knowledges concerning
the Truths.

[4] What is later comprehension (prsthabbisamaya)? 1t is
the path of mental cultivation (bbavanamarga).’s

{5] What is comprehension of the jewels (ratnabbisamayd)?
It is perfect faith (avetyaprasada) in the Buddha, his Teaching
(dbarmd) and the Order of his disciples (sarigha).

[6] What is comprehension of the stopping of wandering
(asamcarabbisamaya)? 1t is the termination (ksaya, destruction)
of [birth in] the hells (naraka), among animals (tiryak), among
ghosts (preta) and in the bad destiny in which one falls head
first, for a person who has followed the precepts (Siksa), be-
cause he has obtained protection (restraint) (samuvara). For him,
actions (karma) and the results of actions (vipdka) leading to a
bad destiny (durgati) no longer function.

75. For the sixteen thought moments of the path of vision, see above,
p. 145.
76. For bbdvanamdrga, see above p. 149.
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[7] What is final comprehension (nisthabbisamaya)? 1t is
identical to the path of completion (nisthamarga) explained in
the Truth of the Path (margasatya).”

[8] What is comprehension of the disciples (sravakabbi-
samaya)? It consists of the seven kinds of comprehension
mentioned above.” It is called comprehension of the disciples
because the latter attain their comprehension with the aid of
others’ words (paratoghosa).

[9] What is comprehension of the Solitary Buddhas
(pratyekabuddbabbisamaya)? 1t consists of the seven kinds
of comprehension mentioned above. It is called compre-
hension of the Solitary Buddhas because the latter attain
their comprehension without the aid of others’ words (parato-
ghosa).

(10) What is comprehension of the bodhisattvas (bodbi-
sattvabbisamaya)? It is acquiescence (consent) (ksanti) in the
practice, but not the attestation (s@ksatkriyd, of the seven kinds
of comprehension mentioned above. Entry into the certainty
of perfection (samyaktvaniyamavakranti) of the bodhisattva
occurs in the Joyous (pramuditd)™ stage. This should be under-
stood as the comprehension of the bodhisattvas.

What are the differences between the comprehension of
the disciples and that of the bodhisattvas? In brief, there are
eleven: (1] difference of object (@lambanavisesa) * [2] difference
of support (upastambbavisesa) ** (3] difference of penetration
(prativedbavisesa),” [4] difference of attitude (abbyupagama-

77. See above, pp. 172-3,

78. Le, nos. 1-7 of this list.

79. For pramuditd, see above, p. 218, n. 64.

80. A bodhisattva’s object (alambana) is the realization of the Mahayana
(mabdyanabbisamaya) whilst that of a sravaka (disciple) is the realization of
the Four Noble Truths (caturaryasatydbbisamaya).

81. A bodhisattva should acquire the sambbdras (equipments) over a very
long period of several asamkbyakalpas whilst the period of sambbara is much
shorter for a sravaka,

82. A bodhisattva penetrates (realizes) the pudgalanairatmya and dbarma-
nairatmya whilst a §ravaka realizes only the pudgalanairarmya.
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yvisesa) B [5] difference of culmination (deliverance, niryana-
visesa) ¥ [6] difference of grasping (parigrabavisesa),® [7] differ-
ence of distribution (vyavasthanavisesa),® [8] difference of
retinue (parivaravisesa),¥’ [9) difference of high birth (abbi-
janmavisesa),® [10] difference of birth (janmavisesa),® and
(11] difference of result (phalavisesa).™

The difference of result is in turn of ten kinds: {1] difference
of the revolution of the basis (@Srayapardvritivisesa),” (2] differ-
ence of the fullness of the virtues (gunasamvrddbivisesa),”
(3] difference of the five aspects (paricakaravisesa) * [4] differ-
ence of the three bodies (irikayavisesa),” (5] difference of

83. A bodhisattva’s aim is to bring happiness to all beings as well as to
himself. A $ravaka’s aim is only for his own happiness. A bodhisattva’s aim is
parartha whilst that of a $ravaka is svdrtha.

24. A bodhisattva reaches Nirvina by means of the ten bbaimis. A sravaka
does not pass through them. o .

85. A bodhisattva is in apratisthitanirvdna, a Srivaka is in nirupadbisesa-
nirvana.

86. A bodhisattva cultivates the pure domain (field) of the Buddhas
(visuddbabuddbaksetra), a $rivaka does not cultivate one.

87. A bodhisattva wins all beings over 1o his retinue, but a $rivaka has
no retinue. o

88. A bodhisattva belongs to the family of the Buddhas, and is in the
lineage of the Buddhas whereas a $ravaka is not.

B9. A bodhisattva is born in the great assembly of Tathagatas, but not so
a fravaka. .

90. A bodhisattva’s result is samyaksambodbi, whilst that of a $rivaka is
Sravakabodhi. ‘ '

The next paragraph lists the ten particular qualities of samyaksambodbi.

91. Asrayapardunttiis the revolution of the dlayavijfiana[*See p. 172, n. 245].

92. The fullness of countless qualities such as the balas, vais@radyas,
dvenikadbarmas, etc.
93, 1. visuddbivisesa: all the vdsands are cut off.
2. parisodbanavisesa: he cultivates all the buddbaksetras perfectly.
3. kayavisesa: the dharmakdya is accomplished. _
4, sambhogaviSesa: he is always in the great assemblies of bodhisattvas,
delighting in the dbarmarati. '
5. karmavisesa: he performs all kinds of supernormal creations and
does Buddha deeds (buddbakrtya) in innumerable universes,
94, He demonstrates the three bodies (kdya): svabbava (= dbarma),
sambboga and nirmdna.



222 Abbidbarmasamuccaya

Nirvana (nirvanavisesa),” 0] difference of the acquisition of
combined knowledge and power (misropamisrajianasakti-
labbavisesa),” |7] difference of the purification of the impedi-
ments (Graranavisodbanavisesa)” (8] difference of the accom-
plishment of combined actions (misropamisrakarmakriya-
visesa),® [9} difference of means enabling the manifestation
of Perfect Awakening and Nirvana (abbisambodbinirvana-
samdarsanopdyavisesa),” and [10] difference of protection by
means of the five kinds of aids (pasicakaraparitranavisesa). ™
In which comprehensions (abbisamaya) are the special
qualities (vaiSesikaguna) such as the “infinite states” (apra-
mana)'® included? They should be understood as included in
the later comprehension (prsthabbisamaya) and in the final
comprehension (nisthabhisamaya). And what are [the qualities]
included [in themP [i] infinite states (apramana), liil deliver-
ances (vimoksa), liiil spheres of mastery (abbibbvayatana),
liv] spheres of totalization (krtsnayatana), [v] non-contention

95. A srivaka, once in the nirupadbisesanirvanadbaru, becomes inactive,
but a bodhisattva retains all his bodhisattva qualities there and continues 1o
work at the happiness of all beings.

96. Because a bodhisattva has obtained the extremely pure dbarmadbatu,
he can rely on the sarvdkdrafiana (omniscience} and powers of each and
every Buddha.

97. A bodhisattva destroys the klesgvaranas and jreydvaranas, whilst a
$rivaka destroys only the klesGvaranas.

98. A bodhisattva directs the actions of all beings with the aid of the
powers of all the Buddhas.

99. A bodhisattva manifests abbisambodhi, ripens beings and delivers
them.

100. Five kinds of aids to save beings:

1. When the Buddha enters a town or village the blind recover their
sight, etc.

2. Helping beings to abandon mithyadysti (false views) and obtain
samyagdrsti (tight views).

3. Saving beings from the bad destinies (durgati.

4. Helping beings to abandon Samsira and attain arhatship.

5. Protecting bodhisattvas from the Hinayina (y@naparitrand).

101. Apramana is an equivalent of brabmavibdra. This term and the
others mentioned in this paragraph are explained in the following paragraphs.
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(arana), [vi] knowledge of aspiration (pranidhbiffiana), [viil ana-
lytical knowledge (pratisamvid), [viiil superknowledge (abhbi-
77d), [ix] characteristics and minor marks (laksananuvyanjana),
[x] purities (parisuddbi), [xil powers (bala), [xii] perfect self-
confidence (vaisaradya), [xiiil application of mindfulness (smyty-
upasthana), [xiv] things not needing protecting (araksya),
[xv] absence of confusion (asampramosa [*Note: = asammosa on
p. 236D, [xvil eradication of the residues (vdsandsamudghata),
[xvii] great compassion (mabakaruna), [xviiil attributes of the
Buddha (avenikabuddbadbarma), [xix] knowledge of all the
aspects (sarvakdrajriatd—and other such qualities mentioned
in the discourse (siitra).

(i] What are the infinite states (apramana)? There are four
of them. What is universal goodwill (maitri, lit. friendliness)? It
is concentration (samadhi) and wisdom (praj#iad), and the mind
and mental activities associated with them (tatsamprayukia
cittacaitasika), based on absorption (dbyana) dwelling on the
thought: “May beings live in happiness (sukba)!” What is com-
passion (karund)? It is concentration and wisdom—the rest as
above—based on absorption dwelling on the thought: “May
beings be free from suffering (dubkba)?” What is sympathetic
joy (muditay It is concentration and wisdom—the rest as before
—based on absorption dwelling on the thought: “May beings
not be deprived of happiness!” What is equanimity (upeks@? It
is concentration and wisdom—the rest as before—based on the
absorption dwelling on the thought: “May beings obtain well-
being (bita)!”

{iil What are the deliverances (vimoksa)? There are eight
of them: [1] How does one see visible forms while having the
notion of [internal] visible forms? With the aid of absorption
(dbyana), by not dispelling the notion of internal visible forms
or by fixing the notion of internal visible forms, one sees
linternal and external] visible forms. Concentration (samddbi)
and wisdom (praffid), the mind and mental activities associated
with them (tatsamprayukia cittacaitasika dbarma) in that state,
are aimed at freeing oneself from the impediments to mental
creation (nirmdna). [2] How does one see external visible forms
(babirdba rapand) when having no notion of internal visible
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forms Cadbyatmam ardapasamjnii? With the aid of absorption,
by dispelling the notion of visible forms or by fixing the notion
of the absence of internal visible forms, one sees external visible
forms. Concentration and wisdom—the rest as above. [3] How
does one dwell while experiencing the pleasant deliverance
(subbavimoksa) in one’s body (kdya)? With the aid of absorp-
tion, one obtains in oneself the notion of the interdependence,
mutual relationship and identity of the essential nature of pleas-
ant and unpleasant visible forms (subbasubbaripa). Concen-
tration and wisdom—the rest as above—are aimed at freeing
oneself from the mental creation of the pleasant and the unpleas-
ant and the impediments of the impurities (samklesavarana).
{4) What is deliverance by the sphere of infinite space
(akasanantydyatand)? It is deliverance through the sphere of
infinite space in conformity with deliverance. Thus should one
understand the deliverances [5] through the sphere of con-
sciousness (vifrananantydyatana), (6] through the sphere of
nothingness (@kificanydyatana) and (7] through the sphere of
neither perception nor non-perception (naivasamjriandasam-
J#idyatana). They are aimed at calm deliverance (santa
vimoksa) and at delivering oneself from the impediments of
attachment. [8] What is deliverance through the cessation of
perception and feeling (samjriavedayitanirodba)? It is a state
similar to emancipation which, in the remaining calm deliver-
ance, is obtained with the aid of deliverance through the sphere
of neither perception nor non-perception, and it is the cessation
of the mind and mental activities in that state. It is aimed at
delivering oneself from the impediments to the cessation of
perception and feeling.

liii} What are the spheres of mastery (abbibbvayatana)?
There are eight of them.!® The first four spheres of mastery

102. The eight spheres of mastery (abbibbrdyatana) are: [1] having a no-
tion of internal visible forms (ajjattam ripasa#nni), one sees a limited number
of external forms (parittani bahiddbd ripani) which are lovely and unlovely
(suvannadubbannani), but one acquires the notion: “By mastering (over-
coming, abbibbuyya) them, I see and I know (janami passami).” This is the
first sphere of mastery. [2] In the same way, one sees an unlimited number of
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are established by two deliverances (vimoksa).’® The last four
spheres of mastery are established by one deliverance.' In the
deliverances, one is attentive to the object (@lambana), but in
the spheres of mastery, one masters the object, because it has
submitted there (vasavartana). When referring to animate and
inanimate objects, forms (rizpa) are called limited (paritta) and
unlimited (apramana). When referring to pleasant (Subba) and
unpleasant (asubba) objects, forms are called lovely (suvarna)
and unlovely (durvarna). When referring to human (manusya)
and divine (divya) objects, forms are called inferior (bhina) and
superiot (pranita). The rest is similar to what was said with
regard to the deliverances (above). The spheres of mastery are
so-named because they master (overcome) the object.

livl What are the spheres of totalization (krtsnayatand)?
There are ten of them.!®® They are called spheres of totalization
because they embrace their object in its totality. Concentration
and wisdom, the mind and mental activities associated with
them, in the accomplishment of dwelling (2ibdra) in the sphere

external visible forms (appammadanani babiddba rapéani), and one acquires
the same notion as that mentioned above. {3) Having a notion of the formless
in oneself (ajjbattam arfipasa#nfii), one sees a limited number of extemal
visible forms which are lovely and unlovely, and one acquires the same notion
as that mentioned above. [4] In the same way, one sees an unlimited number
of external visible forms, and one acquires the same notion as that mentioned
above. [5] Having a notion of the formless in onself, one sees the colors blue
(nilany), . . . (6] yelow (pitand, . . . [7} red (lobitgnd, . . . and [8] white
(odatani), and one acquires the same notion as that mentioned above. See
DI, p. 110 ff; III, p. 260 ff; M II, p. 13 ff.

103. Le., the first four abhibbvayatanas mentioned above are included in
the two vimoksas: (1] rapi rapani pasyati and [2] adbydrmam artipasamjrii
babirdba rapani pasyati.

104. Le., the third vimoksa: subbam vimoksam kivena sa@ksatkrivopasam-
padya vibarati (or subbantveva adbimutto bot.

105. The ten kntsnayatanas, Pali kasindyatanas, are: (1] pathavikasina
(earth), [2] apo- (waten), (3] tejo- (fire), [4) vayo- (air), [5) nila- (blue), 6] pita-
(yellow), [7] lobita- (red), 18] odata- (white), [9] akdsa- (space), and
[10] visifiana- (consciousness). M T, pp. 14-15; A I, p. 41; D III, p. 268. Same
list in Koa, ch. VIII, p. 214. However, in the list in Vism, p. 110, the ninth
kasina is aloka (light) and the tenth parichinndkasa (limited space).
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of totalization are called the sphere of totalization. Why is there
a determining [of objects] such as earth (prthivd) in the spheres
of totalization? Because throughout those spheres of totalization
one can see forms which constitute the bases (asraya) and
those which derive from them (@srit@),'® since in them one
embraces their totality. The rest is similar to what was said with
regard to the deliverances. By means of the spheres of totaliza-
tion one acquires the accomplishment of the deliverances.

[v] What is non-contention (arana)? It consists of concen-
tration and wisdom, and the mind and mental activities associ-
ated with them, in the accomplishment of dwelling where one
protects oneself from the appearance of the defilements, with
the aid of absorption (dbyana).'

[vil What is knowledge of the aspiration (resolution)
(pranidbijiiana)? It consists of concentration and wisdom—the
rest as above—in the accomplishment of the knowledge of the
aspiration (resolution) with the aid of absorption.!%®

[vii] What is analytical knowledge (pratisamvid)?® It com-
prises the four kinds of analytical knowledge. [1] What is
the analytical knowledge concerning the Teaching (dbarma-
pratisamvid)? It consists of concentration and wisdom—the rest
as before—in the accomplishment of unhindered knowledge of
all forms of the Teaching with the aid of absorption. [2] What
is the analytical knowledge concerning the meaning (artha-
pratisamvid)? It consists of concentration and wisdom—the. rest
as before—in the accomplishment of unhindered knowledge
concerning the characteristic and intention with the aid of
absorption. [3] What is the analytical knowledge concerning the
explanation (niruktipratisamvidy? It consists of concentration

106. The dsraya is the krisnamandala, for example, like a disk of earth or
a color blue, red, etc., and the dsrita is the external world represented by the
asraya.

107. For details on arana and sarana, see Kosa, ch. IV, pp. 121-3; VII,
pp. 85-7. Cf. also M III, p. 230 ff. (Aranavibbanga Sutta) where arana is
explained as adukkbo anupaghato anupaydase aparilaho sammapatipada.

108. For details conceming pranidbijriana, see Kosa, ch. VIL, pp. 88-9.

109. In the Pali sources, patisambbida.
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and wisdom—the rest as before—in the accomplishment of
unhindered knowledge concerning the usage of regional lan-
guages and the interpretation of teachings'® with the aid of
absorption. [4] What is the analytical knowledge of mental
vivacity (lively intelligence) (pratibbanapratisamvid)? It con-
sists of concentration and wisdom—the rest as before—in the
accomplishment of unhindered knowledge concerning different
teachings with the aid of absorption.

[viii] What is superknowledge (abbifiid)? There are six
forms of superknowledge. [1] What is the superknowledge of
supernormal powers (rddbyabbijfi@)? Tt consists of concentra-
tion and wisdom, and the mind and mental activities associated
with them, in the accomplishment of various supernormal mani-
festations,'! with the aid of absorption. [2] What is the super-
knowledge of the divine ear (divyasrotrabbijfia)? It consists of
concentration and wisdom—the rest as before—in the accom-
plishment of hearing various sounds''? with the aid of absorp-
tion. [3] What is the superknowledge concerning the thoughts
of others (cetabparyayabbiffi@? It consists of concentration
and wisdom~—the rest as before—in the accomplishment of
penetrating the thoughts of others with the aid of absorption.
[4] What is the superknowledge of the recollection of previous
lives (parvanivasanusmriyabbijfid? It consists of concentration

110. The Aranavibbarnga Sutta (M I, p. 234) explains the error of attach-
ment to regional expressions (janapadaniruttiva abbiniveso) and the excess
of importance given to designation (semasnifidya atisaro). In different regions
a bowl is called by different names such as pari, patta, vitla, sardva,
dbaropama, pona, pisila. One should not be attached to a particular term and
say: *this is the only cormect term and all the others are wrong.” One should
understand the thing mentioned by different terms and designations used by
people in different regions.

111. Various supernormal manifestations (vicitrarddbivikurvita or aneka-
vibita iddbividha) such as one person appearing as several, passing through a
wall or mountain unobstructed as if through air, plunging into the earth as if in
water, walking on water as if on the ground, remaining in the air like a bird,
touching the moon and sun with one’s hand, etc., M1, p. 34; A 1, p. 255.

112. Hearing various sounds, nearby and distant, human and divine, M I,

p- 35 AL p 255
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and wisdom—the rest as before—in the accomplishment of the §
recollection of previous careers (lives)'"* with the aid of absorp-
tion. [5] What is the superknowledge of death and birth
(cyutyupapadabhbiffia)?™ It consists of concentration and wis- 1
dom—ithe rest as before—in the accomplishment of the vision |
of the deaths and births of beings'" with the aid of absorption. 4
(6] What is the superknowledge of the destruction of the impuri- §
ties (dsravaksayabhijiid)? It consists of concentration and wis- 4
dom, and the mind and mental activities associated with them,
in the accomplishment of the knowledge of the destruction of
the impurities, with the aid of absorption. !5 '
[ix] What are the characteristics and minor marks (laksana-
nuvyarnjana)? They consist of concentration and wisdom, and
the mind and mental activities associated with them, and the
results produced, in the accomplishment of brilliant manifesta- 4
tions endowed with the major and minor characteristics, with §
the aid of absorption. 1
(x] What are the purities (parisuddbi)? They comprise the 1
four purities. {11 What is the purity of the basis (asraya- }§
Darisuddbi? It consists of concentration and wisdom, and the |
mind and mental activities associated with them, in the accom-
plishment of the abandonment of a position when one grasps a 4
new basis at will with the aid of absorption. [2) What is the
purity of the object (alambanaparisuddhbi)? It consists of con-
centration and wisdom—the rest as before—in the accomplish-
ment of the knowledge of the creation and transformation of an
object at will, with the aid of absorption. [3] What is the purity
of the mind (cittaparisuddbiy? It consists of concentration and
wisdom——the rest as before—in the accomplishment of control-
ling entry into concentration (samadbimukha) at will, with the

113. Remembering not only one or two previous lives, but several
thousands of them, with details of names, places, situations, etc., M1, p. 35;
Al p. 255,

114. 1t is also called divyacaksus, PAli dibbacakkby, i.e., *divine eye.”

115. The power of seeing how beings die and are reborn in the good or
bad destinies depending on their good or bad actions, M T, p. 35; A I, p. 256.

116. For details concemning the six abhijridas, see also Kosa, ch. VII, p. 98 fT.
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aid of absorption. [4] What is the purity of knowledge (jAana-
paris‘uddbt)? It consists of concentration and wisdom—the rest
as before—in the accomplishment of maintaining entry. into
mystical formulas (dbaranimukba)'’ at will, with the aid of
absorption.

[xi] What are the powers (bala)? They comprise the ten
powers of the Tathagata. [1] What is the power of knowle‘clg_e of
what is possible and what is not possible (stbdnastbdna]nafm-
bald)? It consists of concentration and wisdom, and the mind
and mental activities associated with them, in the accomplish-
ment of the knowledge of everything that is possible and every-
thing that is impossible, with the aid of absorpti(?n. [2] What
is the power of knowledge of the individual heritage [of the
results] of actions (karmasvakajrianabala)? It consists of con-
centration and wisdom-—the rest as above—in the accomplish-
ment of the knowledge of the individual heritage [of the results]
of actions of all kinds, with the aid of absorption.

The other powers (3-10)"** should be understood in a
similar way.

117. The Paficavim, p. 212, defines dbaranimukba as alsaranaya-
samataksaramukbam aksarapravesal: “the balance of the order (method)
of syllables, the mouth (face) of syliables, entry into syllables.". “Aj’ (akajm)
is the entry into all dharmas because there is no initial begxnrlm.mg Fady-
anutpannd); “Pa” (pakara) is the entry into all dharmas because it indicates
the paramdrtha, etc.

118. The other powers are: o

(3] Sarvatragaminipratipajiianabala (Pali sabbattbagdr.mmpanpa_da—
fianabala): the power of knowledge of different practices leading to various
destinies. . )

[4] Anekadbatunanddbatujiianabala (Pili anehadb@nér_zddbaru—
lokafianabala). the power of knowledge of the different dispositions and
tendencies of different beings. . )

(5] Nanadbimuktijfianabala (nanadbimuttikatananabala): the power
of knowledge of the different aspirations of beings. . B

(6] Indriyaparaparyajianabala (indriyaparopariyananianabala). t.he
power of knowledge of the different degrees of developrm?m of the faculties
($raddhba, eic.), characters, inclinations, abilities, etc., of l?emgs. .

(7} Dhyanavimoksasamadbisamapattifianabala (]bdnammpkkbasafn—
adbisamapattifianabala): the power of knowledge of the absorptions, deliv-
erances, concentrations and attainments. (continued)
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[xiil What is perfect self-confidence (vaifaradya)? It com-
prises the four kinds of perfect self-confidence. [1] What is
perfect self-confidence concerning complete Awakening (abbi-
sambodbivaisaradya)? It consists of concentration and wisdom,
and the mind and mental activities associated with them, in the
accomplishment of establishing for oneself the assertion of
complete Awakening concerning all knowable things, with the
aid of absorption. [2] What is perfect self-confidence concerning
the destruction of the impurities (dsravaksayavaisaradya)? It
consists of concentration and wisdom—the rest as above—in
the accomplishment of establishing for oneself the assertion of
the destruction of all the impurities, with the aid of absorption.
[31 What is perfect self-confidence concerning dangerous
(harmful) things (antarayikadbarmavaisaradya)? It consists of
concentration and wisdom—the rest as before—in the accom-
plishment of establishing for others the assertion of all danger-
ous (harmful) things,'® with the aid of absorption. (4] What
is perfect self-confidence concerning the Path that leads to
emancipation (naéiryanikapratipadvaisaradya)? It consists of
concentration and wisdom—the rest as before—in the accom-
plishment of establishing for others the assertion of the whole
teaching of the Path leading to emancipation, with the aid of
absorption.'?

[xii] What is the application of mindfulness (smrty- :1
upasthana)? 1t comprises the three kinds of the application of §

(note 118 continued:)

(8] Parvanivasaffianabala (pubbenivasanussatirianabala): the power
of knowledge of previous existences.

9 Gupyupapadajridnabala (cutipapadarianabala): the power of
knowledge of the deaths and births of beings according to their actions.

[10) Asravaksayafiianabala (dsavakkbayarianabald): the power of
knowledge of the destruction of the impurities.

For details on these ten powers, see Vbh, pp. 335-44; M 1, pp. 69-71;
AV, pp. 33-6; Kosa, ¢h, VII, pp. 69-71.

119. This means that if the Buddha declares that a certain thing, a certain
action, will be dangerous or harmful for him who does it, he cannot be
refuted.

120. For details, see M I, p. 71; Kosa, ch. VIL, p. 75.
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mindfulness.!?! It consists of concentration and wisdom—the
rest as above—in the accomplishment of the cessation of all
kinds of defilements (feelings) by drawing (winning) to himself
(Buddha) the crowds lof disciples] (ganaparikarsana).

[xiv] What are the things which do not need protecting
(araksya or araksa)? There are three of them.'? They consist of
concentration and wisdom—the rest as before—in the accom-
plishment of the giving of advice and admonition at will,
drawing (winning) to himself the crowd lof disciples].

[xv] What is the absence of confusion (asampramosa
[*Note: = asammosa on p. 236])? It consists of concentration
and wisdom—the rest as before—in the accomplishment of the
exact narration of everything that was done and said.

[xvil What is the eradication of the residues (vdsand-
samudghata)? Tt consists of concentration and wisdom—the
rest as before—for an Omniscient One (sarvajfia) in the

121. The three kinds of the application of mindfulness are:

[1] The Buddha dwells in equanimity with full awareness, free from joy
ot satisfaction, when his disciples accept and follow his teaching.

(2] He dwells in equanimity with full awareness, free from displeasure or
impatience, when his disciples do not accept and do not follow his teaching.

[3] He dwells in equanimity with full awareness, free from joy, satisfac-
tion, displeasure or impatience, when some of his disciples accept and follow
his teaching whilst others do not do so. See Kosa, ch. VII, p. 76; Sttralamkara
XX, v. 53.

M III, p. 221, explains these three smriyupasthdnas (satipatibanas)
somewhat differently:

[1] When his disciples accept and follow his teaching, the Buddha is
content, but he dwells in full awareness (sato sampajino), free from all moral
excitation (anavassuio).

[2] When his disciples do not accept and do not follow his teaching, he
is not content, but he dwells in full awareness, free from all moral excitation.

(31 When some of his disciples accept and follow his teachings whilst
others do not do so, he is neither content nor discontented, but he dwells in
full awareness, in equanimity (upekkbako).

122. The three things which have no need of protection are: {1] the physi-
cal conduct (kdyasamdécdra), (2] vocal conduct (vacisamdcara) and [3] mental
conduct {(manocsamdcarda) of the Buddha, which are pure (parisuddhba), in
which there is nothing bad or wrong that should be kept secret, D III, p. 217.
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accomplishment of the cessation in himself of the residues of
conduct pertaining to those who are not omniscient.!

[xvii]l What is great compassion (mahdkarund)? It consists
of concentration and wisdom—the rest as before—in the
accomplishment of the dwelling in compassion having all kinds
of continual suffering as object.'*

[xviii] What are the attributes of the Buddha (avenika-
buddbadbarma)? There are eighteen attributes of the Buddha.!?s
They consist of concentration and wisdom—the rest as before—
in the accomplishment of the purity of physical, vocal and
mental actions, which are not common to others; in the accom-
plishment of the total acquisition of the justified and fruitful
faculties of the Tathagata; in the accomplishment of the conduct
of activities which are not common to others; and in the accom-
plishment of the dwelling in knowledge which is not common
to others.

[xixj What is the knowledge of all the aspects (sarvakara-
JAiaid)? 1t consists of concentration and wisdom, the mind and
mental activities associated with them, in the accomplishment
of the knowledge of all the aspects concerning the aggregates
(skandha), elements (dbdtu) and spheres (Ayatana).

What is the accomplishment of those qualities? By means
of the four pure absotptions (parisuddba dbyana), an adherent
of another religion (anyatirthiya), a disciple (sravakd) or a
bodhisattva can realize the four infinite states (@pramana =
brabmavibara) « as well as the five kinds of superknowledge
(abhijria@).”* As for the other qualities, a disciple, a bodhisattva
or the Tathagata realizes them by means of the fourth absorp-
tion to the highest degree (prantakotika caturtha dbhyand). And

123. All beings retain residues (vd@sand of their conduct, habits and former
actions. The Buddha alone is completely free from them.

124. For details concerning mabakarund, see Kosa, ch. VII, p. 77 ff,

125. The eighteen avenikabuddbadbarmas are: 10 balas (powers), 4
vaisaradyas (perfect self-confidences), 3 smmyupastbanas (applications of
mindfulness) and mabakaruna (great compassion). See Kosa, ch. VII, p. 66 ff.
See also above, pp. 229-31.

126. The first five of the list of six abbifids. See above, pp. 227-8.

i
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why is that? Because by means of the absorption one attains
mindfulness and repeated practice according to the establish-
ment [of the Teaching].

« Those qualities are twofold: those that are present in
one’s own actions (svakdritrapratyupastbana) and those that
pertain to the dwelling (vaibdrika). Those that are present in
one's own actions should be understood as being acquired after
the transcendental state (lokottaraprsthalabdba) and having the
nature of conventional knowledge (samurtiffignasvabbdva).
Those that pertain to the dwelling should be understood as
having the nature of transcendental knowledge (lokottara-
jhianasvabbava).

« [il What does one do by means of the infinite states
(apramana)? One rejects whatever is hostile (vipaksa), accamu-
lates the equipment of merits (punyasambbara) by reason of
conduct filled with pity (anukampdavibdra), and one does not
tire (na parikbidyate) of ripening beings (sattvaparipdka).

«[ill What does one do by means of the deliverances
(vimoksa)? One accomplishes supernormal creations (nirmana-
karma), one is not defiled because of a pleasant creation
(Subbanirmana),'” one is not attached to the calm deliverances

127. Subbanirmane na samklisyate “one is not defiled because of a pleas-
ant creation.”

A prthagjana who has temporarily dispelled his passions and who is in
passession of some supemormal powers (rddbi) can be defiled or perturbed
by his own supernormal creations (nirmanakarma), and his passions which
were dispelled can reappear. A certain prtbagjana monk in Ceylon had the
illusion that he was an arhat because he had long since dispelled his passions
and because he was in possession of some supernormal powers. However,
another monk, Dhammadinna, who was a true arhat, knew of that state of
affairs and wished to disillusion his friend. He therefore asked him to create a
lovely female figure and look at it for some time. When the monk did so, the
long-since dispelled passions were rearcused in him because of his own
creation, and he understood that he was not an arhat. Hence, one can be
defiled by one’s own pleasant supernormal creations (Subbanirmdna).

One can also be frightened by one's own supernormal creations. Another
Prthagiana monk, also in Ceylon, possessed of some supernormal powers
{rddbi), had the illusion that he was an arhat because he had long since
dispelled his passions. However, the same Dhammadinna {(mentioned above)
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(santa vimoksa), and one dwells in the supremely calm nobld
abode (paramaprasania aryavibara) by reason of devotionf
(adbimucyanatd).

«liiil What does one do by means of the spheres of
mastery (abbibbvgyatana)® One keeps under one’s contro
the objects of the three deliverances'® because the object ig]
mastered [in the sphere of mastery). \

« [iv] What does one do by means of the spheres of totald
ization (krisndyatana)? One prepares the objects of the deliverd
ances (vimoksalambana) because they (spheres of totalization)
embrace the totality (krtsnaspbarana).

«[v] What does one do by means of non-contentionj
(arana)? One becomes worthy of confidence (adeyavacana,}
lit., he whose word can be believed). 1

«[vil What does one do by means of the knowledge of}
the aspiration (resolution) (pranidbijfiana)? One explains thef
past, future and present (bbitabbavyavartamanam vyakaroti)i
and one becomes greatly esteemed in the world.!? :_

« [viil What does one do by means of analytical knowledge}
(pratisamuid)? One satisfies people’s minds through instruction
(predication) (desanad).'® 4

«[viiil What does one do by means of superknowledge]
(abbijiid)? One wins over [beings} to the Teaching (s@sana)]
by means of physical and vocal actions and reading thoughts]
(cittadesand), and one duly exhorts beings [to aim] for release }
(nibsarana), having understood their character, and their
comings and goings (agati gati) [in Samsara).

(note 127 continued:) put him to the test by asking him to create an elephant ]
coming towards him with a threatening attitude. The monk created such an
elephant but, when he saw it, he was frightened by his own creation and got |
up to flee. ]
These two stories appear in MA [, pp. 184, 185. Also see Walpola Rahula, |
History of Buddbism in Ceylon, pp. 221, 222. _
128. The first three deliverances in the list of the eight vimoksas. See above, §
pp. 2234. i
129. The Chinese version adds: “because everyone in (distant) lands
honors him.”
130. The Chinese version adds: “because one breaks the net of aHl doubts.”
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« [ix] What does one do by means of the characteristics
and minor marks (laksananuvyanjana)? One instills conviction
(sampratyaya) lin beings] with regard to the state of a great man
(mabapurusatva) through mere vision (dar:fanan.zatmkena')
and one delights the minds [of those who seel] (cittanyabbi-

pmsﬁdayat:)_

«[x] What does one do by means of the purities (pari-
Suddbi)? Having thought carefully (deliberately) (samcintya),
one takes on birth in existence (bbavopapatti). If one so wishes,
one can remain there for a world-period (kalpa) or for paxt'of
a world-period (kalpdvasesa), or one can abandon the life prin-
ciple (@yubsamskara). One becomes a master of the Teachmg
(dbarmavasavartin) and a master of concentration (samadbi-
vasavartin), and one keeps in mind the Good Teaching
(saddbarmam samdharayati).

« [xi] What does one do by means of the powers (bala)?
Rejecting theories of the absence of cause and irregular causes
(abetuvisamahetuvada) and the theory according to which
one undergoes the results of actions that one has not done
(akrtabbyagamavada), one teaches the path of right progress
(samyag abbyudayamadrgda). Penetrating the minds apd ch:arac—
ters of beings (sattvacittacaritani anupraviSya), then: aptlt.ude
in receiving instruction (desandbbdjanata), their intentions
(asaya), their tendencies (anusayq), their objects'(dlambana),
their [spiritual} equipment (sambbara), their capacity (bbavyatd)
and their release (nibsaranad), one duly teaches the supreme
Path (nibsreyasamdarga). One subjugates all malignities (sarva-
mara)."?' Everywhere one questions and, being questioned, one
responds.

«[xiil What does one do by means of perfect self-
confidence (vaiSarady@? In the assembly (parsadi one
rightly establishes one’s position as master (?‘a.stﬁva) and one
subjugates heretics (anyatirthya) who criticize (contradict)
(codaka).

131. The word mara, lit. “death,” is used to indicate all the klesas, “defile-
ments,” influences and forces opposed to the spiritual life.
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« [xiii] What does one do by means of the application of !
mindfulness (smrtyupastbana)? Not being defiled (asamklista), |

one draws (wins) to oneself crowds [of disciplesl (ganam ;
parikarsati).

« [xiv] What does one do by means of things which do not :
need protecting (araksa)? One constantly exhorts and instructs

the crowds [of disciples].

« [xv] What does one do by means of the absence of con- §

fusion (asammosadbarmatd)? One does not neglect the dutzes :
of a Buddha (buddbakrtya). '

« [xvi] What does one do by means of the eradication of 5

the residues (vasandsamudghata)? Being undefiled (nibklesa), |

one does not manifest deeds and gestures {cestd) which have

the appearance of defilements (klesapratirapa). .
« [xviil What does one do by means of great compassion |

(mabdakarund)? One surveys the world six times each day and |

night. :
« [xviii] What does one do by means of the attributes of _]
the Buddha (Qvenikabuddbadbarma)? One dominates all the

disciples ($rdvaka) and Solitary Buddhas (pratyekabuddba) 3

with the purity of one’s physical, vocal and mental actions, with §

one’s acquisition [of the qualities] (pra@pti), with one’s conduct §

(@cara) and way of life (vibara). y
« [xix] What does one do by means of the knowledge of |

all the aspects (sarvakarajfiatd)? One destroys (lit., severs) all

the doubts of all beings, and for a long period one establishes §
the eye (vision) of the Teaching (dbharmanetra), by means of |
which unripened beings ripen, and ripened beings are freed.

« He who rises higher and higher (uttarottaram), obtain-

ing a superior path (visistamarga) among those (ten) compre-

hensions (abbisamaya),' abandons the previous inferior path |
(binamdrga) and realizes the abandonment in series (by
linking) (samkalanaprabana). A disciple (srdvakd) in Nirvina |
without a remainder (nirupadhbisese nirvanadbataw) abandons _3
the entire path by complete relinquishment and decrease j

132. See above, p. 218.
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(samavasargavibani), but the bodhisattva does not (abandon
it). That is why the bodhisattvas are called those whose good
roots are inexhaustible (aksayakusalamiila) and whose virtues
are inexhaustible (aksayaguna).

« Why are certain subjects established as undefined (unex-
plained) (avyakrtavasti)?'* Because they are questions posed
due to wrong thought (ayonisab pariprasnatam upddaya).
(Why are these questions posed because of wrong thought?)
Due to the abandonment of thought concerning cause and
effect, defilement and purification (betuphalasamklesavyavadana-
cintdparivarjanatam upadaya).

« Why does a bodhisattva who has entered the bodhi-
sattva commitment (bodbisattvanyasavakranta)'> not become
a ‘“stream-winner” (srota-dpanna)? Because the stream is

133. This refers to the famous questions which the Buddha refused to
answer: [1] is the universe eternal (sassato loko) or [2] is it not eternal
(asassato)? [3] is the universe finite (antavad) or (4] infinite (anantavd)? (5] is the
soul the same thing as the body (tam fivam tam sariram) or [6] is the soul one
thing and the body another (afifiam fivam asfifiam sariramy? [7] does the
Tathagata exist after death (boti tathdgato param marand) or (8] does he not
exist after death (na boti tathdgato param marand? [9] does he (both) exist
and not exist after death (boti ca na ca boti . . )? [10] is he (both) existent and
non-existent (neva hoti nana boti .. » M I, pp. 426, 484; S IV, p. 393.

However, the Koéa (ch. V, pp. 43, 48) mentions fourteen arvyakriavastus.
[1] is the universe eternal, [2] non-etemal, [3] eternal and non-eternal,
[4] neither eternal nor non-eternal? (3] is the universe finite, (6] infinite, [7} finite
and infinite, [8) neither finite nor infinite? (9} the Tathagata exists after death,
{10] does not exist after death, {111 exists and does not exist after death,
[12] neither exists nor does not exist after death, [13] the soul is the same thing
as the body, [14] the soul is one thing and the body is another.

134. Pradhan (p. 101) reads: bodbim anavadyam avakrantab “who has
entered immaculate Bodhi.” Gokhale's reading, which is adopted here, seems
more correct. [*]. W. de Jong notes that we should read bodbisattvanyamava-
kranta here. See his review, appendix p. 296. This has since been confirmed
in the 1976 Abbidbarmasamuccaya-bhasyam, ed. Nathmal Tatia, p. 136, § 192,
This may be translated, following the work of Etienne Lamotte, as “entered
into the certainty of the bodhisattva,” i.e., the certainty of achieving supreme
perfect enlightenment. See Lamotie’s The Teaching of Vimalakirti, London,
1976, p. 18, n. 65; and Saramgamasamadbisatra, Richmond, Surrey/London,
1998, pp. 185-6 and nn. 209-1C, pp. 217-18 n. 299.]
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imperfect as regards the practice (of the Path) (pratipatty-
aparinispanna). Why does he not become a “once-returner”]
(sakrdagamin)? Because, after having thought carefully, he has}
accepted an unlimited number of rebirths. Why does he not
become a “non-returner” (andgamin)? Because, afier having}
dwelled in the absorptions (dbyana), he takes on birth in the ]

realm of desire (Bamadbartl). »

The bodhisattva, having acquired the Truths through com- 1
prehension (abbisamaya), cultivates the path counteracting the |
impediments of the knowables (jrieydvaranapratipaksamarga) §
by means of the path of mental cultivation (bbavanamarga) in §
the ten stages (dasabbtimi); however, he does not (cultivate) §
the path counteracting the impediments of the defilements {
(klesavaranapratipaksamarga). Nonetheless, having attained ]
Awakening (when he attains Awakening) (bodbi), he abandons
both the impediments of the defilements and the impediments |
of the knowables, and he becomes an arhat, a Tathagata. |
Although the bodhisattva does not abandon all the defilements, ]
he dispels them as one dispels poison by incantation and ]|
medicine (mantrausadba), he does not produce any defilement §
or bewilderment, and abandons the defilements in all the stages |

(bhiimi) like an arhat.

Furthermore, the bodhisattva is skilled in cultivation (medi-
tation) (bbavanakusala) conceming the knowables (jfieya), |
skilled in cultivation concerning the means (upaya), skilled in |
cultivation conceming false imagination (abbatavikalpa) and
skilled in cultivation concerning the absence of discrimination
(nirvikaipa), and from time to time he develops (lit., heats) his |

faculties (indriya).

What is the knowable (jieya)? In brief, it is sixfold: |
[1] bewilderment (delusion) (bhranti), (2] basis of bewildet- _
ment (bbrantyasraya), 3] basis of the absence of bewilder-
ment (abbrantydsraya), (4] bewilderment and absence of |
bewilderment (bhrantyabbrant?, [5] absence of bewilderment |

(abbranti), and [6] natural result of the absence of bewilder- -
ment (abbrantinisyandd).

What is skill in means (updyakausalya@)? In brief, it is ]

fourfold: [1) skill in the ripening (development) of beings

gompletion of superknowledge (ksiprabhiffid), and (4] skill in

the non-interruption of the Path (marganupaccheda).
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(sattvapan'pdlza), [2] skill in the accomplishment of the Buddha

ualities (buddbadbarmaparipiiranad), (3] skill in the rapid

135

What is false imagination (abbaitavikalpa)? In brief, it is

of ten kinds:* [1] fundamental imagination (mf'ztavii(eal;?a),
(2] imagination of an object (nimittavik.aq')a), [31 imagination
of the resemblance of an object (mmattdbbgsamkm;‘pa.),
[4] imagination of the transformation of an object (mmnfta—
parinamavikalpa),'>® (5] imagination of the transfor‘mauon
of the resemblance of an object (nimittabbasaparinama-

137

vikalpa), ' (6] imagination provoked by another (paranvaya-
vikalpa),'® {7} superficial (incorrect) imagination' (ayomlfo—
vikalpa), 18] profound (correct) imagination (yonisovikalpa),

135. However, Bodh. bhomi, p. 261, says that t:.he upayakag.f_a_lya o; tt]]:lle
bodhisattvas consists of twelve kinds: six concerning thel acquisition o the
Buddha qualities (buddbadbann;zsamudﬁgama) and six concerning the

ipeni ings (sattvaparipdka).

npe‘[[';:ggsic;f }:):tl::gm(ing mﬂ:ﬁiis‘ition of the Buddha qualities are: (1] c‘;)szl—
passionate regard for all beings (sarvasattvesu karundsabagald 4:1_11!)?!7 s),
[2] exact knowledge of all conditioned things (saruasarmkamsr:t yathabbtta-
parijiianam), |3} fervent desire for supreme and perfect Awakening (anutnfra:
samyaksambodbijfiane sprba, (4] non—aband(.)mnent gf Samsara (samslc;i:la
aparityaga) by reason of compassion for beings, [5] 111‘.1maculat¢;m travle . g
through Samsdra (asamklistasamsa@rasamsrti) by reason of_ exact knowle gf
of all conditioned things, and [6] vigorous effort (untaptavirya) by rﬁa\fon o
the fervent desire for knowledge pertaining to the Buddl.xg _(butlldba'jnana).l

The six concerning the ripening of beings are: {1] el1c1r.|.n_g infinite lﬂ?,su ts
(apramanaphald) from small good roots (pammkus'alfzmula), [Zlhe 1c;fur:[g
immense and unlimited good roots (kuSalamaia) without muc 1 ed9 \
3] dispelling opposition by beings to the Te.aching of the Buc;lcllll:a(,j [4l ia aﬁg
impartial beings to the Teaching, [5]dripenmg those who are led to it,

i ion of those who are ripened.
¢ lllgz.m}[:c(:r an explanation of these ten vikalptfs, s_ee Sflmgrahal‘, p. 1-12,“?‘20..

137. Pradhan’s reconstruction: nimittapratibbasavikalpa. [*Note: AlS is
confirmed by the Abbidbarmasamuccaya-bbasyam, 1976, p. 137, §195A, as
are also the terms in the following three notes.]

138. Pradhan’s reconstruction: nimittavikdmﬁlaalpa.- -
139, Pradhan's reconstruction: nimitrapraﬂl?bﬁsavikamwka@a.
140. Pradhan’s reconstruction: paropanitavikalpa.
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(91 imagination due to adherence [to false views] (abbini
vikalpa), and {10] distracted imagination (viksepavikalpd). ,

This (distracted imagination) is itself of ten kinds:1
{1] imagination of non-existence (abbdvavikalpa), 12) imagina}
tion of existence (bbavavikalpa), (3] affirmative imaginatiorf
(adbyaropavikaipa),* [4) negative imagination (apavda g
vikalpa), (5] imagination of unity (ekatvavikalpa), (6] imagi
nation of diversity (nandtvavikalpa),? (7] imagination of
own-nature (svabbdvavikalpa), [8] imagination of specificad
tion (viSesavikalpa), [9] imagination of the object according
to the name (yathanamantbavikalpa), and [10] imagination
of the name according to the object (yatharthanamad
vikalpa). ]
What is the absence of discrimination (nirvikalpata)? In}
brief, it is threefold: [1] non-discrimination in contentmenty
(samtustinirvikalpata), (2] non-discrimination in the absence}
of perverse views (aviparyasanirvikalpatd), and [3] non-4
discrimination in the absence of idle speculations (nispraparica-4
nirvikalpatd). One should consider these three kinds as pertain- §
ing respectively to the ordinary man (prthagjana), the disciple |
(sravaka) and the bodhisattva. Non-discrimination in the |
absence of idle speculation should not be understood as non- |
thought (amanasikara), or as going beyond thought (manasi- i
karasamatikrama) or as appeasement (vyupasama), or as |
Pown-Inature (svabbdva), or as a mental construction con- 1
cerning an object (#lambane abbisamskara), but as a mental }
non-construction concerning an object (dlambane anabbi-
samskara).

How does a bodhisattva, who by nature possesses sharp }
faculties (tiksnendriya), develop (heat) his faculties (indriya)? §
Depending on a sharp-weak faculty (tksna-mrdvindriya), |

141. For an explanation of these ten terms, see Samgraha, p. 115, §§21, 22, |
and Sutralamkira, p. 76, ch. XI, v. 77 and commentary. 1
142. Pradhan'’s reconstruction: samaropavikalpa. [*"Note: This is confirmed 1§
by the Bhdsya, p. 138, as is the term in the following note ]
143. Pradhan’s reconstruction: prthaktvavikaipa.
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he develops a sharp-middling faculty (ttksna-madbyendriya);

depending on a sharp-middling faculty, he develops a sharp-
sharp faculty (tiksna-tiksnendriya).

Here ends the Third Compendium called
Determining Acquisitions .
in the Compendium of the Higher Teaching.



CHAPTER FOUR

DeTERMINING DrarECTIC
(Samkathyaviniscaya)

‘ W‘ha‘t is determining dialectic (s@mkatbyaviniscaya?® In }
brief, it is sevenfold: [1] determining the meaning (artha- i

viniscaya), (2] determining the explanation (uyakbyaviniscaya)

(3] determining the analytical demonstration (prabbidyasam- “
dfzrfanavinis‘caya), [4] determining the questions (sampra.s‘n;t— ’
viniscaya), [5] determining the grouping (samgraham';zzlfcuya)
(6] determining the talk (controversy) (vadaviniscaya) anci "
[71 determining the profound (hidden) meaning (abbisa;ndbi— '

viniscaya).

[1] What is determining the meaning (arthaviniscaya)? 1t is 1

determining made in reference to the six forms of the meaning

What are those six forms of the meaning? [1] Meaning accord- "‘
ing to the nature (svabbavarha), (2] meaning according to

the cause (betvartba), [3] meaning according to the result
(phalartha), (4] meaning according to the action (karmartha)

[5] meaning according to the union (yogdrtha), and {6) meaning
according to the function (vrttyartba).

(1] Meaning according to the nature (svabbavarthd) con-
cerns three natures.!

[2] Mear:ir‘lg according to the cause (betvartha) concerns
three causes:? [i] cause of birth (utpattibets), ii] cause of evolu-

tion (continuity) (pravritibetu) and liii] cause of )
(siddbibeits). ot accomplishment

1. The three natures (svabbdva) are: parikalpitasvabbava (imagined
nature), paratantrasvabbava (relative nature) and parinispannasvabbava
(absolute nature). For details, see Lank3, pp. 67, 132, 227. .

2. The Tibetan version does not contain “three causes.”
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(3] Meaning according to the result (phaldrtha) concems
five results:? [1} result through fruition (vipakapbala),! [2] natural
result (nisyandaphbala),’ [3] predominant result (adbipatipbald) b
[4] result of manly effort (purusakaraphala),’ and {5) result of
disjunction (visamyogaphala) ®

[4] Meaning according to the action (karmdrtba) concerns
five actions:® [1] action of perception (or reception) (upalabdhbi-
karma), (2] action of function (karitrakarma), (3] action of
intention (vyavasayakarma), [4] action of transformation
(parinatikarma), and {5) action of acquisition (praptikarma).’®

[5] Meaning according to the union (yogartha) concerns
five unions:! [1] collective union (samizhikayoga),”* (2] subse-

3. The Tibetan version does not contain “five results.”

4. Vipakaphala: this is the fruition of unfavorable (akusala) and favorable
impure (kusalasdsrava) actions in the bad (apayd) and good (sugati) destinies
respectively, Bodh. bhomi, p. 102.

5. Nigyandaphbala: this is delight in unfavorable actions {akusalaramata)
and the abundance of unfavorable actions (akusala babulatd) due to the ha-
bitual practice of unfavorable actions (akusalabbyasa), as well as delight in
favorable actions (kusalaramatd) and their abundance (kusalababulatd) due
to the habitual practice of favorable actions (kusalabbyasa), or the yielding of
results according to previous actions, ibid., p. 102.

6. Adbipatipbala: visual consciousness (caksurvifianad) is the predomi-
nant result of the eye faculty (caksurindriva) . . . mental consciousness
(manovijiana) is the predominant result of the mental faculty (mana-
indriya). . . . Non-separation from life (pranairaviyogad is the predominant
result of the life faculty (jivitendriya). In this way should be understood the
predominant results of all 22 faculties, ibid., p. 103. For a detailed list, see
above, p. 64, n. 72.

7. Purusakarapbala: this designates results obtained in this very life (drste
dbarme) throngh manly effort (purusakara) in various occupations such as
commerce, agriculture, etc., Bodh. bhomi, p. 102.

8. Visamyogaphala: this is the cessation of the defilements (klesanirodha)
as a result of the Noble Eightfold Path, ibid., p. 102.

9. The Tibetan version does not contain “five actions.”

10. For an explanation of these five karmas, see above, p. 112, notes
69-73,

11. The Tibetan version does not contain “five unions.”

12. For example, a house is the result of a collective union of timber,
bricks, etc.
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quent union (@nubandbikayoga),’® (3] conjoint union (sa@m-
bandbikayoga),'* [4] circumstantial union (Gvastbikayoga),'s
and [5] transforming union (vaikarikayoga).’s

[6] Meaning according to the function (vrttyartha) concerns
five functions:'7 [1] function of characteristics (laksanavrtti),®
[2) function of position (avastbanavrttd," (3] function of
perversion of the truth (viparyasavrit)®® (4] function of non-
perversion of the truth (aviparyasavritd),”' and [5] function of
division (prabbedauvyiti).?

[2] What is determining the explanation (uyakbya-
viniscaya) It is that (determining) by means of which one
explains the discourses (s@tra). But what is it? In brief, it is six-
fold:? [1] the subject that one should know (parijfieyavasti)
[2] the meaning that one should know (parijieyartha)®

13. Those that exist and those that are manifested by reason of anusaya
(fatent tendency). E.g., rdga exists and is manifested because of raganusaya.

k4. Union of dependents and relatives. E.g., parents are linked to each
other.

15. One is linked to happiness or unhappiness according to the circum-
stances in which one is bomn or to be found. A situation is connected with
pleasant feelings, etc., according to the circumstances.

16. This is transformation engendered by association with adventitious
defilements (dgantukiesa).

17. The Tibetan version does not contain “five functions.”

18. These are the three characteristics of the samskdras: utpada (arising),
sthiti (enduring) and bbanga (disappearance).

19. This is the position in time during which things exist and endure.

20. E.g, defiled things (s@srava) do not function in accordance with the
truth.

21. Pure things (andsrava) function according to the truth.

22. All compounded things (samskdra) are divided into past, present and
future, internal and external, etc. Here we are concerned with their function
according to this division.

23, The Tibetan version does not contain “In brief, it is sixfold.”

24. This concerns the skandbas (aggregaies), dbatus (elements) and
ayatanas (spheres).

25. This concerns the meaning of anitya (impermanence), dubkba

(suffering) and andtma (non-self) in relation to the skandbas, dbdtus and

ayatandas.
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(31 approach to knowledge (parijfiopanisad),® (4] nature of
knowledge (parijfigsvabbava),” [51 result of knowledge
(parijfiaphala),® and [6] its experience (faipravedana).”
Furthermore, there are fourteen means (mukba) applicable
to determining the explanation (vy@kbyaviniscaya): (11 means
of the grouping of explanations (wyakbyasamgrabamukba)™
[2] means of the grouping of subjects (vastusamgrabamukba),
[3] means of major and minor factors (@ngopangamukba)®
[4] means of successive order (uttarottaranirbaramukba)®
[5} means of rejection (pratiksepamukba)* 161 means of the
transformation of letters (aksaraparinamamukba),® [7] means
of elimination and non-elimination (ndsandsamukba),* [8] means
of the definition of the individual (pudgalavyavastbana-

26. This consists of the virtues: $ila, indriyaguptadudra, etc. Upanisad
(upa+nitsad) lit. means “sitting near,” *approaching.” In Buddhist literature,
the Skt. upanisad and its Pali equivalent upanisd means “basis,” “cause,”
“means,” “approach.” Cf. amya bi labbopanisad, anya nirvanagamini
(Udanavarga X, v. 5) = annd bi labbipanisd, annd nibbanagamini
(Dhp V, v. 16). For a detailed discussion of the term, see Kosa, ch. II, p. 106,
n. 3, and also s.z. Edgerton, BH3D, p. 138a.

27. This refers to the thirty-seven bodbipaksikadbarmas. See above,
p. 158, n. 202.

28. This is vimukti “deliverance.”

29. This is vimuktijidnadaréana “inner vision of deliverance.”

30. Explaining sentences and ideas in order, as in the case of the
pratityasamutpdda.

31. Grouping the main teachings, as in the gatha: sabbapapassa akaranam,
etc. (Dhp X1V, v. 5).

32. First mentioning a general term and then explaining it with detailed
sentences. E.g., a general term such as @tmavisuddbi should be explained in
detail with other sentences.

33, Explaining in order, as in the case of the five indriyas. first Sraddba,
second virya, etc.

34, This refers to the kullapama “simile of the raft.” In the Alagaddipama
Sutta (M, no. 22), it is said that even dbammas should be abandoned after
having crossed Samsira (as one abandons a raft after having crossed the river),
and how much more so the adbammas.

35. It is like the gathd assaddbo akatafifiti ca, etc. (Dhp VI, v. 8}, in
which the words which are clear are interpreted differently.

36. Explaining by the process of elimination and non-elimination.
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mukba),” [9) means of the definition of divisions (prabbeda- §
vyavasthanamukba),* [10] means of methods (nayamukba),» |
(11] means of complete knowledge, etc. (parijfiadimukba) ]
[12] means of strength and weakness (balabalamukba)® §
[13] means of abstraction (pratyabaramukba),” and [14] means §

of accomplishment (abbinirbaramukba)

[3] What is determining the analytical demonstration §
(prabhidyasamdarsanaviniscaya)? It consists of determinings §
such as those which constitute a single case (ekavacaraka)* }
having [as its support] the preceding word (case) (pitrva- |
Dadaka),® having [as its support] the following word (case)
(pascatpadaka),®® consisting of two cases (dvikotika),” or |
three cases (trikotika),® or four cases (catuskotika)® valid |
in both senses (omkarika)® rejecting the proposal (prati- 1

37. This is the classification of individuals, as in the Puggalapasinarsi.

38. This refers to the catuskotika explanations: existence, non-existence,

{(both) existence and non-existence, neither existence nor non-existence,

39. There are six methods: 1. method of reality, 2. method of experience,
3. method of religion, 4. method of avoiding the two extremes, 5. unthinkable E
methad (i.e,, method by means of which the Buddha explains the Dharma),

6. method of mental pleasure.

40. This refers to four functions regarding the Four Noble Truths: dubkba f-
should be understood (parifieya), samudaya should be abandoned |
(destroyed) (prabatayya), nirodba should be realized (saksatkartavyd) and

marga should be practiced (bbavitavya).

41. This refers to the pratityasamutpada. It demonstrates the value of each ;

term. If a term is omitted, the meaning is not comprehensible.
42. This is asking a question and then explaining it simply.
43. This is explaining each sentence with several subsequent sentences.
44. This is a straightforward question and answer.
45. The second term should be explained with reference to the first, as in
the case of jAdna and jrieya.

46. The first term should be explained with reference to the second, as in - §

the case of gra@bya and grabaka.

47. Having two substitutes.

48. Having three substitutes.

49. Having four substitutes.

50. Eg.: Are all samskaras impermanent? Are all impermanent things
samskdras® Both are valid and the answer “Yes” to each of them is correct.
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ksepika),’'—-all this in connection with the aggregates (skandba),
etc., as explained above.

[4] What is determining the questions (samprasna-
viniscaya)? 1t is determining everything that is true and fa}}Se
by answering questions while relying on the eight points
(above). '

Furthermore, there are four methods of resolving ques-
tions: [1] by refuting (disaka), (2] by proving (pratz’.s,tbapalga),
(3] by analyzing (chedakda) and [4] by explaining (making
understood) (bodbaka).

[5] What is determining the grouping (samgrabaviniscaya)?
It is determining grouped according to ten points. What are
those ten points? [1] the determining point according to the
accomplishment of duty (krty@nusthana),” [2] accordmg' to
entry (into one of the Three Vehicles) (avatara),” (3] according
to devotion (adhimukt)* [4) according to reason (yukid)*
[5] according to discussion (samkathya)* (6] according ti
penetration (prativedha),” [7) according to purity (wfuddb.z):
[8] according to the various stages of accomplishment (abbinir-
barapadaprabbeda)® [9] according to effort and effortlessness

51, How many skandbas are there outside the samskdras® This question
should be rejected because there are no skandhas outside the sar_nsledras.

52. This refers to the ability to explain all kinds of means (updya) accom-

lished in the world in order to maintain life. ‘ _

° 53. This is what enables a bodhisattva to examine and decide Wh1ch. of the
three yanas (vehicles) he should follow. He decides to follow the bodbisativa-
yana and leads others in the same direction. ‘ 0

54. This refers to srutamayi prajiid (knowledge acquired by means of the
Teaching as it was heard) which arouses Sraddba. .

55. This refers to cint@mayi prajiia by means of which one reasons and
judges. ' _ )

56. This is establishing the Truth of the Dharma according to Srutamayi-
and cint@mayi prajria. )

57. This is penetration of the Truth by means of the darsanamarga (path
of vision).

58. This is the purification of all the defilements by means of the
bhavanamarga (path of cultivation or development). - Ny

59. This refers to the visesamarga which arouses the higher qualities.
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(abboganabboga),® and [10] according to the completion of

all 2ims (sarvarthasiddbi).®

(6] What is determining the talk (or controversy) (vada-|
viniscayay? In brief, it is sevenfold:® (1] talk (v@da), [2] assembly §
of the talk (vadadbikarana), 13] topic of the talk (vadadhi-
sthana), (4] adornment of the talk (va@dalankara), (5] defeat of §
the talk (vadanigraba), 16] withdrawal from the talk (vada- |
nibsarana), and [7] most useful qualities of the talk (vade |

babukara dbarmabh).

Firstly, talk in turn is sixfold: [1) talk (vada), (2] rumor
(pravada), [3] debate (vivada), [4] reproach (apavada), (3] ap-

probation (@nuvada), and (6] advice (avavada).®

(1] Talk (vada) is speech by everyone (sarvalokavacanad) % 3
[2] Rumor (pravada) is talk based on what people hear }
(lokanusruto vadab), because it is talk based on knowledge §

of the people.®

(3] Debate (controversy) (vivddd) is talk in which two '

adversaries are opposed.

[4) Reproach (apavada) is a word of anger, violence and |

harshness uttered by one of the adversaries against the other.

(5] Approbation (anuvada) is the conclusion of the discus- §
sion (s@mkathyaviniscaya) according to pure inner vision [Tr.: }

lit. vision of pure knowledge] (visuddbajrianadarsand.

60. This is determining according to both cases. Abboga “effort” is associ-
ated with ordinary beings. The Buddhas and bodhisattvas are in a state devoid

of effort. The acivities of a Buddha occur without @bboga, effortlessly
(Sutralamkara IX, vv. 18-19). A bodhisattva is “free from all self-interested
effort and attains a state devoid of effort"—sarvabbogavigato ‘nabboga-
dbarmatgpraptal (Dasabhomi, p. 64).

61. This refers to the Buddha’s knowledge (buddbajrpiana).

62. The Tibetan version does not contain “In brief, it is sevenfold.”

63. In Sanskrit the terms vdda, pravada, vivada, apavada, anuvada and
avavdda which, due to prefixes, each have different meanings, are all formed
from the root vad “to speak” and are all related to each other. It is not possible
to translate them by terms formed from a single root giving such different
meanings.

64. This is conversation or ordinary talk among people.

65. The Tibetan version does not contain “because it is . . . people.”
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(6] Advice (avavada) is instruction (desand) aimed at the
mental concentration of those whose minds are not concen-
trated, and at the liberation of those whose minds are concen-
trated.

Secondly, the assembly of the talk (v@dadbikarana) can
be a royal court (rajakula) or a popular court (prajakula) or
an assembly (sabba) composed of recluses (Sramana) and
qualified (pramanika) brabmanas who are friends and skilled
in the meaning of the Teaching (dbarmartbakusala).

Thirdly, the subject of the talk (vadadbisthand) is that on
which the talk takes place. Generally, it is twofold: the thing
to prove (s@dbya) and the proof (sadbana).

The thing to prove (sadhya) is of two kinds: natural
(svabbdva) and special (viSesa).

There are eight kinds of proofs (s@dbana): (1] the thesis
(proposal) (pratijfia), (2] the reason (bef), [3] the examPle
(drstanted), [4) the application (upanaya), 5] the conclusion
(nigamand), [6) direct knowledge (pratyaksa), [7) the inferencg
(indirect knowledge) (anumana), and (8] the acceptable tradi-
tion (@ptagama).

The nature of the thing to be proved (sddbya) may be
its own nature (@tmasvabbdva) or the nature of the thing
(dbarmasvabbdva). The speciality may be its own speciality
(atmavisesa) or the speciality of the thing (dbarmavisesa).

[1} The thesis (proposal) (pratiffi@) is the communication
(vijAapand) to others of the meaning preferred by oneself
(svarucitarthba) of the thing to be proved (sadbya).

[2] The reason (betw) is the declaration of positive or
negative experience chosen as a means to decide the as yet
unestablished meaning of the thing to be proved (sadbya).

3] The example (drstania) is the comparison (sami-
karana) of an unknown point [lit. end] (adrsia-anta) with a
known point {drsta-ania).5

66. Tt is interesting to note here how the two words drstania (drsta+anta)
and adrstanta (adrsta+anta) are used to explain the meaning of drstanta
(example). The Tibetan version omits “with a known point.”
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[4] The application (upanaya) is the declaration of the
agreement of the thesis with the interpretation of the teaching
by scholars ($ista).

[S] The conclusion (nigamana) is the declaration of the
final decision.

(6} Direct knowledge (pratyaksa) is what is perfectly clear
to oneself and not mistaken.

(7] Inference (indirect knowledge) (anumana) is belief
based on the direct knowledge of scholars.

[8] The acceptable tradition (@ptagama) is a teaching
which is not contrary to the two which precede (i.e., not
contrary to direct knowledge and inference).

Fourthly, the adormment of the talk (vadalarnkara). A
profoundly competent person who treats the subject of the
discussion correctly before the assembily is called the adornment
of the talk. There are six qualities proper to an adornment:
[i(] knowledge of one's own teaching and that of others
(svaparasamayajriatd), liill perfection of eloquence (vak-
karanasampad) liiil self-confidence (vaisaradya), liv] mental
vivacity (pratibbana), v] firmness (sthairya) and [vil courtesy
(daksinya).

Fifthly, the defeat of the talk (vadanigraba). It consists of
[1] the (generous) relinquishment of the discussion (katha-
tydga), (2] diversion in the discussion (katbasada) and (3] defect
in the discussion (kathadosa).

[1] (Generous) relinquishment of the discussion (kathd-
tydgd) is the recognition of one’s own faults and the qualities
of the adversary in the talk.

[2] Diversion in the discussion (kathdsdda) consists of
avoiding [the subject] by taking refuge behind another subject,
of abandoning the original thesis by dealing with an external
subject or of manifesting anger, self-satisfaction, pride, hypoc-
risy, etc.

3] As it is said in the Sotra:% a defect in the discussion
(kathddosa) in brief is of nine kinds: li] confusion (@kula),

67. This Sttra has not been traced.
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lii] agitation (samrabdba), liil unintelligibility (agamaka),
livl prolixity (amita)® [vl lack of meaning (anarthaka),
[vi] inopportuneness (akala),” [vii] instability (asthira),™
fviii] lack of clarity (luminosity) (apradipta), and [ix] lack of
connection (aprabaddba).”

Sixthly, withdrawal from the talk (v@danibsarand). Having
considered the good and bad aspects, one withdraws from the
discussion without taking part in it. Or, having recognized the
adversary’s incompetence, the assembly’s inferiority, or one’s
own inability, one does not take part in the debate. Having
recognized the adversary’s competence, the assembly’s quality,
and one’s own ability, one takes part in the debate.

Seventhly, the most useful qualities of the talk (vade
babukdra dbarmab) in brief are three in number: [ij knowledge
of one’s own teaching and that of others (svaparasamaya-
JjAatd), due to which one can take part in a debate anywhere;
liil self-confidence (vaisaradya), due to which one can take part
in a debate in any assembly; [iii} mental vivacity (pratibbana),
due to which one can answer all difficult questions.

Furthermore, he who desires his own edification should
engage in a talk with a view to developing his knowledge and
not for debating with others. It was said by the Blessed One in
the Mabayanabbidbarma Sitra. a bodhisattva who cultivates
vigor, who is committed to the favorable (kusala), who esteems
the practice of virtue (pratipatti), who practices the major and
minor qualities, who aids all beings, who should soon attain
complete and incomparable Awakening, should not debate with
others for twelve reasons (lit., clearly seeing twelve reasons).
What are those twelve (reasons)?

{1] Rare is the belief in the propounding of the supreme
teaching which contains the incomparable meaning.

68. This is the case when a discourse is too long, “unlimited.”

69. To say certain things which should not be uttered at that time.

70. This is the case when one changes opinions very often during the
discussion.

71. 'This is discontinuity between the different parts of the argument.
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[2] Rate is the mind which accepts advice from questioners.
[3] Rare are persons who courteously examine virtue and
vice (good and bad qualities).

[4] Rare is the absence of six defects in persons engaged in
a talk. What are those six (defects)? [il adherence to the wrong
party, liil deceptive speech, {iiil inopportune speech, [iv] diver-
sion in the talk, [v] coarse speech, and [vil malevolence of mind.

(5] Rare is the absence of heatedness in a talk.

[61 Rare is appreciation of another's point of view (lit.,
protection of another’s mind).

[71 Even when there is appreciation, rare is concentration
of mind.

[8] Rare is willingness to admit one’s own defeat and
another’s victory in a talk.

_ [9] Even when one admits one’s own defeat and another's
victory, rare is purity (absence of defilement) of mind.

[10] When the mind is defiled, rare is agreeable existence
(sparsavibara).

{11] When there is no agreeable existence, rare is cultiva-
tion of the favorable (kusala).

.[12] When there is no constant cultivation of the favorable,
rare is rapid acquisition of concentration by a person whose
mind is not calm, or rapid acquisition of liberation by a person
whose mind is calm.

(7] What is determining the profound (hidden) meaning
(abbisamdbiviniscaya)?™ It is the transformation of the meaning
expressed by groups of names, words and consonants (ndma-
padavyarijanakaya) in order to bring out the hidden meaning
which is different (from the former).

It is said in the Sttra: “A man who has killed his mother
and father, the king and the two learned men (brahmans),™

72. For the four kinds of abbisamdbi—avataranabbisamdbi, laksanabhi-
samadbi, pratipaksabbisamdbi and parinamandbbisamdbi—see Sotrdlamkara
XL, vv. 16, 17. See also Samgraha, p. 131. )

73. According to the Tibetan version: “two Srotriye brahmans.” Dhp Xx1
v. 6, also says: dve ca sotthiye. ,
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and who has destroyed the land (kingdom) with its officials is
called most pure.””

It is also said in the Sttra: “He who has no faith (trust),” is
ungrateful " who steals by housebreaking,” who destroys space,™

74. Cf. Dhp XXI, v. 5:
mataram pitaram bantvd r@jdno dve ca kbattiye
rattham sdanucaram bantva anigho yati brabmano.

“Having killed his mother and father, the two warrior kings, and having
destroyed the land (kingdom) with its officials, the brahman goes free from
suffering.”

Here the “mother” designates “thirst” (trsnd, craving), the “father” “igno-
rance” (avidyd or “self-conceit” (asmimang), the “two kings" “two false
views:” eternalism (§@svatadysti) and annihilationism (ucchedadrst), the
“kingdom with its officials” the “six sense organs and their external objects
(dvadasayatand) with atachment (nandirdga).”

Hence, the real (hidden) meaning is: “Having destroyed craving and igno-
rance {or conceit) and the two false views of eternalism and annihilationism,
and the twelve spheres (@yatana) with atachment, an arhat (brahman) goes
(towards Nirvana) free from suffering.”

It is interesting to note here that the brahmans claim that a brahman is
irreproachable whatever he does. Here the Buddha uses the term brabmana
to designate an arhat, and speaks in symbols.

[*]. W. de Jong in his review provides the reference to the actual verse cited
here, from the Udanavarga, noting that it is insufficient to provide only the
Pali parallel when the Sanskrit is available. He further provides the explanation
of this verse from the Samuccayabbdsya and the Samuccayavyakbyd, which
differs somewhat from the explanation given by Rahula, who follows (though
does not name) the Dbammapada-atthakathd. See appendix, p. 297

75. Asraddba: the obvious meaning is: “he who has no faith or trust,” but
the hidden meaning is: “*he who is not credulous, he who does not accept
things on hearsay, through belief, because he knows them for himself through
his direct knowledge.”

76. Akrtajiia: the obvious meaning is “ungrateful” (a-kriafia), but the
hidden meaning is: “he who knows the uncreated” {(akrta-ffia), ie., he who
knows the Absolute, Nirvina.

77. Samdbicchedin: the ordinary meaning is: “perpetrator of theft by
housebreaking,” but the hidden meaning is: “he who puts an end to (cuts off)
(chedin) linking (rebirth) (samdbi = pratisamdbd.”

78. Hatavakasa: lit., “he who has destroyed space,” but the hidden mean-
ing is: “he who has put an end to the opportunity to do good and bad actions.”
This means that an arhat is free from good and bad karma.
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and who has vomited wishing,” is truly the most noble of
280G
men,

Again, it is said in the StGtra: “Those who consider the non-
essential as essential, who are well established in the reverse,
who are defiled by defilement, win supreme Awakening ®

79. Vaniaga: lit., “he who has vomited wishing,” but the hidden meaning
is: “he who has abandoned ail desire.”

80. Hence, the abbisamdhi or profound and hidden meaning of this verse
is: “he who does not accept things through belief (because he knows them for
himself with his direct knowledge), who knows the uncreated (Nirvina), who
has put an end to rebirth, who has destroyed the opportunity to arouse good
and bad karma, and who has abandoned all desire, is truly the most noble of
men.”

Cf. Dhp VII, v. 8, exactly the same verse:

assaddbo akatasinii ca sandhbicchedo ca yo naro
hatavakdso vantdso sa ve uttamaporiso.

81. This verse is cited as an example of parinamanabbisamdbi in the
Sntrilamkara, p. B2:

asare s@ramatayo viparydse ca susihitab
kletena ca susamklista labbante bodbim uttamam.

It is also found in the Samgraha, p. 132,

The obvious meaning of the word asdra is “non-essential,” but here it
means aviksepa “absence of distraction,” therefore “concentration.” Visgra
(vi + 57 “to go,” “to move”) means “distraction,” hence a@s@ra means “non-
distraction,” “concentration.”

The ordinary meaning of the word viparydsa is “reverse,” “fault,” “perver-
sion,” but here it is the reverse of the false idea of a permanent, happy and
pure self (nityasukbasucydmmagrabaviparyayena), ie., the opposite of the
idea of self, therefore nairatmya. (It is interesting to compare here the term
Patisotagami, “against the stream,” which is used to describe the teaching of
the Buddha, eg., M ], p. 168.)

Kie¢a generally means “defilement,” “passion,” but here it means “sustained
effort,” “difficult practice,” duskaravydyama. (Root klis “to torment, “to afflict,”
“to suffer.”) Samklista = pariklista, “tired.”

Hence, the real hidden meaning (abbisamdhi) of the verse is: “Those who
consider mental concentration as the essential thing, who are well established
in the idea of non-self, who are greatly tired through effort {i.e., who make a
great effort), win supreme Awakening.”

Cf alsoDhp [, v. 11:

asdare saramatino sare casdradassino
te sdram nddbigacchanti micchdsamkappagocara.
However, this has little connection with the verse cited.
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Furthermore, it is said in the S0tra: “The bodhisativa, great
being, endowed with five qualities, rapidly accomp}ishes thfe
perfection of giving (danaparamitd). What are those fnve_ (quali-
ties)? He cultivates (realizes) the nature of avarice (matsarya-
dbarmatd ® he tires of giving® he abhors whoever asks
(yacaka)* he never gives a small amount,® and he is distanced
from giving.”® .

It is further said in the Stra: “The bodhisattva, great being,
endowed with five qualities, becomes chaste (bmbmacdn‘n).,
possesses extremely pure chastity. What are those five (qual.l-
ties)? He does not seek freedom from sexual relations except in
maithuna? he is uninterested (upeksaka) in renouncing sexual
relations,® he gives himself over to the desire for sexual re?la-
tions which arises in him,*® he is frightened of the teacherg
opposed to sexual relations,” and he frequently engages in
dvayadvaya (intercourse).” _ _

Why is this treatise called the Compendium of the nghe;;
Teaching (abbidbarmasamuccaya)? In brief, for three reasons:

82. By destroying the anuSaya and vdsand of avarice (mdtsarj.)a), the
bodhisattva realizes the dbarmatd and tatbaid of avarice and acquires the
asrayaparavrtti. 'Thus, he realizes the matsaryadbarmatd, “the nature of
avarice.” .

83. In order to practice giving over a long period, he undergoes many
difficulties and thus tires of giving. )

84. Here ydcaka means armagraba, “grasped by self.

85. Le., he gives everything at every moment. B .

86. He does not expect, does not accept the results of giving. Thus he is
distanced from giving. .

87. Here maithuna means yathabbfitaparijfidna, “knowledge of things as
they really are.” .

58. He considers prabana-upeksd as not being a means of brabma-

arya.
i 39. When the desire arises in him, he gives himself over to the effort of
expelling it. .

90. Le., he frightens others with the teaching opposed to m{:itbuna. .

91. Here dvayadvaya means ‘relations between wo,” ie., _lauk:ka:
lokottaramarga, “worldly and transcendental path” and Samatha-vipasyana
“tranquillity and insight.” ) .

92. “In brief . . . reasons” is not in the Tibetan version.
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because it is a collection made with comprehension (sametyo-
ccaya), because it is an entire collection (of all aspects)
(samantdd uccaya), and because it is a perfect collection
(samyag uccaya). Sanskrit-Englisb Glossary
Here ends the Fourth Compendium
called Determining Dialectic

in the Compendium of Higher Knowledge.* akarmanyald, rigidity

akusala, unfavorable, bad
— akusalabbydasa, unfavorable habit, bad habit
— akusalamiila, bad root
akrta, uncreated (syn. of Nirvana)
akrtabbyagamavada, theory according to which one under-
goes results of actions one has not done
akrtabbyagamakrtavipranasa-samjfid, (false) idea of under-
going (the results of) an action one has not done, and of
losing (the results of) an action one has done
akopyadbarma arban, arhat of immovable nature
aksayakusalamiila, he whose good roots are inexhaustible
aksanti, impatience
agaurava, contempt
agra, supreme
anga, factor, limb
— angavyavasthana, definition by factors
— angavibbaga, analysis of factors
acala (bbhamyi), (stage called) immovable
acittaka-samapatti, attainment in which the mind is inactive
acitrikaravisayalambana, unvarying object of a sphere
acintya, inconceivable
acyuta, imperishable (syn. of Nirvina)
ajata, unborn (syn. of Nirvana)
ajriana, lack of knowledge
andaja, egg-born
atimdana, higher pride
adattadana, theft (lit., taking what is not given)
adbbutadbarma, extraordinary, extraordinary things
advesa, absence of hatred
adbigama, realization

93. Tibetan version: chos m#ion pa kun las bius pa slob dpon thogs med kyis

mdzad rdzogs ste: “ ’ Aca
e :Da gs ste: “Here ends the Abbidbarmasamuccaya by Acarya
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adbicitia, higher mental state, higher spiritual (mystical) state '?

adbipatipratyaya, predominant condition
adbipatipbala, predominant result
adbimdtramarga, strong path

adhimukticaribodbisattva, bodhisattva whose career is directed

by high resolve
adhimoksa, determination, resolve
adbisila, higher virtue, higher morality
adhobbiimi, lower world, lower realm
adbyatmasamprasada, inner serenity

adbyasayacdribodbisattva, bodhisattva whose career is directed_

by earnest intention

anapatrapya, lack of modesty

anabbisamskaracaribodbisattva, bodhisattva whose career is
devoid of construction

anabbisamskdaraparinirvayin, he who attains Parinirvana
without effort (without construction)

anavaropitakusalamilata, lack of cultivation of good roots

andgamin, “non-returner” (third stage of perfection)

anagamiphalapratipanna, he who progresses towards the
“fruit of the non-returner”

andjrdtamajnasyamindriya, faculty (of the thought): “I shall
know that (the Truth) which 1 do not know.”

andtman, non-self, non-me

andsrava, pure, undefiled

anitya(td), impermanent, impermanence

arnimitla, signless

animittacdribodbisattva, bodhisattva whose career is signless

aniyatajanmakalika, person whose duration of rebirths is not
defined

aniruddba, undestroyed

anukrama, gradation

anugraba, granting a favor, favoring
anucilasamprayoga, non-habitual conjunction
aniillara, superior, supreme

anuipanng, non-arisen, unarisen

anulpddajriana, knowledge of the non-arising (of defile-
ments)

Abbidharmasamucca
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anunaya, attachment, desire .
anunayacitta, thought of attraction
anupaSyand, observation
anubandba, consequence, sequence
anubbava, experience
anumana, inference (indirect knowledge)
anuraksanddbarma arban, athat of guarded nature
anulomapratiloma, normal and inverse order
anuvada, approbation
anusamsanga, beneficial factor
latent tenden.
zzz;zz;?;nﬁmdbdtgﬁdm, knowledge of th'e different
dispositions and tendencies of d.ifferent beings
antagrabadysti, view (idea) of grasping extremes .
anlaraparinirvdyin, he who attains Parinirvana in the inter-
mediate state
antarabbava, intermediate state _
antardyikadbarma, dangerous (harmful) things
antarmukba, introversion . .
anyatirihya, adherent of anothe.r religion, heretic
anvayaksanti, consequent acquiescence
anvayajiiana, consequent knowledgt.a .
apakarsa (ref. antarakalpa), diminution, degeneration
apacaya, diminution
apatrapya, modesty
aparapratyaya, not dependent on others
7] inal) end
ggz:?ctz’n(iﬁvi,s)aydlambam, object of the unlimited sphere
apavada, reproach N
apavadadysti, negative idea or opinion
apunya, demerit
7] ard
zﬁigiéfklejanimiﬁa, object of defilement by reason of
regard
apranibita, wishless(ness)
aprativani, stalling o
apratisthitanirvana, unestablishec:l Nirvina _
apratisamkhya, unconsciously, without reflecting
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apratisamkbyanirodba, cessation (Nirvana) obtained without
the means of acquired knowledge
apramana, unlimited, infinite state (= brabmavibara)
apramdda, diligence
abuddbabbava or abuddbaloka, period when there is no
Buddha in the world
abbdva, non-existence, non-existence of a thing
— abbavasanyatd, emptiness of non-existence
abbiffia, superknowledge
abbidbarmapitaka, Canon of the Higher Teaching
abbidbana, name, designation
abbidbeya, thing named
abbidhya, excessive avarice
abhinandandsamklesanimitta, object of defilement by reason
of a pleasant hope
abbinirvritikarana, productive reason
abbinirvrttisamyojana, fetter of continuity
abbkiprajiid, higher wisdom
abbipraya, intention
abbibbvayatana, sphere of mastery
abbimana, superior pride
abbimukbi (bbiimi), (stage called) face to face
abbilapavasand, residues of expression
abbildsa, eagerness
abbisamskdra, (mental) construction
abbisamskaraparinirvdyin, he who attains Parinirvina with
effort (construction)
abbisamdhi, profound meaning, hidden meaning
abbisamaya, comprehension
— satyabbisamaya, comprehension of the truth
abbisampratyaya, full and firm conviction
abbiia, unbecome (syn. of Nirvana)
amarsa, intolerance
amoba, absence or lack of delusion
ayatnalo moksa, effortless liberation
ayonisas (ayonisomanaskara), superficially, falsely
araksya (or araksa), what has no need of protection
arana, he who does not provoke contention
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arcismati (bbami), (stage called) radiant

artha, meaning

arthakusala, skilled in the meaning

arthapratisamuvid, analytical knowledge concerning the meaning

arthabbisamaya, comprehension of the meaning

arbattvapbalapratipanna, he who is progressing towards the
fruit of arhatship

alinacitta, intrepidity of mind

alinatva, absence of weakness, intrepidity

alobba, absence of craving

avadana, (heroic) exploit

avarabbdgiyasamyojana, lower fetters

avavdda, advice

avastukavisayalambana, object of the sphere of non-existent
things

avastbabbeda, discrimination of states

avidya, ignorance

avinirbbdga, non-separation

avinirbbagavrttyatmatd, inseparability of the self

aviparyastadiambana, non-perverse object

aviparydsa, non-perversion

avibimsa, harmlessness

avetyaprasdda, perfect faith; serene joy based on conviction

avyakria, indeterminate, neutral, undefined

avyakrtamiila, undefined roots

avyakrtavastu, indeterminate subjects

avyaghdatalambana, unresisting object

asubba, impurity, unloveliness (of the body)

asaiksa, he who has no need of training or discipline, disciple
Beyond training, disciple who has completed training (arhat)

asamskrta, unconditioned, uncompounded

asamcarabbisamaya, comprehension of the stopping of
wandering (in Samsira)

asamjfiisamapaiti, attainment of non-perception

asaddrsti, false idea, opinion or view

asamiusti, dissatisfaction, discontent

asamprajanyd, inattention

asampramosa, absence of confusion [* = asammosa)
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asparsavibdra, wretched state, unpleasant existence

asmimana, pride of “I am”

asvatantrya, non-independence (dependence)

abetuvisamabetuvada, theory of the absence of cause and of
irregular causes

dkara, aspect

akasanantyayatana, sphere of infinite space

akiricanyayatana, sphere of nothingness

a@ksepa, projection

aksepaka (karma), projecting

aksepakdrana, reason of projection

dgama, tradition, teaching, religion

agraba, attachment

aghata, malevolence, hostility

dcaya, augmentation, increase

ajra, perfect knowledge (arhatship)

afiatavindriya, faculty (of the conviction): “I have known (the
Truth)”

djfiendriya, faculty of perfect knowledge (of the truth)

dattamanaska, he who has a joyous heart, satisfied

dtma, self, “me”

dtmavdda, theory of self

dtmadysti, idea, view of self

aimabbduva, personality

artmasneba, love of self

addanavijridna, appropriating consciousness, retaining con-
sciousness

adisanta, calm from the beginning

adinavadarsana, vision (knowledge) of bad consequences

adbara, aid, aiding

— ddbarapratipaksa, counteractive of aiding

anantaryakarma, action with immediate effect

anantaryamarga, immediate path

anapanasmati, mindfulness of breathing

aninfya, immovable (also syn. of Nirvana)

apatti, transgression (of moral rules)

aptagama, acceptable tradition

abbasagata, manifested
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— visaya abbdsagatab, manifested object
abboga, tenacity, effort
ayatakdla, long duration
dyatana, sphere
ayus, life span
ayubsamskara, life principle
arogya, health (syn. of Nirvina)
alambana, object
— avastukalambana, immaterial (non-existing) object
— savastukalambana, material (existing) object
alayavijiidna, store-consciousness
avarana, impediment
avasthikasamprayoga, conjunction of situation
avabakakdrana, introductory reason
avenikabuddhbadbarma, attributes of the Buddha
avedba, penetration
avedbadbipati, predominance of penetration
asaya, intention
asraddhbya, absence or lack of trust
asraya, base, basis
— asrayapardurtti [asrayaparivrtti], revolution of the base
asamyjriika, state of non-perception
dsrava, “outflow,” impurity
asravaksayabbifjfia, superknowledge of the destruction of
impurities
asvdada, enjoyment
dasvadasambklesa, defilement caused by enjoyment
asvadasamapaitti, “delicious” attainment
abdgra, nutriment, food
abrikya, lack of self-respect

itivrttaka, “thus it was said” (part of the Buddhist Canon)

idamsatyabbinivesa, dogmatic fanaticism (lit., passionate
attachment to the idea): “This is the [only] truth”

indriya, faculty, sense

indriyaparaparyajiiana, knowledge of the different degrees
of development of the faculties (Sraddhba, etc.), charac-
ters, inclinations, abilities, etc., of beings
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indriyadbisthana, seats of the faculties
indriyesu guptadvara, control of the senses
irsyd, envy

ucitasamprayoga, habitual conjunction

uccheda, annihilation

utkarsa (ref. antarakalpa), augmentation, regeneration

uttaravisesddhbigama, attainment of particular high spiritual
states

uitarasamatha, higher tranquillity

utthana, emerging, emergence

utsaba, perseverance

uistidhi, energetic action

udana, solemn utterance

udgrabanimiita, grasping the image

udyoga, zeal

upaklesa, minor defilement

upadesa, instruction, teaching

upanaya, application

upandba, rancor

upanisad, approach, basis, means

upapattilabba, obtaining birth

upapattisamyojana, fetter of birth

upapaityayatana, place of birth

upapadyaparinirvdyin, he who, on being bormn, attains
Parinirvina

upapadyavedaniyakarma, action the results of which will be
experienced immediately in the next birth (after death)

upapdduka, apparition-bomn

upabboga, delight, pleasure

upamdna, analogy, simile

upalabdbikarma, action of perception (or reception)

upasama, tranquillity

updtia, appropriated

upddana, clinging

upadanaskandba, aggregates of attachment

upddayartipa, derived matter

updya, (skillful) means
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upayakausalya, skill in means, skillfulness in means

upaydsa, tribulation

upeksd, equanimity

— upeksaparisuddbi, purity of equanimity

upeksavyavadananimitta, object of purification by reason of
equanimity

ubbayatobbagavimukta, he who is freed by the two means,
on both sides

usmagata, state of heat

fanamana, inferior pride

firdbvamsrotas, he who goes upstream

dardbvabbagiyasamyojana, fetter pertaining to the higher
realms

firdbvabhiimi, higher stage, higher realm

ardbvaparitydga, non-abandonment of the higher realm

ardbvopadana, attachment to the higher realms

rddbi, supermormal power

rddbipada, bases of supernormal power

rddhimdn, a being endowed with supernormal powers
rddbyabhbijiia, superknowledge of supernormal powers

ekavicika, he who has only one interval
ekavibarin, dwelling alone (category of Pratyekabuddha)
ekotikarana, unification (of mind)

ogha, flood

auddrikald, coarseness
auddhbatya, restlessness, agitation

kathinaid, solidity

kathatyaga, (generous) relinquishment of a discussion
kathadosa, defect in a discussion

kathdsada, diversion in a discussion
kadacitkasamprayoga, occasional conjunction
kampanata, movement

karund, compassion



266 Abbidharmasamuccaya

kartrkamaia, will-to-do

karma, action

— asddhbaranakarma, non-common action
— durbalakarma, weak action

— balavatkarma, strong action

—- sadbdranakarma, common action

— aparaparyd@yavedaniyakarma, action the results of which

will be experienced later in successive lives (births)

— upapadyavedaniyakarma, action the results of which will .

be experienced immediately in the next life (birth) after
death
karmanyatd, maneuverability
karmasvakajniana, knowledge of the individual heritage of
the results of actions
kalala, embryo
kaipa, period of the universe
— antarakalpa, minor period of the universe
— mabadkalpa, great period of the universe
kama, desire
kamacchanda, desire for sense-pleasures
kamadhatu, realm (world) of desire
kamamitbydcdra, sensual desire, illicit sexual intercourse
kamaraga, craving for sense-pleasures
kaya, body
kdyadbatu, body element
kayavifidnadbatu, element of bodily consciousness
kayasdksi, bodily witness
kayikivedand, physical feeling
kdyendriya, bodily faculty
kdrana, reason
— sabakdarikdrana, co-operative reason
— virodbikarana, adverse reason
karitra, action, activity
karitrapratyupastbdana, presence of action
kalamarana, death at the normal time
kiricana, accessory (lit. some thing)
kudysti, perverse or wrong idea

kulambkula, he who is destined to be reborn in several families '
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kulaprabandbadbipati, predominance over the continuity of
generation

kusala, 1. favorable, good; 2. skillful, skilled

kusalamiila, good root

kusalasdasrava, defiled favorable

kusalantarayika, things which harm the favorable

krtsnayatana, sphere of totalization

katikrtya, remorse

kausalya, skillfulness, competence

kausalyalambana, object with a view to skillfulness

kausidya, idleness

kramanairyanika, he who attains release (emancipation)
gradually

kriya, action

krodba, anger

klista, defiled, what is defiled

klistasarvatragasamprayoga, defiled universal conjunction

klesa, defilement

klesavisodbanalambana, object with a view to purification of
the defilements

klesadbipateyakarma, action dominated by the defilements

klesavarana, impediment of the defilements

klesopaklesa, major and minor defilements

ksana, instant, moment

ksanika, instantaneocus, momentary

ksanikatva, instantaneity, momentariness

ksayajfiana, knowledge of the destruction (of the defilements)

ksayabbavikata, state of natural destruction

ksanti, 1. patience; 2. acquiescence (consent)

ksiprabhijiid, rapidly acquired superknowledge

ksinasrava, he who has destroyed his impurities, arhat

ksema, safety, security

kbadgavisanakalpa, like the hom of a rhinoceros (class of
Pratyekabuddha)

kbila, scamp

gati, destiny
— paricagati, five destinies
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gatyavara, lower destiny

gandba, odor

gandbadbatu, odor element

gabana, dense forest (syn. of klesa) [* = vanasal
gatha, stanza, verse

geya, verse narration

gocara, object, field

grantha, tie

grabaka, that which appropriates, grasps
grabya, that which is appropriated, grasped
gredba, greed, cupidity

ghrana, nose

ghranadbatu, nose element
ghranavifianadbdtu, olfactory consciousness element

caksus, eye

caksurdhatu, eye element

caksurviffidnadbadtu, visual consciousness element

caritavisodbandlambana, object with a view to the purifica-
tion of character

caryd, practice

citta, mind, thought

cittaksana, thought-moment

cittadbdrana, keeping the mind

cittapracdra, mental activity

cittamatra, “mind only,” only a thought, just a conception, just §

an idea
cittasamald, evenness of mind
cittasthiti, stability of mind
cittasya unnati (cittasyonnati, exaltation of mind
cittasyaikagratd, one-pointedness of mind
cintdmaya, what consists of reflection
cintamayi prajria, wisdom acquired through reflection
cetand, volition, will
cetanakarma, action of volition
cetanddbarma arban, arhat of intent nature
cetayitva-karma, actioned done after having willed it
cetasa abboga, mental tenacity
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cetabparyayabhijiia, superknowledge of others’ thoughts
caitasika, mental activity, function

caitya, monument (of veneration)

cyulyupapadabbijiia, superknowledge of death and birth
chanda, will, wish (desire)

janapadanirukti, regional expression (explanation)
Jjanlu, creature

jaramarana, aging and death

jardyuja, placenta-bom

java, rapidity

jagaryanuyoga, state of watchfulness

jataka, birth stories (former births of the Buddha)
jati, birth

fibva, tongue

fibvadbatu, tongue element

Jibvavijiianadbatu, gustatory consciousness element
Jiva, spirit, soul

fvitendriya, life faculty

jfiana, knowledge

frieya, knowable

jReyavarana, impediment to the knowables

Jvara, fever (syn. of klesa)

tajjanmakalika, person whose duration of rebirths is limited
to this one life

tatkdla, this very moment

tativapavadadysti, idea (view) of the refutation of the real

tattvabbisamaya, comprehension of reality, the real state

tathata, suchness, essential nature, essential nature of the truth

tathabbavasanyatd, emptiness of such and such an existence
[*See p. 89, n. 17]

tiksnendriya, sharp faculty(ies)

trsna, “thirst,” desire

tejodbatu, fire element

trana, protection (syn. of Nirvina)

trikasamnipata, threefold union

tripitaka, threefold Canon
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darsana, vision
darsanamdrga, path of vision
daksinya, courtesy
divyasrotrabbijnid, superknowledge of the divine ear
duscarita, misconduct, misdeed
dubkba, suffering, pain
dubkba-dublkbalta, suffering as suffering
dubkbastbaniyadbarma, conditions of suffering
daramgama (bbami), “far-reaching” (stage)
diiribbdva, distancing
diiribbavapratipaksa, counteractive of distancing
drstadharma, 1. he who has seen the Truth; 2. this very life
drsianta, example, simile
drsti, (false) view, idea, opinion
drsriparamarsa, adherence to opinions (false views)
drstiprapta, he who has attained to view (vision)
drstivipratipanna, perverse compared to (false) views
drstyuttaradbyayita, absorption dominated by (false) views
desa, orientation, space, direction
desand, instruction, teaching
dosa, defect
daurmanasya, displeasure
dausthulya, rigidity, unruliness, agitation
— daustbulyaparigraba, grasped by unruliness
— kayadausthulya, rigidity of body
— cittadausthulya, rigidity of mind
dravya, substance
dravyasat, what exists as substance
dvesa, hatred
dvesacarita, character dominated by hatred
dhandbabhijiia, superknowledge acquired slowly
dharma, teaching, truth, thing(s), mental object, etc.
dbarmakdya, Dharma-body, body of the truth
dbarmakusala, skilled in the teachings
dbarmaksanti, acquiescence to the truth
dbarmacaksus, Dharma-eye, eye of the truth
dbarmacintd, reflection on the teaching
dbarmata, essential or true nature
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dbarmatalaksana, characteristic of essential nature .
dbarmataviyuktatd, separation from the nature of the Teaching
dbarmadbatu, element of the Teaching (ref. asamskria);
element of the mental object
dbarmaparyaya, discourse .
dbarmapratisamuvid, analytical knowledge concerning the
Teaching o
dbarmamegha (bbami, “rain-cloud of the Teaching” (stage)
dbarmavasavartin, master of the Teaching
dbarmavinaya, teaching and discipline -
dbarmavibara, conduct in accordance with the teaching
dbarmavibarin, dwelling in the teachings or according to the
teachings - ‘
dbarmavaisaradyaprapta, having self-confidence concerning
the teachings .
dbarmasamadbikusala, skilled in concentration on the teaching
dbarmadbisthana, repository of the Dharma '
dbarmanudbarmapratipatti, practice of the major and minor
virtues (laws) ‘
dbarmanusarin, he who follows the teaching
dbarmabhisamaya, comprehension or realization of the Truth
dbarmaramarati, joy of devotion to the Truth
dbarmavabbasa, splendor of the Truth
dbatu, element (such as caksurdbaty), realm (such as kama-
dbati) -
dbatuprabbeda, 1. analysis of elements; 2. classification
according to realm
dbatvavara, lower realm
dharani, magical formula
dhrti, support o
dhyana, absorption, absorptive meditation

naraka, hell . o

nanadbimuktijiiana, knowledge of the different aspirations of
beings

namakaya, groupings of names

namarapa, name-and-form

nikayasabbdga, similarity of types
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nikayasabbagastbanadhbipati, predominance over the state of T-

similarity of types
nigamana, conclusion
nigha, danger
nidarsana, demonstration, manifestation, visible
niddna, occasion
nimitta, sign
— animitta, signless (object), signlessness
— sanimitta, (object) endowed with signs
nimittikdra, objectification

niyatajanmakalika, person whose duration of rebirths is defined |

niyama, regularity
nirabbildpya, inexpressible
niribapratyaya, indifferent conditions
nirukti, explanation, expression
niruktikusala, skilled in explanation
niruktipratisamvid, analytical knowledge concerning explana-
tion
nirupadhbiSesanirvana, Nirvana without a remainder (substranim)
nirapitavastu, established reality
nirodba, cessation, Nirvana
nirodbasamapatti, attainment of cessation
nirdebatd, absence of body
nirdbavanabbavana, cultivation (meditation) with a view to
emancipation or purification
nirmanakarma, supernormal creation
nirmanacitta, mind which creates supernormally
nirvikalpa, non-discrimination, absence of discrimination
nirvedba, penetration
nirvedbabhagiya, what is linked to penetration, leading to
penetration
nisevanabbdvand, cultivation (meditation) with a view to
frequent practice
nisthabbisamaya, perfect comprehension, final realization
nisthdmarga, path of conclusion, path of perfection
nisparidaba, non-burning (syn. of Nirvana)
nisyandata, fluidity [*Skt. not given in text; see p. 4, line 34)
nisyandaphala, natural or secondary result
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nibsarana, emancipation, release

nibsaranasamjfia, perception of release

nibsvabbava, devoid of own-nature

nivaranad, hindrance . .

nairantaryasamanantarad, constant immediate

nairdtmya, non-self - .

naivasamjriandsamjAdyatana, sphere of neither perception
nor non-perception

naiskramya, renunciation

paricakamaguna, five sense-pleasures
pandita, sage, learned .
padakaya, grouping of words, grouping of phrases
paratantra, relative (nature, etc.)
paratoghosa, (aid of) the words of others . -
pammadf:s_tadbamasukbavibam, supreme happiness in this
very life
paramani, atom | beol hing
amdartha, ultimate reality, absolute mea ‘
Pfi’ paramartbasat, that which exists in the absolute (uiti-
mate) sense .

paravijrapti, external intimanonf v

ardyana, supreme goal (syn. of Nirvana . .
fmn‘gaQJapavddadmi, idea (view) of the refutation of imagina

tion _

parikalpalambana, imaginary object

parikalpita, imaginary o

— parikalpitalaksana, imaginary characteristics
parigraba, grasping, receiving.

parigrabakdrana, accompanying reasof
paricchinnakala, limited duration o
paricchinnavisaydlambana, object of limited sphere
parifiia, complete or full knowledge

parinati, transformation

parinamika, transforming

parinispanna, absolute

ripantba, obstacle '
f)anmmka (karma), fulfilling, completing (act)
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Dariskdra, necessity, material things necessary to existence
paribanadharma arban, arhat of regressive nature
pariita, limited object
parusavak, harsh speech
Pparopadesa, instruction given by others
baryavasthana, envelopment
parydya, synonym
paryvesand, search
bapamitraparigraba, influence of bad friends
baramitd, perfection, state of perfection
Pparami, perfection
— paramaparami, supreme perfection
— pdramiprapta, he who has attained perfection
Ditaka, canon (lit., basket)
— abbidbharmapitaka, Canon of the Higher Teaching
— paramitdpitaka, Canon of the Perfections
— bodbisattvapitaka, Canon of the Bodhisattvas
— vinayapitaka, Canon of the Discipline
— S$ravakapitaka, Canon of the Disciples
— satrapitaka, Canon of Discourses
pisunavak, slander
bunya, merit
pudgala, individual
punarbbhava, new becoming, rebirth
puraskdra, veneration
Dburusakaraphala, result of manly effort
pusti, increase
busta(-gata), statue
pijakarma, act of veneration or homage
piirvanta, beginning
parvantaparantanusamdbikusala, skilled in the conjunction
of the past and the future
parvabbydsa, former habitual practice
parvenivasanusmytyabbijiia, superknowledge of the recollec-
tion of previous lives
brthagjana, ordinary man, worldling
pribagjanatua, status of ordinary man
prsthabbisamaya, later comprehension

paisunya, slander
sa, person o
gﬁ;kﬂipﬂﬁnz’mﬁa, completely extinguished by nature
prakrtibimbakdya, natural image of the body
prakrtisinyata, natural emptiness
pragraba, energetic activity
prajriapti, designation o
prajiiaptisat, what exists as a designation ' .
prajriaptyapavidadysti, idea of the refutation of designation
prajaa, wisdom .
prajAavimukia, (he who is) freed through wisdom
pranidbana, aspiration, determination
pranidhi, aspiration, determination o
pranidbijiiana, knowledge of (or through) aspiration
pranita, superior, higher .
— hinapranita, inferior and superior
pratikila, aversion
pratigha, repugnance
pratijind, thesis, proposal .
pratiniyamakarana, reason of diverse regularity
pratipaksa, counteractive, counteracting ' -
pratipaksabbdvana, cultivation (meditation) with a view to
counteracting
pratipad, practice '
pratibimba, reflected image, reflection .
— savikalpapratibimba, speculative reflected image .
pratibbanapratisamvid, analytical knowledge concerning
mental vivacity; lively intelligence
pratilambba, acquisition . . .
pratilambbabbavand, cultivation (meditation) with a view to
acquisition ‘
prativedbadbarma arban, arhat of penetrating nature
pratisthadbipati, predominance in means of supporn
pratisamvid, analytical knowledge . ‘
pratisamkbyd, acquired knowledge, discernment, reflecting
pratisamkbyanirodba, cessation obtained by means of
acquired knowledge N N
pratityasamutpanndg, what is conditionally originated
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pratityasamutpdda, conditioned origination
pratyaksa, direct knowledge
pratyaya, condition

— pratyayasdmagri, union of conditions
pratyatmavedaniya, what should be felt in oneself
pratyutpanna, present (time)
pratyekabuddba, Solitary Buddha
pratyekabuddbayana, vehicle of the Solitary Buddhas
pratyekabuddhabbisamaya, comprehension of the Solitary

Buddhas

pradasa, malice
prabandhba, continuity, connection

— prabandbanyathatva, change in continuity

— prabandbdviprandsa, non-breaking of continuity
prabbakari (bbami, (stage called) illuminating
prabbeda, classification, division
pramdana, authority
pramdda, indolence
pramuditd (bbaimi), (stage called) joyful
prayoga, practice, application

— aviparitaprayoga, unperverted practice

— prayogamarga, path of application
prayoganirdkaranadrsti, idea (view) of the refutation of practice
pravada, ramor
pravriti, continuity
pravrajyabbirati, devotion to the religious life
prasatbatd, passivity

— cittaprasatbata, passivity of mind
prasrabdbi, serenity
prasavadbipati, predominance of productivity
prasdda, serene joy
prabana, abandonment

— paryadayaprabana, complete abandonment
pranatipdia, taking of life
prantakotika, to the highest degree
prapti, acquisition, obtaining
pramanika, having authority, quahﬁed

priti, joy
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preta, ghost
phala, fruit, result, effect
— adhipatipbala, predominant result
— nisyandapbala, secondary result
— vipakaphala, result of fruition
phalapratipannaka, progressing towards the fruit
phalasvalaksanabbavabbdva, existence and non-existence of
the self-nature of the effect
phalopabbogadbipati, predominance of the experience of the
results of actions

bandbana, bond

bala, power

— patica bala, five powers

babirmukba, extroversion

babhusruta, erudition; learned, lit., “having heard much”

bija, seed

buddbakrtya, duties of a Buddha

bodbipaksadbarma, qualities contributing to Awakening

bodbisattvanydsavakranta, entered into the bodhisattva
commitment [*should be: bodbisattvanyamavakranta,
entered into the certainty of the bodhisattva; see p. 237]

bodbisattvabbisamaya, comprehension of the bodhisattvas

bodhisambbara, equipment with a view to Awakening

bodhyariga, factors of Awakening

bhava, existence, becoming

bbavagra, summit of existence

bhavopakarana, instruments of existence

bhauva, existence (of a thing)

bbavand, (mental) cultivation, (mental) development, (“medi-
tation”)

bbavanamaya, what consists of mental cultivation

bbavanadmayi prajfid, wisdom acquired through mental
cultivation

bbavanamadrga, path of cultivation or development

bbiita, element

— mahabbita, great elements

bbiltakoti, limit of existence
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bhojane matrajiiatd, moderation in nutriment
bbautika, what is derived from the elements
bhranti, bewilderment, delusion

mada, self-satisfaction

madamanacarita, character dominated by self-satisfaction and 1

pride
madhyamarga, middle path
manas, mental organ
manaskdra, attention
manuja, human being
manojalpa, mental discussion
manodhdiu, mental organ element
manomaya, mind-made, created by the mind
manovifRidnadhbatu, mental consciousness element
mandarajaskacarita, unexcitable character
maranad, death
— akalamarana, premature death
— kalamarana, death at the normal time
mala, stain, blemish
mabadgata, extensive object
mabapranidhana, great aspiration or resolve
mabayana, Great Vehicle
matrayyavasthana, definition by grade
matsarya, avarice
mdana, pride
manacarila, character dominated by pride
mdnava, man
manatimana, supreme pride
manoitaradhbyayitd, absorption dominated by pride
maya, illusion
mdrga, path
— margasamgrabamdarga, path including the totality of paths
~— Siksatrayaparisodbanamarga, path of purification by
means of the three types of training
— sarvagunanirbdrakamarga, path producing all the good
qualities (virtues)
mithyadrsti, false view
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mithyamana, false pride

middba, languor

misribbdva, mixture, combination

mimamsa, investigation, research

mudita, sympathetic joy

musitasmrtita, confused memory

mitrdbana, state of summit

myrdumarga, weak path

mrdvindriya, weak (obtuse) faculty
mrsavada, falsehood, false speech

maitri, universal goodwill (lit., friendliness)
moksa, deliverance, liberation

moksabbagiya, pertaining or leading to deliverance
moba, delusion

mobacarita, character dominated by delusion
mraksa, hypocrisy

yathabhutajfiana, real or true knowledge
yatharutarthabbinivesa, adherence to the meaning of the
sound (letter)
yathavadbbavikata, state of real nature
yana, vehicle
— mahayana, Great Vehicle
— binayana, Lesser Vehicle
yukti, reason
— apeksayukti, reason of dependence
— karyakaranayukti, reason of cause and effect
— dbarmatayukti, reason of essential nature
— saksatkriyasadbanayukti, reason of the accomplishment
of attestation
yoga, union, yoke
— yogabbimi, stage of union
yogaksema, security
yoni, “womb” (ref. birth}
yoniso manaskdra, profound or wise attention or reflection

rana, contention (syn. of klesa
ratisamgrabakamanaskdra, anention which favors contentment
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ratnatraya, Three Jewels (Buddha, Dharma and Sangha)
ratnabbisamaya, comprehension of the Jewels

rasa, flavor, taste

rasadbdtu, taste element

rdga, craving, passion

ragacarita, character dominated by craving

riipa, matter, (visible) form

riipana, changing

ripadbatu, form element, realm (world) of form
rapamsika, particle of matter

riparapydvacara, domain of form and of the formless

laksana, characteristic
— laksanapratisamvedimanaskadra, attention which recog-
nizes characteristics
- laksandanuvyarjana, characteristics and minor marks
laya, torpor
layana, shelter (syn. of Nirvina)
hinatva (cetaso fnatva), (mental) apathy
lokadhbatu, world, universe
— madhbyamasabasralokadbaiu, middling chiliocosm
— mabdsabasralokadbatu, great chiliocosm
— sahasraciidikalokadbatu, small chiliocosm
lokottara, transcendental
— lokottaraprsthalabdba, obtained subsequent to (after)
transcendental (wisdom)
— lokottaramarga, transcendental path
— lokottaravisuddbyadhbipati, predominance of transcen-
dental purity
— lokottaravairagyadbipati, predominance of transcen-
dental detachment
lobha, covetousness
laukika, worldly
— laukikamarga, worldly path
— laukikavisuddbyadbipati, predominance of worldly
purity
— laukikavairagyadbipati, predominance of worldly
detachment
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vajropamasamadhbi, diamond-like concentration
vanatha, dense forest (syn. of klesa) [* = vanasal
vanasa, dense forest (syn. of klesa) [*correct word for gabana
and vanathal

vargacdrin, living in a group (a class of Pratyekabuddha)
vasavartandtmiyata, dependence of the seif
vasitd, mastery
vastu, substance, thing
vastupariksamarga, path of investigation of things
vastuparyanta, end of substance
vastvalambana, real object
vakkaranasampad, perfection of eloquence

vada, talk, discussion, controversy

— vadanigraba, defeat of a wlk

— vddanibsarana, withdrawal from a talk

— vadddbikarana, assembly at a talk

— vadadbisthana, subject of a talk

— vaddalamkdara, adormmment of a talk

vasand, residues, impressions

— vdsandparibbdvita, impregnated by residues

— vasandsamudghadia, eradication of the residues
vikalpapratibimbakdya, speculative counter-image of the body
vikalpitalaksana, speculative characteristics

vikara, transformation

viksepa, distraction

- vighdta, distress (syn. of klesa)

vicdra, deliberation, reflection
victkitsa, scepticism, doubt
vicikitsottaradhyayitd, absorption dominated by doubts
vijanana, knowing, discerning [*Skt. not given in text; see p. 4,
line 1]
vifridnad, consciousness
vijrananantydyatana, sphere of infinite consciousness
vitarka, reasoning
vitarkacarita, character dominated by distraction (reasoning)
vidarsand, inner vision
vidiisand, repentence, censure
— vidiisandpratipaksa, counteractive of censure
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vidya, knowledge, higher knowledge

— trividya, three knowledges
vinayapitaka, Canon of the Discipline
viniscaya, determining, examination
vipaksa, hostile, opposed
viparinati, transformation
viparinamadubkba, suffering engendered by transformation
viparyastalambana, perverse object
viparydsa, perverse view, perversion
vipasyand, insight
vipaka, result, fruition (of actions)

— vipakaviffidna, consciousness-result
vipakaphala, result of fruition
vipakabbinirvriti, production of results
vipratipatti, depravation, perversion
vipratisara, repenting
vibandba, obstruction (syn. of klesa)
vibbavana, dispelling, relinquishment
vimati, uncertainty
vimala (bbami), (stage called) immaculate
vimuktimarga, path of liberation
vimoksa, deliverance
viyoga, separation
virati, abstention
virdga, detachment
vilaksanatd, divergent characteristic
vivdda, debate
visesamarga, special path
visaya, domain, object, field
visayagrabanddhipati, predominance over the grasping of an

object
visayadbipati, predominance of the object (sphere)
viskambhana, suppression
visamyoga, dissociation, disjunction
visdra, dispersion
vibimsd, harmfulness, violence
vitaraga, freed from craving (passion)
virya, vigor
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vedana, feeling
vaikalya, deficiency
vaipulya, development, extension
vairdgya, detachment
— upaghdta vairagya, detachment through exhaustion
— upastambha vairagya, detachment through satiety
— ekadesa vairdgya, partial detachment
— niruttara vairdgya, superior detachment
— parijiiana vairdgya, detachment through complete
knowledge
— prakrti vairagya, natural detachment
—- pratipaksa vairagya, detachment through the effect of
counteracting
— prativedba vairagya, detachment through penetration
— prabana vairagya, detachment through abandonment
— sokala vairdgya, complete detachment
— samutkarsa vairdgya, detachment through superiority
— samudghata vairdgya, detachment through complete
destruction
— sammoba vairdgya, detachment through complete igno-
rance
— sottara vairagya, inferior detachment
vaiSaradya, (perfect) self-confidence
vaisayika, pertaining to sense objects
vyanfanakaya, group of consonants (letters)
vyarijanakusala, skilled in the letter
vyaya, disappearance, destruction
vyavadana, purification
vyavadanakusalamilla, roots favorable to purification
vyavasayakarma, action of intention, action of effort
vyavasthana, definition
vyavabadra, linguistic usage
vyakarana, prediction (uttered by the Buddha announcing
that a certain person (bodhisattva) will one day become
a Buddha); exposition
vyakbyd, explanation
vyapada, ill-will, emnity
vydpyalambana, widespread object
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vydyama, effort
vydvasgyikamdrga, path of vigorous effort

Sabdadbatu, sound element

Samatha, tranquillity, calm (concentration, absorption)

Samatbabbavand, cultivation of the tranquillity of concentration

Sarana, refuge

Salya, arrow (syn. of klesa)

sathya, dissimulation

Santatd, calm, state of calm

santavimoksa, peaceful or calm deliverance

santavibdra, state of peace or calm

$d@svaia, eternal

Siksda, precept, rule, training, discipline

Siva, bliss (syn. of Nirvana)

Stlavrataparamarsa, adherence to observances and rituals

suddbduvdsa, pure abode

Subbakarin, he who has done right

Subbakrisna, state of “all-beauty”

Subbdsubbakarmapbalopabbogasthandadbipati, predominant
over the experience of the results of good or bad actions

Sinyatd, emptiness

Saiksa, disciple under training, in the course of study

Sraddha, trust

Sraddhbadbimukta, resolved (adhering) on trust (faith)

Sraddbanusarin, he who follows trust (faith)

Sravaka, disciple

Sravakayana, vehicle of the disciples

Sravakabbisamaya, comprehension of the disciples

Srutamaya, what consists of listening (erudition)

Srutamayi prajiia, wisdom acquired through listening (study,
erudition)

Srotradhatu, ear element

Srotravijianadbatu, auditory consciousness element

samyoga, fetter
samyojana, fetter
samlikbita, restriction
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samlekha, simple life

samuyrti, convention

samuriisat, what exists as a convention

samsaya, doubt

samsara, continuity or cycle of existence

samskara, formation, construction, compounded or condi-
tioned things

samskadradubkba, suffering as conditioned

samskrta, conditioned, compounded

samstutavastu, object experienced

samsvedaja, exudation-born

sakrdagdamin, the “once-returner”

sakrdagamipbalapratipannaka, he who is progressing
towards the “fruit of the once-returner”

sakmnairyanika, he who acquires emancipation immediately

samkalanaprabana, abandonment in series (by linking)

sambklistavibara, impure or defiled state (impure conduct or
life)

samksepa, cOMpPIression

samgraba, group, grouping

sacittaka-avastba, state (situation) where the mind is active

sacitrikaravisayalambana, object of the varied sphere

samjria, perception, notion, designation

samjfiakaranavyavastbana, definition by designations

samjAapracara, behavior of perception

samjhiavedayitanirodha, cessation of perception and feeling

samjiidsamapatti, attainment with perception

satkayadrsti, view (idea) of individuality

sattva, a being

salpurusasamsevd, association with good people

satya, truth

satyadbipateya dbarma, teaching dominated by the truth

satvastu, that which is

saddbarmasravana, listening to the Good Teaching

sanidarsana, visible

sanimittacaribodbisattva, bodhisattva whose career is endowed
with signs

samitati, series
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samitusti, satisfaction, contentment
samdarsana, manifestation
samnaha, preparation

saptakrdbbavaparama, he who will be reborn only seven times

sapratigha, susceptible to resistance
sabrabmacdrin, co-religious

sabbaga, joint

sabbagatatsabbaga, joint and analogue of joint

sabhagavisabbagaciltacaitta, similar and dissimilar mind and

mental activities

samald, evenness

— cittasamatd, evenness of mind

samatapasyand, observation of identity or similarity
samanantarapratyaya, immediate condition
samanvagamd, accompaniment

samabbdgacarita, normal (balanced) character
samarthapratyaya, efficacious condition
samavasargavibani, complete relinquishment and decrease
samddhi, concentration
samdadhibbiami, stage, sphere, of concentration
samddbivasavartin, master of concentration
samadpatti, attainment

— dsvddasamapatti, attainment of enjoyment, relishing
samdropadrsti, affirmative opinion
samabitabbiimi, stage of tranquillity (recollection)
samudaya, origin (of suffering)
samudadya, mass
samprajanya, awareness (state of mindfulness)
sampratyaya, belief
sampratydyana, conviction
samprayoga, conjunction
sambandba, conjointness, connection, relationship
sambandbdtmiyala, relationship with the self
sambhava, co-existence
sambbdra, equipment

— bodbisambbara, equipment with a view to Awakening
sambbaramdrga, path of preparation
sambbinnapraldpa, idle talk
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sammosa, confusion, forgetfulness
samyakkarmanta, right action
samyaktvaniyama, cenainty of perfection
samyakpradhbana, right exertion
samyaksamkalpa, right thought
samyaksamddhi, right concentration
samyaksmyti, right mindfulness
samyag avavada, good advice
samyagdjiva, right livelihood
samyagdrsti, right view
samyagrdcad, right speech
samyaguyayama, right effort
sarana, he who provokes contention (syn. of klesa)
sarvatragasamprayoga, universal conjunction
sarvatragaminipratipajiiiana, knowledge of the different
practices leading to all the destinies
savastukavisayalambana, object of the sphere of existing
things
savipaka, endowed with fruition (results)
savydghatalambana, resisting object
sasamprayoga, (object with) mutual association
sababbdva, co-existence, simultaneity
sababbavadbipati, predominance through co-existence
sabasracidikalokadbatu, small chiliocosm
sabdya, aid, concomitance, association
saksatkriya, attestation, realization
samkathya, dialectics
sa@mkatbyaviniscaya, determining dialectics
satatyasatkrtyaprayoga, constant and careful practice
sadbana, proof
sadbarandsadbarana, common and exceptional
sadbumati (bbami), (stage called) sharp intelligence
sadhya, thing to be proved
sadbyartba, thing to be established or proved . .
sabhisamskaraparinirugyin, he who attains Parinirvana with
effort (construction)
samagri, assemblage, accord
samisa, sensual
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samisavedand, sensual feeling

sasravadbarma, impure things, impure conditions

sukbavibdra, happy abode (happy life)

sudurjaya (bbhtimi), (stage called) difficult to vanquish

suniruktavyarjanajfiatd, knowledge of the well explained
letter

siitra, discourse

sitrapitaka, Canon of Discourses

softara, inferior, lower

sopadhbisesanirvana, Nirvina with a remainder

saumanasya, joy, delight

skandba, aggregate

skandhopaniksepakapratisamdbayakdtman, self which estab-
lishes and assembiles the aggregates

styana, inertia

sthanadhipati, predominance of place

sthanastbanakausalya, skill conceming what is possible and
what is impossible

sthandsthanajndana, knowledge of what is possible and what
is impossible

sthitakampya arban, stable and unshakeable arhat

sthiti, duration

sthirasamfnd, idea (notion) of stability

sparsa, contact, touch

sprastavya, tangible

sprastavyadbdtu, tangibility element

smarasamkaipanimitia, object of thought in connection with
memory

smyti, mindfulness, memory

smriyupasthdna, application of mindfulness

srota-dpannd, a “stream-winner”

srotapatiiphalapratipannaka, he who is progressing towards
the “fruit of stream-winning”

svaparasamayaffiatd, knowledge of one’s own teaching and
that of others

svayamdrstiparamarsa, adherence to own’s own view (opin-
ion)

svastyayana, propitious (syn. of Nirvina)
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bina, inferior, lesser

hinapranita, inferior and superior

betu, cause, reason (in logic)

betuparigrabavindsa, destruction of the grip of cause

betupratyaya, causal condition (cause and condition)

betuphalapratyayasamavadbhana, combination of causes and
effects and conditions

betupbalaprabandba, continuity of causes and effects

betupbalopayoga, relationship of cause and effect

betusvabbdva, own-nature of cause

betusvalaksanabbavabbava, existence and non-existence of
the own characteristic of cause

hri, self-respect



Review by J. W. de Jong

[Original French published in Toung Pao, LIX (1973), pp. 339-46.
Reprinted in Buddbist Studies by J.W. de Jong, ed. Gregory Schopen,
Berkeley: Asian Humanities Press, 1979, pp. 601-8.]

The Abbidbarmasamuccaya is one of the most important
texts of the Yogacara school. In China and Japan it enjoyed
great authority as one of the eleven $astras cited in the Siddbi
(Taisho [= Tl 1585), the fundamental work of the Fa-hsiang
school.! In Tibet as well much importance was attached to the
Samuccaya. According to Bu-ston this text contains a summary
of the doctrine common to the three Vehicles? Bu-ston and
Rgyal-tshab dar-ma rinchen (1364-1432), one of the main
disciples of Tson-kha-pa, wrote detailed commentaries on this
work.? Whilst the Mabdyanasamgraba is a compendium of
specifically Mahayanist teachings of the Yogicara school, the
Samuccaya is a systematic guide to the Abhidharma section of
the doctrinal system of the said school.

Fragments of the Sanskrit text which contains some two-
fifths of the entire work were discovered in 1934 by Rahula
Samkrtyayana. They were published in 1947 by V. V. Gokhale

1. A list of the eleven $3stras can be found in Notes on the Siddhi by
K'uei-chi, T 1830, ch. 1, p. 230a 1-3; cf. the opening historical account by
S. Lévi, Matériaux pur l'étude du sysieme Vijfiaptimatra (Paris, 1932), p. 33.
The quotations from the Abbidbarmasamuccaya and the Abbidbarma-
vyakbyd are listed by Katsumata Shunkyd, Bukkyd ni okeru shinshikisetsu no
kenkyii (Tokyo, 1961), pp. 139-43.

2. Bu-ston, History of Buddhism, 1 (Heidelberg, 1931), p. 56; Il (Heidelberg,
1932), p. 140.

3. A Caralogue of the Toboku Collection of Tibetan Works on Buddbism
(Sendai, 1953), nos. 5183 and 5435.
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(“Fragments from the Abhidharmasamuccaya of Asanga,” jour-
nal of the Bombay Branch, Royal Asiatic Society, N.S., vol. 23,
1947, pp. 13-38). In 1950 Pralhad Pradhan published the same
fragments, but added to them a Sanskrit reconstruction of the
lost parts based on the Chinese (T 1605) and Tibetan® ver-
sions. The Tibetan Tanjur also contains translations of the
Abbidbarmasamuccayabbasya and Abbidbarmasamuccaya-
vyakbya’ A complete manuscript of the Sanskrit text of the
Bbasya has also been discovered and photographed by Rahula
Samkrtyayana. According to Shinoda Masashige, an edition of
this text will shortly be published by the Jayaswal Research In-
stitute in Patna.® The Bhbasya was not translated into Chinese,
but to Hstian-tsang, the translator of the Samuccaya, we owe a
translation of the Vyakbya (T 1606). We have little information
on the authors of the Bbdsya and Vydkhya. The Tibetan Taniur
attributes both to Jinaputra (Rgyal-ba'i sras), while the Chinese
tradition assigns to Sthiramati the compilation of the Vyakbya.
According to K'uei-chi’ and Hui-ch’ae,? Sthiramati supposedly
combined the Samuccaya and the commentary by Chiieh Shih-
tzu g5 7 (Buddhasimha?). A disciple of Asaniga who went
by this name is mentioned by Hsilian-tsang in the Hsi-yii-chi
(T 2087, ch. 5, p. 896¢1-5, tr. Watters, I, p. 358). Recently, prob-
lems concerning the date and author of the Bbasya have been
studied by Shinoda Masashige (cf. n. 6) and Takasaki Masayoshi.’
Pradhan had already pointed out some corresponding passages

4, Pradhan does not say which edition of the Tanjur he used, but the refer-
ences to folio numbers show that it was the Narthang edition. I have consulted
the photomechanical reprint of the Peking edition, vol. 112 (Tokyo-Kyoto,
1957, pp. 236-72 (Mdo-"grel Li 51a3-141b2).

5. Photomechanical repr., vol. 113 (Tokyo-Kyoto, 1957, pp. 83-141 (Mdo-
‘grel Si 1-143b2) and 141-229 (id. 143b2-362a8).

6. Shinoda Masashige, “Abhidharmasamuccayabhisya no seiritsu nendai,”
IBK (= Indogaku Bukkydgaku kenkyt), XVIIi, 1970, p. 878.

7. Cf. his Notes on the Vyakbya, Zoku zoky0, A IXXIV, 4, p. 302Bb11-14;
Taisho 1700, p. 125b1-5 (cited by Noél Péri, BEFEQ, XI, 1911, p. 385, n. 1.

B. T 1832, ch. 1, p. 666b2-4.

9. Takasaki Masayoshi, “Daijo Abidatsumazojlron na kan-zo densho ni
tsuite,” IBK, XI¥, 1971, pp. 513-16.
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in the Samuccaya and Trimsikabbasya by Sthiramati. The
Japanese scholars mentioned above have shown that numerous
passages in the Abbidbarmasamuccayabbasya are also found
in the Trimsikabbagya and other commentaries by Sthiramati,
as well as other works such as the Abbidbarmakosabbdsya,
Mabayanasamgraba, Satrdlamkadra, etc'® Shinoda believes
that the Abbidbarmasamuccayabbdsya was written before
Sthiramati and slightly after Asanga and Vasubandhu. According
to him, the Chinese tradition which attributes its composition to
Buddhasimha, Asanga’s disciple, should be taken into consider-
ation. Nonetheless, Takasaki prefers to identify the author as
Jinaputra, one of the six Siddbi masters and the author of a
commentary on the Yogdcarabbamisastra (T 1580)."' The
publication of the Sanskrit text of the Abbidbarmasamuccaya-
bbasya may possibly help us to clarify this question.

Dr. Rahula has admirably acquitted himself of the task of
translating a text which contains such a large number of tech-
nical terms. These terms and their French equivalents are found
in the Sanskrit-French and French-Sanskrit glossaries (pp. 189-
216). Fortunately, Rahula has not followed the system of transla-
tion adopted by Sylvain Lévi and the Hobogirin. The SansKrit-
French glossary could well form the basis of a dictionary of
Buddhist terms in French. It would be necessary to incorporate
in it the equivalents found in the works of La Vallée Poussin and
E. Lamotte. If such a dictionary could at the same time give
references to the works of these scholars, in the form of a
general index, we would have at our disposal a working tool of
the greatest usefulness.

10. See notes 6 and 9, and also Takasaki Masayoshi, “Daijo Abidatsuma-
shiiron oyobi Z&joron to Sanjiju Anneshaku-td to no kanren ni tsuite,” IBK,
IV, 1956, pp. 116-17; “Mujaku-Abidatsumashtron ni tsuite,” Otani Gakubo,
XXXVI, 2, 1956, pp. 3346, “AbidatsumashOron ni tsuite,” Otani daigaku
bukkyo gakkai kaibo, 8, pp. 1-13; “Zojoron ni okeru zG-kan rydshoden,”
Zengaku kenkyi, 45, 1964, pp. 189-98 (I have not been able to consult the last
two articles);, Shinoda Masashige, “Abidatsumaz5jiron ni okeru roku haramitta
shisd,” Nibon bukkyo gakkai nempd, 35, 1970, pp. 63-76.

11. K'uei-chi distinguishes clearly between Buddhasimha and Jinaputra,
cf. his Notes on the Vydkhya, p. 307Ball (cited by Noél Péri, see n. 7).
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The merits of Rahula’s work are undeniable. The style is

lucid and the many references to Pali sources are welcome. The
translation of a text such as the Samuccaya poses many prob-

lems. For the lost parts of the Sanskrit text, Rahula has usually |

followed Pradhan’s reconstruction. He only deviates from it in
a few instances. Pradhan had the advantage of being able to
consult the manuscript of the Sanskrit text of the Bbdsya. None-
theless, the Bbdsya is not enough 10 enable us to re-establish all
the technical terms. Futhermore, there are many divergences
between the Tibetan translation and the Chinese. Pradhan
points out a large number of them in his notes, but his Sanskrit
reconstruction is mainly based on the Chinese version, of which
it is a translation. There is no doubt that the Chinese version by
Hsiian-tsang is much more faithful to the original text than the
Tibetan version. This is already noticeable in the division of the
text into two parts, each containing four chapters. As Pradhan
(Introduction, p. 10) had already pointed out, the original text
contained only five chapters, one chapter for the first part
(Laksanasamuccaya) and four for the second (Vini§caya-
samuccaya): Satyavini$caya, Dharmavini$caya, Praptivini§caya
and Samkathyavini§caya.’?

The Sanskrit reconstruction of the lost parts by Pradhan,
based on Hslian-tsang’s version, can doubtless be of use, but it
must be compared carefully with the Tibetan version of the
Samuccaya and with that of the Vyakbya which also contains
the text of the Samuccaya. Hstian-tsang’s Chinese version can at
least help clarify obscure passages in the Tibetan text. Neverthe-
less, one should not impute to Hslian-tsang all the imperfections
of the retranslation into Sanskrit by Pradhan. To cite only one
example, the third chapter (ch. 2 of the second part in Rahula's
translation) begins with a list and explanation of the twelve divi-
sions of the Buddha's Teaching. This division into twelve parts
is mentioned in many texts. Rahula contents himself with adding
in a note that the Pali sources mention only nine. An explana-
tion of the twelve divisions is found in a whole series of texts,

12. See also Takasaki Masayoshi, Orani gakubo, XXXVI, 2, 1956, pp. 35-8.
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listed by Maeda Egaku who devotes a detailed study to the nine
and twelve divisions of the Buddhavacana.'* Of particular inter-
est in this respect is a passage in the Sravakabhbiimi, the Sanskrit
text of which has been published by A. Wayman (An Analysis
of the Sravakabbiimi Manuscript, Berkeley/Los Angeles, 1961,
pp. 75-8). With regard to geya, the Samuccaya says: stresu
anirapito ‘rtho va yad vyakbydte / ato geyam ity ucyate (ir.
Pradhan, p. 78), but the Sravakabbilmi reads: yat (sic) ca
siitram neyartbam idam ucyate geyam (Wayman, p. 76). The
text of the Tibetan translation of the Samuccaya is very close to
this: yan dran-ba don-gyi mdo-ste rtogs-par byed-pas dbyans-
kyis bsfiad-pa’i sde’'o, “or also what explains a Sttra with the
meaning to be explained (sitram neyartbam) is the geya
group.” Hslian-tsang translates: “or it is a verse explanation of a
Sutra with the meaning to be explained. That is why it is called
geya” (T 1605, ch. 6, p. 686b3-4). In the same way the second
explanation of wvyakarana interprets it as a Stitra of explicit
meaning (sitram nitartham; nes-pa’i don-gyis mdo-ste).* The
terms siitram neyartham and sitram nitartham have been well
translated by Hstian-tsang. In another passage, it is Hslian-tsang
who has led Rahula astray. The Samuccaya contains a passage
on the antarabbava (Rahula, pp. 68-9 [Engl. tr. pp. 93-4]) which
is again found virtually literally in the Yogdcdrabbiami (ed.
Vidhushekhara Bhattacharya, Calcutta, 1957, pp. 19-20). The
text says: “The intermediate existence develops before him who
has done wrong, for example, in the guise of a black bull (or
billy-goat) (krsna kutapd); . . . before a person who has done
right, in the guise of white fabric” (Rahula, p. 68 [Engl. tr. p. 93].
Bhattacharya remarks in a note that kutapa designates “a sort
of blanket (made from the hair of the Mountain goat)” [SBW.:
This is a direct quote from Monier-Williams, p. 286a]. In the
Yogacarabbiami, kutapa is rendered in Tibetan by phyar-ba

13. Maeda Egaku, Genshi bukkyd seiten no seiritsushi kenkyi (Tokyo,
1961), pp. 181-549. See pp. 224-5.

14. See also La Vallée Poussin, La Siddbi de Hivan-tsang, 11 (Paris, 1929),
p. 558.
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which Bhattacharya is unable to explain; but phyar-ba, like the |
equivalent kutapa, is given in the Mabavyutpatti (ed. Sakaki, }
no. 9563). Rahula’s translation is probably based on Hsian- 1
tsang’s version which has “the gleam of a goat or black sheep” 1
(ch. 3, p. 675c24). Among other parallel passages in the Yogdcdra- - 1
bbami can be noted that which deals with the synonyms of }
Klesa (pp. 166-8; Samuccaya, tr. Rahula pp. 71-9 [Engl. tr. pp. 97- 4
107]). The twenty-third synonym is vanasa in the Yogacara- |
bbiimi manuscript (cf. p. 167, n. 8). Bhattacharya has changed it }
to vanatha, but Pradhan retained vanasa in his translation of §
the Samuccaya. Rahula opts for vanatha or gabana, but }
vanasa should certainly be retained as this word is again found
in the Udanavarga (cf. Udanavarga XXX11, 78, ed. Bemnard Pauly,

JA, 1960, p. 251; ed. Franz Bernhard, Géttingen, 1965, p. 457).

With regard to the parts of the text preserved in Sanskrit,
Rahula has been able to compare the two editions, [made] inde-
pendently of each other, by Gokhale and Pradhan. However,
they are sometimes both incorrect. Thus, we find in Gokhale’s
edition bodbisativanyasdvakrantab, whereas Pradhan reads
bodbim anavadyam avakrantab (cf. Rahula, p. 174, n. 1 [Engl.
tr. p. 237, n. 134D). We should obviously read bodbisattva-
nyamavakrantab (byan-chub sems-dpa’i skyon-med-pa la Zugs,
p. 137a6-7). The change from s to m is only a minor correction
from the paleographic point of view. It is to be wondered how
Pradhan, using the same manuscript as Gokhale, was able to
read bodbhim anavadyam. It was probably a mistranslation of
the Tibetan text. The Tibetan translators normally translate
nyama by skyon-med (cf. Edgerton, BHSD, s.v. nyama).

These examples show that when translating a text such as
the Abbidbarmasamuccaya, it is absolutely essential to be able
to consult the Tibetan translation at first hand. Moreover, it is
not enough to refer to Pali texts, neglecting those of the
Mahayana and particularly those available in Sanskrit such as
the beginning of the Yogdcdarabbiimi and the extracts from
the Sravakabbami edited by Wayman. Rahula does not even
hesitate to prefer the Pili exegesis to that supplied by the
Samuccayabbdsya and the Samuccayavyakbyd. Hence, the
Samuccaya (ir. Rahula, p. 184 [Engl. tr. p. 253D cites a famous
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verse found in the Udanavarga: pha dan ma ni bsad byas-Sirs /
rgyal-po gtsan-sbra-can giiis dan / yul-kbor ‘kbor darn-bcas
bcom-na / mi ni dag-par ‘gyur Zes bya (p. 141a2-3). In the
Tibetan Udanavarga (ed. H. Beckh, Berlin, 1911, p. 107), this
verse bears the number XXIX.24. The Sanskrit text can be
established by combining the first three padas of the Sanskrit
text of Udanavarga XXIX.24 (or XXXII1.61) and the last pada of
Udanavarga XXXU1.62: mataram pitaram batva / rdjanam
dvau ca Srotriyau / rastram sanucaram batva / Suddba ity
ucyate narab. Rahula makes no mention of the Uda@navarga
and quotes only the text of the Dbammapada (294). For the
hidden meaning of this verse, Rahula follows the Dbammapada-
atthakatha (U1, p. 454) without naming it. Bernhard, who has
devoted a scholarly study to the interpretation of this verse (“Zur
Textgeschichte und Interpretation der Strophen: Dhammapada
294, 295,” Festschrift fiir Wilbelm Eilers, Wiesbaden, 1967,
pp. 511-26), cites the explanation of this verse by Katyayana
in the Udanavargavivarana by Prajiidvarman (p. 519). The
explanation given by the Samuccayabbdasya (pp. 141b8-142a2)
and the Samuccayavyakbyad (pp. 359b8-360a2; T 1606, ch. 16,
p. 773b2-3) is nearly identical: the mother is thirst (¢rsnd; sred-pa),
the father is karmabbava (las-kyi srid-pa), the king is vijfiana
with upadana (vie-bar len-pa dan-becas-pa’i rmam-par Ses-pa),
the two srotriyas are drstiparamarsa and slavrataparamaria,
the kingdom is the six dayatanas (skye-mched) and the
anucaras their domain (gocara; spyod-yuD. Rahula was wrong
in not taking into account the explanation given by the Bbdsya
which, moreover, he seems to have consulted only rarely (a
single explicit reference, p. 11, n. 1 [Engl. tr. p. 13, n. 25).

15. Bemnhard translates zag-pa darn beas-pa'i las dan srid-pa as “das Werk,
karman, mit dem (iblen) Einfliss(en), und das Werden, bbava [SBW:
roughly, “action, karman, with (bad) influence(s), and becoming, bbava’l.
The Samuccayabbdsya has las-kyi srid-pa which renders karmabbava, cf.
Prahlad Pradhan, “A Note on Abhidharma-samuccaya-bhasya and its Author
Sthiramati(?)," J. Bibar Res. Society, XXXV, 1949, p. 45. Las dan srid-pa also
corresponds to karmabbava, on which see L. de La Vallée Poussin, Kosa, V,
p-1,n 3.
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Rahula deserves our gratitude for his excellent translation
of this difficult text. There are very few obvious mistakes in it
such as, for exampie, the translation of samsraya (Tib. gnas-pa)
by “doubt” (p. 14, 1. 11 [Engl. tr. p. 18, |. 2]), and the translation
of afitandgatabbdvanimitia by “the sign of the past and the
future” (p. 34, 1. 18 [Engl. tr. p. 45, 1. 1. In the Sanskrit manu-
script a syllable is missing before and after bbdva. Gokhale
reads afitandgata(pra)bbdva(na)nimitto. Pradhan suggests
prabbavana and remarks that the Bbdsya has prabbava* The
Tibetan translation has rab-tu bZag-pa (p. 71b1), which con-
firms Gokhale’s correction (cf. Mabdvyutpatti, no. 6917). The
remarks made above have no aim other than to show that his
work would have gained in value had he [Rahula) carefully com-
pared Pradhan’s translation with the Tibetan version. On the
other hand, a text such as the Samucccaya cannot be translated
without taking into account parallel passages in the Mahayina
texts and, in particular, the works of Asanga whose Sanskrit text
has been preserved.

Rahula’s introduction gives only a little information on
the life of Asanga, according to the life of Vasubandhu by
Paramartha, and a glimpse of the contents of the Samuccaya.
Rahula says nothing about the relationship of the Samuccaya
to other Abhidharma texts of the Sarvastivada and other schools.
This is a matter which deserves to be studied in detail. As far
as 1 know, Japanese scholars have not been much concerned
with it. Ui Hakuju and Fukaura Seibun are content to remark
that the structure of the Samuccaya resembles that of the
Prakaranapddasastra (T 1541-2) and the S@riputrabbidbarma-
Sastra (T 1548)."® On the other hand, the Samuccaya should be
compared with other works by Asanga, and most importantly,
with the Yogdcarabhimisastra. Wayman has already indicated

* Note: Pradhan adds that in the Bbdsya there is a syllable missing after
prabbdva; “ladanantaram caksaram ckam avalopitam® (p. 21, n. 2). The now
published Bhbdsya has prabbgvana (p. 26, § 35C).

16. Ui Hakuju, Indo tetsugaku kenkyi, 1 (Tokyo, 1924), p. 401; Fukaura
Seibun, Yuishikigaku kenky, 11 (Tokyo, 1954), p. 21,
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the considerable differences in the logical terminology between
one section of the Yogdcdrabbiamisastra which deals with betu-
vidya and the Samkathyavini§caya.”” The only way we could be
more certain about this question is through a comparative study
of the Samuccaya and the Yogdcarabbfimi. Let us hope that the
forthcoming publication of the Abbidbarmasamuccayabbasya
will provoke further research on the place occupied by the
Abbidbarmasamuccaya in the development of the Mahayana
and, in particular, in Asanga’s philosophical system.

17. Alex Wayman, “The Rules of Debate According to Asanga,” JACS, 78,
1958, p. 31. We should note in passing that Lambert Schmithausen made a
detailed study of the same ViniScaya which deals with the art of debate
(tr. Rahula, p. 180, 1. 3-8 [Engl. tr. pp. 2467, § 3D: Der Nirvana-Abschnitt in
der Viniscayasamgrahani der Yogacarabbimib (Vienna, 1969), pp. 184-97.
Schmithausen made use of the manuscript of the Samuccayabbdgyaio explain
the technical terms used by Asanga. His explanations deviate considerably
from those given by Rahula in his notes.
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Abhisvara, 81
abhibhvayatana, 222,
eight, 224;
function, 234
Abhidhamma, xiv
Abhidhamma-pitaka, xvii, xviii
abhidhana, 185
Abbidbarmasamuccaya, xviii ff.,
xxvi, 291;
Compendium of the Higher
Teaching, explanation of title,
255-6
abhidheya, 185
abhijanmavisesa, 221
abhijna, 223, 232;
six, 227;
function, 234
abhijfiapradarsana, 165
abhijfieya (superior knowables),
32 ft.
abhimukhi (bodhisattvabhtimi),
217 and n. 69
abhinirharamukha, 246
abhinirharapadaprabheda, 247
abhinirvartakanga, 56
abhinirvrttikdrana, 61
abhinirvrttyanga, 56
abhipraya, four: arthantarabhi-
praya, kalantarabhipraya,
pudgalasayabhipraya, samata-
bhipraya, 193
abhisamaya, 218, 222, 238;
arthabhisamaya, def., 219
asamcaribhisamaya, 218;

def., 219
bodhisattvibhisamaya, 218;
def., 220
dharmabhisamaya, 207, 218;
def., 218
nisthabhisamaya, 218, 222,
def,, 219
pratyekabuddhabhisamaya,
218;
def., 220
prsthabhisamaya, 218, 222;
def., 219
ratnabhisamaya, 218;
def., 219
satyabhisamaya, 202, 218
$ravakabhisamaya, 218;
def., 220
tattvabhisamaya, 218;
def., 219
ten kinds of, def., 218
abhisamayavyavasthina, 196
abhisambodhinirvinasamdarsano-
payaviSesa, 222
abhisambodhivai$aradya, def.,
230
abhisamdhi, 179, 192, 193;
four, 193;
avatdrana-, laksana-, pari-
niamana-, pratipaksabhi-
samdhi, 193
abhisamdhivini§caya, 242,
def., 252
abhoganibhoga, 248
abhrinti, 238
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abhrantinisyanda, 238
abhrantyasraya, 238
abhiita, 140
abhiitavikalpa, 238
abhyantarasamudra, 82
abhyupagamavisesa, 220-1
abuddhaloka or abuddhabhava,
199
acala (= nirodha), 138
acala (bodhisattvabhtimi), 217
and n. 71
Acaragocarasampanna, 129
action (karma), threefold, 116;
fivefoid, 243,
five, 120;
strong (balavatkarma), nine
reasons, 119
acyuta, 139
adbhutadharma, 178, 180, 181
adharaprabheda, threefold, 144
adhicitta, 181
adhicirtasiksavisuddhi, 170
adhigama, 147, 148
adhimatradhimatra, 154
adhimatramadhya, 154
adhimatramrdu, 154
adhimatraparibhavita, 152
adhimoksa (determination,
resolve), def., 9
adhimukti, 242;
-caryabhtmi, 216;
-jianagocara, 31;
-manaskara, 182-3
adhipati (pratyaya), 62;
avedha-, laukikavisuddhi-,
phalopabhoga-, prasava-,
pratistha-, sahabhava-,
sthana-, visayadhipati, 62-3
adhipatiphala, 115, 243 and n. 6
adhiprajiii, 182;
-siksavisuddhi, 170

Abbidbarmasamuccaya

adhigila, 181;

-Siksavisuddhi, 170
adhobhiimikakug$alamila, 172
adhyatmabahirdhakaya, 160
adhyatmam kiya, 160
adhyatmasamprasida, 150
adinavadar$ana, 157
adisanta, 193
aduhkhasukhavedana, 150-1
advesa (absence of hatred), def.,

10
agati, 32
aggregate(s) (skandha), five, 1;

meaning, 27,

classed in the order, 27;

of elements and spheres,

threefold division:
parikalpita-, vikalpita-,
dharmata laksana, 68;
fourfold division: laksana-,
prakira-, a§raya-, samtati-
prabheda, 68;
sixfold division: bahirmukha,
antarmukha, ayatakila,
paricchinnakala, tatkala,
samdargana, 69;
of feeling (vedaniskandha),
def., 6;
of formations (samskara-
skandha), definition, 8;
of matter, def., 4;
of perception (samijna-
skandha), def. 7;
dhira, four, 67
ahetuvisamahetvada, 235
dhrikya (lack of self-respect), 8;

def, 16
ajta, 139
ajia, 153 n. 182, 218
djfidprativedha, 153
Akanistha, 82

Index

akasa (space), def., 24
akidsanantyayatana, 8, 82, 224
akificanyayatana, 8, 82, 224
aklista, 43
akrta, 140
akrtabhyagamakrtavipranasa-
samijiia, 69
akrtabhyagamaviada, 235
aksaraparinamamukha, 245
aksayaguna, 237
aksayakugalamula, 237
dksepakanga, 56
dksepakarana, 61
iksiptanga, 56
akugala (unfavorable), def., 47;
ten kinds, 112-3,
through application, through
attaining birth, through
connection, through conse-
quence, as emerging, by
nature, as obstacle, as offend-
ing, through opposing,
through receiving, as vltimate
reality, through veneration,
47-9
dlambana, 159, 162, 234
dlambana (pratyaya):
paricchinna-, aparicchinna-,
acitrikara-, sacitrikara-,
savastuka-, avastuka-, vastu-,
parikalpa-, viparyasta-,
aviparyasta-, savyaghata-,
avyaghatlambana, 62
alambanaparisuddhi, def., 228
dlambanavigesa, 220
dlambyalambanajiina, 144
alayavijiiana, 22, 59, 67, 221 n. 91
alinatva, 165
alobha (absence of greed or
craving), def., 10
alpamatrakusalasamtusti, 162
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amrta, 138
amoha (absence of delusion), 10
anabhidhyi, 170
anabhisamskaraciribodhisattva,
198
anabhisamskaraparinirvayin,
197-8;
def., 212
Anabhraka, 82
anagamin, 197, 207, 238,
def., 209
andgimiphalapratipannaka, 197;
def., 209
andagata (future), def., 44
anipanasmrti, 184
anapatrapya (lack of modesty), 8;
def., 16
anapatti, 129
andsrava, 27, 35, 138
andsravaprajhi, 146
anasravavirati, 124
anata, 138
anitma, 83, 183;
characteristic, 89
anavaropitakusalamulata, 190
andaja, 94
anekadhatunanadhatujisinabala,
229 n. 118
angavyavasthana, 150
angopangamukha, 245
anidar$ana, 34
animitta, 24, 153, 183
aninjya, 23, 139;
def., 24
aniruddha, 193
anitya, 85, 183
anityapratyayotpatti, 56
anityartha, 58
anityata (impermanence), def.,
20
anivrtavyikrta, 43
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aniyatajanmakilika, 201
antarabhava (intermediate
existence), 93, 211
antaradvipa, 82
antaraparinirvayin, 197;
def., 211
antardyikadharmavaisaradya,
def., 230
antarmukha, 33, 43
anubandhikayoga, 244
anubhava (experience), 146, 147
anugrihaka, 164 and n. 220
anukrama (gradation), def., 21
anulomapratiloma, 55, 59
anumina, 248
anumatresvavadyesu
mahzabhayadarsin, 129
anupacitakusalamila, 92
anupadinaskandha, 39
anupasyana, 160
anuropahetuphalartha, 58
anu$amsanga, 151, 166
anusaya, 235;
seven: avidya-, bhavaraga-,
drsti-, kimaraga-, mana-,
pratigha-, vicikitsinusaya,
100-1
anu$rava, 32
anutpadajfiana, 174
anutpadajiiinagocara, 32
anutpanna (unarisen), 41, 140,
193
anuttara (superior), 67
anuvida, 248
anuvyavahira, 188
anvayajfiina, 144
anvayajhianaksanti, 144, 145, 146
anyatirthiya, anyatirthya, 232,
235
Aparagodiniya, 81
apardnta, 14

Abbidbarmasamuccaya

aparapratyaya, 148
aparikarmakrta (unprepared),
34-5
dpatpandaka, 123
apatripya (modesty), def., 10
Apatti, 129
dpattivipratisara, 162
apavada, 248
apeksa, 61
apeksayukti, 185
apmanclala, 82
aprahatavya, 55
apramida (diligence), def,, 11
apramana (limitless), 225
apramana (= brahmavihara),
four, 222 and n. 101, 232;
function, 233
Apramdanabha, 81
Apramanasubha, 82
apranihita, 183
apratigha, 35
apratisamkhyanirodha, 49
apratisthitanirvana, 47, 137 and
n. 148
apratisthitanirvanasaya, 200
aptigama, 250
apunya, 48
araksya or araksa, 223;
three, def., 231 and n. 122,
function, 236
arana, 36, 223;
def., 226;
function, 234
aranasamapaitti, 125
Aranavibbanga Sutta, 227 n. 110
arcismatl (bodhisattvabhtimi),
217 and n. 67
arhan, 197,
def., 209,
akopyadharma-, 198;
def., 215;

Index

anuraksanadharma-, 198;
def ., 214;
cetanddharma-, 198;
def., 214;
prativedha or prativedhana-
dharma-, 198;
def., 215;
sthitakampya-, 198;
def., 214
arhattvaphala, 218
arhattvaphalapratipanna(ka), 1597,
def., 209
arogya, 139
arthakusala, 187, 188 n. 21
arthapratisamvid, def., 226
arthavini§caya, def., 242
ariipin, 33
artpya, 27, 34, 92, 152, 154
iropyadhatu, 93, 95 n. 27, 198
arupyapratisamyukta, 51
dryasatya, 186
dryavihira, 234
asaiksa, 53, 92, 135, 198;
kamavacara asaiksa, def., 215
asaiksadharma, ten, 173, 175 and
nn. 252, 253
asambhrtasambhira, 197;
def., 201
asamijhika, def,, 19
asamjhisamapatti, def., 19
asamjfiisattva, 82
asamklesanga, 166
asammosadharmat3, function,
236 :
asamprajanya (inattention), def.,
17
asampramosa [=asammosal, 223;
def., 231
asamskrta (unconditioned), 31,
39, 41, 68, 138
asamutthinajfiinagocara, 31
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Asanga, xi ff;
date of, xvii

asamtusti (dissatisfaction), 189
and n. 23

asava, three and four, 106 n. 55

dsaya, 235

asecanakapandaka, 123

asesaprahana, 137

asittapandaka, 123 n. 115

aspar$avihira, 11 n. 20

asraddhya (lack of trust), def., 16

dsrava (outflows, impurities),
three, 106

asravaksayabhijia, 228

asravaksayajfianabala, 230 n. 118

asravaksayavaisdradya, def., 230

Asraya, 187

agrayaparavrtii [Asrayaparivriti],
147, 172 and n. 245, 183, 187,
221 and n. 91

dsrayaparisuddhi, def., 228

astamgama, 137, 138

astavimoksa, def., 205 and n. 18,
206

asubha, 183, 225

asubhakirin, 93

asura, 82

asvadasamklesa, 149

Atapa, 82

atita (past), def., 43

atmabhava, 50

atmabhinivesa, 69

atman, 76

dtmasamklesavyavadanavastu,
160

itmaAsrayavastu, 160

dtmavida, 90

Atmavastu, 160

atmopabhogavastu, 160

atom (paraminu), 91

atyantika, 78
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auddhatya (restlessness), def., 16

aupanibandhika, 164 and n. 221

avadana, 178, 179, 181

aviahaka, 61

avarabhigiyasamyojana, 209

avara- or adharajfiinagocara, 31

avaranavisodhanavisesa, 222

avasthanavrtti, 244

avasthikayoga, 244

avatdra, 247

avavida, 248

avenikabuddhadharma, 223;
eighteen, 232 and n. 125;
function, 236

avetyaprasada, 219

avidya (ignorance), def., 12; 150

avihimsa (harmlessness), def., 11

aviksepa, 165

aviparitaprayoga, 189

aviparyasavrtti, 244

avipratisira, 130

avirodhi (karana), 61

avisarajiiinagocara, 31

Avrha, 82

avyakrta (neutral), def., 49,
through connection, through
consequence, as emerging, by
nature, as ultimate reality, 49,
through application, through
attaining birth, through
counteracting, in delight,
through granting a favor, as a
natural result, through receiv-
ing, as tranquillity, through
veneration, 50

avyakrtamnla, four, 149 and
n. 169

avyakravastu (indeterminate
subjects), 14;
why, 237

avyapada, 170

Abbidbarmasamuccaya 1

Ayatana, 1, 183, 185, 232;
sphere, def., 25

Ayodhy3, xv

ayus, 19, 87

ayuhsamskira, 235

Ayurveda, xiv

bahirdhakaya, 160
bahirmukha, 33, 42
bahusgrutati, 187 and n. 17
bahusrutya, 186
bahyasamudra, 82
bahyagasyotpatti, 59
bala, ten, 229,
function, 235
balabalamukha, 246
Baladitya (king), xv
bandhana (bond), threefold, 100
Bareau, André, ix, xii n. 5
Benoit, Mireille, ix
Bertrand-Bocandé, Jean, ix
bhijanaloka, 82, 118
bharavahanata, 28
bhautika, 61
bhavagra, 213
bhavana, 155, 156, 159, 160, 162,
164, 209,
aniabhoga-, animitta-, 194;
apramida-, aprativani-, 162;
chanda-, 161;
karuna-, 183;
marga-, 155;
nirdhavana-, nisevana-, 156;
parivrttinibha-, 194;
pratilambha-, pratipaksa-, 156,
157;
prayoga-, 165;
sambhinna-, 194;
samprajanya-, smrti-, 162;
utsaha-, utsudhi-, 161;
uttapta-, 194;

Index

virya-, vydyama-, 161
bhavanai, five kinds, 194
bhavani, mental cultivation,

things abandoned through, 54
bhivani, concems chanda, etc.,

161;

development of the five

faculties, sraddha, etc., 164
bhavandkusala, 238
bhavanaphala, 159, 162, 165;

of the five faculties, sraddhai,

etc., 166;

of the factors of awakening,

167
bhavaniprayoga, 188
bhavyata, 235
bhojane matrdjfiata, 141
bhranti, 238
bhrantyabhranti, 238
bhrantyasraya, 238
bhuta, 61
bhitakoti, 23, 24
bhutasraya, 33
bijanigraha, 135
bijanirmiilana, 135
birth, four modes, 94
bodhaka, 247
bodhi, 238
bodhipaksa, 159
bodhipaksadharma, thirty-seven,

158 and n. 202
bodhisambhara, 178, 180
bodhisattva, 198, 240, 255;

adhimukticari-, 198,

def., 216;
adhyasayacari-, 198,

def., 216;
anabhisamkaraciri-, 198,

def., 217,
animittacari-, 198,

def., 217;
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kamavacara-, ripavacara-, def,,
215; ‘
sanimittacari-, 198,
def., 216;
comprehension (abhisamaya)
of, xxv;

why does not become a
srotdpanna, etc., 237;
should not debate for twelve
reasons, 251
bodhisattvacarya, 216
bodhisattvadharmativiharin, 200
bodhisattvanyas[miavakranta,
237, 296
bodhisattvapitaka, 200
bodhyanga (sapta), 166
brahmacarin, 255
Brahmakayika, 81
Brahmapurohita, 81
Brhatphala, 82
buddhacarya, 216
buddhadharmapariptirana, 239
buddhakrtya, 236

caitasika (mental activities), 30,
41, 42
caitya, 48, 50
cakravidaparvata, 82
caksus, caksurdhatu, 25
Canon, why threefold, 181
caramaksana, 70
caritaprabheda, classification,
196
caritapravesa, 32
caritavi§odhana, object with a
view to the purification of
character, fivefold, 183
caritavi$odhanilambana, 182
caryaprabheda, 197;
fivefold, 198
Caturmahardjakiyika, 81, 82
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catuskotika, 246

causes (hetu), three, 242

cetahparyayabhijna, def., 227

cetand (volition), six groups, 8;
definition, 9, 164

chanda (will), 3, 162, 163, 164,
165;
def., 9

chedaka, 247

cintimaya, 42, 182

citragata, 46

citta (mind), def., 21, 31;
adustaprasanna-, apratisam-
khyaklista-, 50

cittadesana, 234

cittaksana, 146, 206

cittamatre, 76

cittaparisuddhi, def., 228

cittaprasathati, 11

cittasydnibhogavasthitata, 11

cittaikagrati, 150

comprehension of the disciples
and that of the bodhisattvas,
eleven differences, 220

consciousness (vijiana), charac-
teristic of, 4

cyutyupapadabhijiia, def., 228

cyutyupapadajfiinabala, 230 n.
118

Cyutyupapatti, 59

dana (giving), 128;
abhiksna-, apaksapata-,
icchiparipUrana-, 128
dianaparamitd, 255
danasampat, 128
darsana (vision), 207;
things abandoned by means
of, 54
dasabhtmi, dasasu bhomisu,
216, 238

Abbidbarmasamuccaya }

dausthulya, 10, 17, 111;
list, 173
defilements (klesa),
conjunction (samprayogz), 96,
wofold, 96;
object (dlambana), 96;
emergence (utthana), 95;
laksana, 95;
synonyms {(paryaya), 97;
realms (dhatu), 108;
groups (nikaya), 109
Demiéville, Paul, ix, xiv n. 9, xv
n, 11
desa (orientation), def., 21
desani, 234
desandbhajanata, 235
deyasampat, 128
Dbammasangani, xviii
dharapimukha, 229 and n. 117
dharma, 160, 161;
“all things are without self,” 90,
(teaching) dvadasanga, twelve
divisions, 178
dharmabhijha, 165
dbharmacaksus, 147
dharmacinta, 155
dharmadhatu, sixteen mental
objects, 25;
cight elements of mental
objects not included in the
aggregates, 23
dharmadhisthana, 46
Dharmaguptika, xii n. 5
dharmajiiana, 144, 145, 146
dharmajiianaksanti, 144
dharmajfiananvayajiianapaksya,
153
dharmaksanti, 147
dharmakusala, 187
dharmamegha (bodhisattva-
bhumi}, 217 and n. 73

Index

dharmanetra, 236
dharmanudharmacarin, 199
dharmanudharmapratipatti, 46
dharmanusarin, 197, 204;
def., 203
dharmapada, four, 159, 170 and
n. 237
dharmaparyaya, 190
dharmapratisamvid, def., 226
dharmarimarati, 194
dharmarthakusala, 249
dharmasamadhikusala, 194
dharmataviyuktata, 189
dharmatayukti, 185
dharmavasavartin, 235
dharmavicaya, 166
dharmavihara, 155
dharmaviharin, 188
dharmavini$caya, xxii, 178
dhatu, 1, 183, 184, 185, 232;
element, def., 23;
realms of defilements, 108;

three realms of existence, 138

n. 154

Dbadtukatha, xvii n. 15, xix n. 17

dhawprabheda, 184, 196, 198
dhyana, 150, 151, 152, 223;
laukika-, 149;
parisuddha-, 232;
prantakotika prathama-, 153;

$uddhaka dhyanarupyah, 150;

sahdya (aids), chanda, etc,,
163;

svabhava, 163;

visuddhi, 153;

vyavasthana, 150;

fourth absorption, five kinds,
213;

places of birth, 152 and n. 177

dhyinaparamita, 153
dhyanartpya, 149, 150, 153
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dhyanavimoksasamadhisama-
pattijfiinabala, 229 n. 118

dialectics (samkathya), xxv, 242

divyacaksus, 228 n. 114

divyasrotrabhijia, def., 227

dravyasat, 29

drstadharma, 147

drstanta, 179, 249

drsti, 60, 149;
abhimana-, abhyakhyana-,
akathya-, 192;

anabhyupagama-, 191;

anairyanika-, 191;

anavadyatd-, 190,

antagraha- (idea of grasping
extreme views), def., 12;

apaviada-, 13;

apunyaprasava-, 192;

asad-, twenty-eight (in the
mind of a bodhisattva), 190;

avajiia-, 190;

Fvaranopacaya-, 192;

drdhamtdhata-, drstavadrsta-,
191;

kusrti-, 191,

mahi-, 192;

mithya- (false view), def., 13;

miila-, 191 and n. 34;

nigrahya-, 192;

nihsarana-, nimitta-, 190;

parigraha-, parikalpavada-, 190;

parikalpita klista-, 54;

parinati-, 190 and n. 27;

prajiiaptyapavida-, prakopa-,
prasava-, 190-1 and nn. 29,
30,

prayoganirakarana-, 191;

samiropa-, 13;

satkdra-, 191 and n. 32;

satkdya- (view of individual-
ity), def., 12;
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tattvapavada-, 190 and n. 26;
vaiphalya-, 192,
viparita-, 191
drstiparamarsa (adherence to
opinions), def., 13
drstiprapta, 197;
def., 204
drstisilajivavisuddhi, 168 and n,
229
drstisthana, 54
drstivipratipatti, 208
drstyuttaradhyayita, 149
duhkha, xx, 83, 145
duhkhadharma, 145
dubkhalaksana, 88
duhkhasamudayanirodhamarga-
jiana, 153
duhkhasatya, xx, 81 ff., 83, 145
dubkhata: duhkha-, samskara-,
viparinima-, 65-6, 85
duhkhe anvayajiiana, -anvaya-
jidnaksanti, 144
duhkhe dharmajfiana, -dharma-
jhdnaksanti, 144
dtramgama (bodhisatrvabhomi),
217 and n. 70
durdarsa, 138
durgati, 219
dosaka, 247
duscarita, 48;
misdeeds, three, 105
dvayadvaya, 255
dvesacarita, 196;
bhayodvesacarita, 183, 184 n.
15
dvikotika, 246
dvipa, 82, 138

ekavacaraka, 246
ekavicika, 197,
def,, 211

Abbidbarmasamuccaya

ekaviharin, 200

element, eye-, form-, visual con-
sciousness-, characteristic, 4

elements (dhatu), eighteen, 1;
classed in order, 27;
meaning, 28;
four great, 4

Fa-tsang, xi

feeling (vedana), characteristic, 3;
physical, mental, sensual, etc., 6

Filliozat, Jean, ix

form (raipa), definition, 5

formations (samskara), character-
istic, 3

Frauwallner, E,, xin. 1, xivn. 8

functions (vriti), five, 244

gambhirya, 134;
hetu-, laksana-, sthiti-, utpatti-,
vrtti-gambhirya, 58
gandhatva, 93
gatha, 178, 179, 181
gati, 32
geya, 178, 179, 181
Gokhale, V. V., xviii n. 16, xxvi,
13 n. 23, 14 n. 26, 40 nn. 58-9,
212 n. 46, 237 n. 134
grahaka, 146, 187,
apriapta-, prapta-, 42
grahakabhiva, 187
grahakagocara, 42
grahakavada, 42
grahya, 42, 146, 187
grahyabhava, 187
grantha(s) (ties), four, 103-4
gredhasrita, 38
gunasamvrddhivisesa, 221

hetu, 59, 249
hetulaksana, 132

Index

hetuphalaprabandhinupa-
cchedartha, 58

hetupratyaya, 59

hetusvabhiva, 60

hetvartha, 242

hina, 225

Hinayana, xii, xv, xvii

hri (self-respect), def., 10

I—isﬁan—tsang, Xii n. 5, xxvii, 292,
294

Hui-Ying, xi

icchantika, 78
ignorance (avidyd), twofold, 116
impermanence (anitya), twelve
characteristics, 85-0;
momentaneocus characteristic,
90 N
individuals, different types, xxiv,
196
indriya, 240,
three faculties, 159;
trinindriydni: anajhatam-
ijfigsyamindriya, djfiendriya,
ajhatavindriya, 171 and n. 239;
paficendriya: §raddha-, virya-,
smrti-, samadhi-, prajfia-, 165;
svabhiva, sahdya, alambana,
166;
faculties of the eye, ear, nose,
tongue, body, mind, def,, 5;
twenty-two, 64 n. 72;
jivitendriya (life faculty), def.,
19, :
tikspendriya, tiksnamyrdv-
indriya, tiksnamadhyendriya,
tiksna-tiksnendriya, 240-1
indriyadhisthana, 160
indriyapariparyajhinabala, 229
n. 118
indriyesu guptadvira, 141
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intermediate existence, see
antarabhava.

irsya (jealousy), def., 15

irsyapandaka, 123

istadevatd, xiv, xv n. 11

itivritaka, 178, 179, 181

jagaryinuyoga, 141 and n. 158
Jambudvipa, xii ff., 81
janapadanirukti, 188 and n. 20
janapadanirutti, 188 n. 20, 227 n.
110
janmadhisthana, 81
janmasamklesasamgraha, 58
janmavisesa, 221
jari (old-age), def., 20
jarayuja, 94
jataka, 178, 179, 181
jati (birth), def., 20;
(type), 34, 35
jatipandaka, 123
java (rapidity), def., 21
jivitaparinama, 57
jivitendriya, see indriya.
jivitendriyapratyaya, 92
jfignajiianagocara, 32
jiidnaksantd, 145
jidnaparisuddhi, def., 229
Jnanaprastbana, xvii, xviii
jiieya(s) (knowables), 146, 238;
five, 30;
sixfold, 238
jiieyadharma, thirteen, 31-2
jfieyavipratipatti, 208
jvara(s) (fevers), three, 107

kila (time), def., 21

kalala, 94

kalpa, 87, 235;
antarakalpa, 87;
mahikalpa, 87
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kalpavasgesa, 235
kamadhat, 7, 26, 93, 95 n. 27,
198, 218
kimakarasammukhivimukhi-
bhava, 39
kamapratisamyukta, 51
Kamasiitra, 123 n. 115
kamavacara, 69, 92, 124
kamavacarakugalamala, 172
kamavitaraga, kamavitaraga, 51
kaficanaparvata, 82
karagarika, 124
karana, 60
karma (action), 87, 88, 120 ff,
219,
threefold, 124, 125;
fourfold, 126;
acinnaka-kamma, 116 n. 92;
aduhkhasukhavedaniya-, 124;
akrsnasuklavipaka-, 126;
iksepaka-, 115 and n. 89,
akusala-, 112, 116, 125, 126,
131;
anantarya-, 126 and n. 121,
anasrava-, 127;
anifijya-, 112, 116;
aparaparyayavedaniya-, 88,
126;
apunya-, 112, 116;
asadhdrana-, 118;
asamvara- (action of non-
restraint), 121, 124;
dsanna-kamma, 116 n. 91;
balavat-, 118, 119;
cetand-, 112, 114;
cetayitva-, 112;
dana-, 128;
dhyanasamvara-, 121,
drstadharmavedaniya-, 119,
125;
duhkhavedaniya-, 124;

durbala-, 118, 120;
karitra-, 112, 243,
katattid-kamma, 116 n. 91;
klesadhipateya-, 94, 112;
krsna-krsnavipaka-, 126;
k;sr,laéuk.la—k_rmaéuklavipaka—,
126;
kusala-, 112, 116, 124, 131;
najvasamvarandsamvara-, 121,
124,
parinati-, 112, 243,
paripuraka-, 115 and n. 89;
pripti-, 112, 243;
pratipaksa-, 131;
punya-, 112;
sadharana-, 118,
samvara-, 121;
saficetanika-kamma, 112 n.
68;
Sauceya-mauneya-, 127;
sukhavedaniya-, 124;
s$ukla-suklavipaka-, 126,
upalabdhi-, 112, 243;
upapadyavedantya-, 88, 125;
vyavasaya-, 112, 243
karmadayada, 130
karmaklesadhipateya, 83
karmaklesajanita, 83
karmakiesanabhisamskrta, 39
karmaphalavipranisa, 58
karmaprabheda, threefold
division, 121
karmaprati$arana, 130
karmartha, 243
kamasanﬁleéasamgmha, 58
karmasvaka, 130
karmasvakajfianabala, def., 229
karmavipaka, conceivable and
inconceivable, 131
karmavisesa, 221 n. 93
karmavoni, 130

Index

karund (compassion), def., 223;
mahakaruni, 223;
def., 232 and n. 124;
function of, 236
karunabhivani, see bhivana.
karyakiarapayukti, 185
karyaparinigpatti, 182
kathadosa, nine kinds, 250-1
kathasada, 250
kathatyaga, 250
kaukrtya (remorse), def., 18
kausalyilambana, 182
kausidya (idleness), def., 16
Kausika, xi
kayanupasyani, 161
kayasaksin, 197;
def., 205
kayavisesa, 221 n. 93
khadgavisanakalpa, 200 and n. 6
khila (stump), def., 104
kificana (accessories), three, 105
klesa, 94, 96, 145, 207;
six or ten, 96;
nirantara- 155;
traidhatuka-, 154
klesamara, 138 n. 153
klesaprakira, 154
klesavaranavisodhananga, 168
klegavisodhandlambana, 182
klista, 43
krodha (anger), def,, 15
krtsnayatana, 222;
ten, 225 and n. 105;
function of, 234
krtyanusthana, 247
ksanika, ksanikartha, 58
ksanti (acquiescence), 146
ksantijfiana, 148
ksaya, 137
ksayabhavikata, 183
ksayajhdna, 174, 175
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ksema, 139
ksindsrava, 206
ksiprabhijiiz, 239
kulamkula, 197;
def., 211
kulaprabandhadhipati, 64
kusala (favorable), def., 45;
ten kinds, 113;
through application, 46;
through attaining birth, 46;
through connection, 45;
through consequence, 46;
through counteracting, 47;
as emerging, 46;
through granting a favor, 46;
by nature, 45;
as a natural result, 47;
through receiving, 46;
as tranquillity, 47;
as ultimate reality, 46;
through veneration, 46
kusalamtilabala, 93
kugalantarayika, 49
kugalavasana, 59

Lacombe, Olivier, ix
laksananuvyafijana, 223;
def., 228;
function, 235
laksanapratisamvedimanaskara,
151
laksanavrtti, 244
Lalou, Marcelle, ix
Lamotte, Ftienne, ix, xiv n. 8, 293
laukika, def., 39
laukikagradharma, 143, 144
laukikavairagyadhipati, 64
La Vallée Poussin, Louis de, 113
n. 73, 293
layana, 138
layauddhatya, 163
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lokadhatu: dvitiyamadhyama-
sahasralokadhatu (second
middling chiliocosm), 83;

sahasraciidikalokadhatu (small

chiliocosm), 83;
trisihasramahasahasraloka-
dhatu (trichiliomegachilio-
cosm), 83;
tritiyamahasahasralokadhitu
(third middling megachilio-
cosm), 83
lokottara, def., 40
lokottarajiianasvabhava, 233
lokottaraprsthalabdha, 39, 40, 233
lokottaravairagyadhipati, 64

mada (self-satisfaction), def., 16
madamanacarita, 183, 184 n. 15
madhyadhimatra, 154
madhya-madhya, 154
madhyamrdu, 154
madhyaparibhavita, 152
madhyendriya, 199
mahibhutini (four great ele-
ments), 90
Maba Bodbi, The (journal), 151
n. 173
mahibrahma, 81
Mabadbarmddarsa, 190
mahakaruna, see karuna.
mahiparinirvina, 216
Mabaprajhiaparamitasastra, xviii
mahapurusatva, 235
mahirthajiianagocara, 32
Mahayina, xii, xiii, xiv, xv, xvi,
xXVii;
systematization of, xvii
Mabayanabbidbarmasitra, 251
Mahayana sttras, xiii
Mahayanika, 197,
def., 200

Abbidbarmasamuccaya

Mahisasaka, xii n. 5
maithuna, 255
Maitreya (bodhisattva), xii, xiii,

Xiv;

Maitreya or Maitreyaniatha, xiv
maitri, def., 223
maitrisamapatti, 125
mala (stain), def., 105
mina (pride), 8, 96, 98, 149;

def., 12;

seven kinds: abhimana,

asmimana, atimina, mina,
manatimdna, mithyamana,
Gnamina, 98

mianacarita, 196

manas {mental organ), def., 22;

manas and manodhit, 26;

sarvatragamanas, 43
manaskara (attention), def., 9;

sapta (seven): adhimoksika-,
laksanapratisamvedi-,
mimimsaka-, pravivikta- or
praviveja-, prayoganistha-,
prayoganisthaphala-,
ratisamgrahaka-, 151;
adhimuktimanaskira, 182-3;
tattvamanaskara, 183
mindalika (rulers), 124
mandarajaskacarita, 196;
def., 199
mianottaradhyayita, 149
manusya, 81
Marc, René, ix
mira, 138 n. 153;
sarvamara, 235 and n. 131
marana (death), threefold, 92;
akala- and kila-marana, 88
marga (path), xxi ff,;
explanation, 176;
four characteristics, 176;
fivefold, 141;

Index

pariptri (perfection), 146;

abhisamayamirga, abhisamaya-

prayogika-, abhisamaya-
glista-, 158;
adhimatra-, 149, 154;
anantarya-, 149, 155;
drya-, 219;
agaiksa-, 172;
bhavani-, 141, 149, 153, 172,
208, 219, 238;
darsana-, 137, 141, 144, 146,
147, 171, 207, 219;
hina-, 2306;
jheyavaranapratipaksa-, 238;
klesavaranapratipaksa-, 238;
laukika-, 149;
lokottara-, 149, 153, 218;
madhya-, 149, 154;
mirgasamgraha-, 158;
mrdu-, 149, 154;
nihsreyasa-, 235;
nisrayendriyabhinna-, 158;
nistha-, 141, 172, 220;
prayoga-, 141, 142, 149, 155,
171,
prayoganantarya-, 157;
gaiksa-, 172;
samadhiparikarma-, 158;
sambhiara-, 141, 142, 143;
samyag abhyudaya-, 235;
sarvagunanirharaka-, 158;
siksatrayaparisodhana-, 158;
vastupanksi-, 158;
vimukti-, 149, 155, 157,
videsa-, 149, 155, 157,
vidista-, 236;
visuddhinairyanika-, 158;
vyavasayika-, 158
margabhivana, 148, 155
margalaksana, 176
mﬁrginupaccheda, 239
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margasatya, 140 ff., 146, 220;
practiced in four ways, 146
margasuddhi, 147
matravyavasthana (dhyana), 152
matsarya (avarice), def., 15
matter (riipa), characteristic, 4;
derived (upadaya rapa), 5;
included in the sphere of
mental objects, five types, 6
mauladhyana, 169 and n. 234
maya (illusion), def., 15
middha (languon), def., 18
Minard, Armand, ix
migropamisrajidnasaktilabha-
visesa, 222
misropami$rakarmakriyavisesa,
222
mohacarita, 196;
bhiyomohacarita, 183, 184 1. 15
moksahetuvaikalya, 78
mraksa (hypocrisy), def., 15
mrdu-mrdu, 154
mrduparibhavita, 152
mrdvadhimatra, 154
mrdvindriya, 199, 202
muditd, def., 223
Mulamadbyamikakarika, xvii
mirdha, 166
murdhina, 143
musitasmrtita (confused
memory), def., 17

Nagarjuna, Xvii

nairatmya, 24, 76

nairyanikalaksana, 176

nairyﬁr,ﬁkapratipadvaiéﬁradya,
def., 230

naiskramyasrita, 38

naivasaiksanasaiksa, 53

naivasamjhanisamifidyatana, 82,
149, 153, 224
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namakaya, 185,
def., 20
namapadavyaiijanakaya, 147, 252
nanadhimuktijidnabala, 229 n,
118
nandisamudaya, 33
napumsakapandaka, 123 n. 115
naraka, 81, 219,
pratyeka-, Sita-, usna-naraka, 82
nasznasamukha, 245
nayamukha, 246
nidina, 178, 179, 181
nigamana, 249
nigha (dangers), three, 105
nihkartrkartha, 58
nihsarana, 32, 137, 234
nihsaranalaksana, 140
nihsattva, nihsattvirtha, 58
nihfreyasamarga, see marga.
nihsvabhava, 192, 193;
paramdrtha-, utpattinihsva-
bhavati, 193
nikdyasabhaga (similarity of
type), def., 20
nikayasabhagasthanadhipati, 64
nirimisa, 37
nirantarasrayapravrtti, three
kinds, 174
nirdesa, 59
nirihakartha, 58
nirihapratyayotpatti, 56
nirmana, 223
nirmanacittasahaja, 50
nirmigakarma, 233
Nirmanarati, 81, 82
nirodha, (third Noble Truth), xxi,
133, 135;
apratisamkhya-, 24;
complete (paripri-), 135;
incomplete (apariptri-), 135;
niralamkara-, 135;

Abbidbarmasamuccaya

nirupadhisesa-, 136;
paramirtha-, 135;
pratisamkhya-, 24;
silamkira-, 135;
samjfiavedayita-, 47;
samvrti-, 135
nirodha, synonyms (paryaya),
137 it
four characteristics, 140
nirodhalaksana, 140
nirodhanisrita, 167
nirodhasamapatti, def., 19
nirodhasatya, 133 ff;
characteristic (laksana), 133;
profundity (gambhirya), 133,
134
niruktikusala, 188 and n. 21
niruktipratisamvid, def., 226
nirvina, 139, 183;
apratigthita-nirvana, 47, 137
and n. 148
nirvinadhatu, 47;
nirupadhisesa-nirvanadham,
236
nirvanavisesa, 221
nirvara, 139
nirvedhabhagiya, 55, 142 and n.
161
nirvikalpa, 40, 238
nitvikalpapratibimba, 182
nirvikalpata, threefold:
avipatyisa-, nisprapafica-,
samtusti-, 240
niryananga, 166
niryanaprabheda, threefold, 196
niryanavisesa, 221
niskartrka, 58
nisparidiha, 139
nisprapafica, 40
nisthajhidnagocara, 32
nisthamarga, see mirga.

Index

nisyandaphala, 115, 243 and n. 5
nivarana (hindrances), five, 104
niyatajanmakalika, 201

Noble Path, eight factors, 167
nyayalaksana, 176

odor {(gandha), def., 5

ogha (flood), fourfold, 102
omkarika, 246
opakkamikapandaka, 123 n. 115

padakaya, 185;
def., 20
paksapandaka, 123;
pakkhapandaka, 123 n. 115
pancikiraparitranavisesa, 222
pancikiravisesa, 221 and n. 93
papamitraparigraha, 190
paradhigama, 148
paramadrstadharmasukhavihira,
1789
paraminu (atom), 91
Paramartha (Buddhist monk), xi,
xvin. 12
paramdrtha, 23, 24;
paramarthasat, 30
Paranirmitavasavarti, 81, 82
parasampripandnga, 167 and n.
228
paratantra, 89;
paratantrartha, 58
paratmajiiinagocara, 31
paratoghosa, 220
pardyana, 139
paricchedanga, 167
paridaha (burns), three, 106
parigraha, 61, 62,
parigrahavigesa, 221
parijiadimukha, 246
parijidgphala, 245
parijiidsvabhdva, 245
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parijfieyartha, 244
parijfieyavastu, 244
parijfiopanisad, 245
parikalpita, 89
parikalpitasvabhava, 193
parinati, 60
parinispanna, 89
paripantha, 62
parisodhanavisesa, 221 n. 93
parisuddhalokadhaty, 83
parisuddhi, 223;
four, 228;
function, 235
paritta, 225
Parittasubha, 81
Parittabha, 81
Parivara, 181 and n. 6
parivaraviSesa, 221
paryavagadhadharma, 148
paryavasthana (envelopments),
eight, 102
paryesani (searches), four:
nima-, svabhavaprajhapti-,
vastu-, visesaprajhapti-
paryesani, 185
pascitpadaka, 246
perception (samjiia), characteris-
tic, 3
phalaprabheda, 196;
twenty-seven kinds, 197
phalartha, 242, 243
phalavisesa, ten kinds, 221
pindasamjiia, 69
Pindola, xii
Pitaka,
Abhidharma-, 181;
Bodhisattva-, 180, 181;
Paramita- 189;
Sravaka-, 181, 199;
Stitra-, 180;
Vinaya-, 180
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prabhakari (bodhisattvabhami),
216 and n. 66
prabhavalaksana, 133
prabhedavrtti, 244
prabhedavyavasthanamukha,
246
prabhidyasamdarsanavini§caya,
242,
explanation, 246
pradisa (malice), def., 15
Pradhan, Pralhad, xviii n. 16,
xxvi, 13 n. 23, 14 n. 26, 40 nn.
589,73 n. 1, 89 nn. 17-8, 102
n. 44, 108 n. 60, 111 n. 66,
116 n. 90, 127 n. 123, 137 n.
150, 139 n. 155, 141 nn. 157-
8, 170 n. 237, 194 n. 49, 237
n. 134, 239 nn. 137-40, 240
nn. 142-3, 292, 294, 296
pradhanyartha, 94
pragraha, 163
prahzna (abandonment of
defilements), 111
prajia (wisdom), 160, 223,
def., 9,
bhavanamayi-, cintamayi-,
srutamayi-prajiia, 141-2 and
n. 160
Prajdaparamita, xviii
prajiaptika, 42
prajfiaptimatra, 185
prajhaptisat, 29
prajiiiskandha, 175
prajiidvimukta, 135 and n. 143,
197;
def., 206
prakasa, 60
prakrtiparinirvrta, 193
pramida (indolence), def., 16
pramina, 185
primanika, 249

Abbidbarmasamuccaya

pramudita (bodhisattvabhomi),
216 and n. 64, 220
pranaghata (destruction of life,
etc., five conditions), 113
pranatipata, 113 and n. 75
pranidhina, 218
pranidhijigdna, 223;
def., 226;
function, 234
pranita, 225
pranitalaksana, 140
prantakotika caturtha dhyina,
232
praptadharma, 147, 148
prapti (obtaining, acquisition),
def., 19
praptivini§caya, 196
prasrabdhi (serenity), 164, 166;
def., 10
pratibimba, 187
pratibhanapratisamvid, def., 227
pratigha (repugnance), def., 11
pratijna, 182
pratijidhetudrstanta, 60
pratiksepamukha, 245
pratiksepika, 246
pratimoksa, 122
pratimoksasamvarasamvrta, 129
pratinihsarga, 137
pratiniyama (diverse regularity),
61;
def., 21
pratiniyatahetuphalirtha, 58
pratipad, four, 158-9, 168-9 and
nn. 233, 236:;
duhkhi pratipad dandhabhi-
jfid, duhkha pratipad
ksiprabhijiia, sukha prati-
pad dandhabhijaa, sukha
pratipad ksiprabhijia,
168-9 and n. 233

Index

pratipad laksana, 176
pratipaksa, 18, 32, 163;
fourfold: adhara-, duribhiva-,
prahana-, vidusanapratipaksa,
157
pratipaksanga, 151
pratipaksavipratipatti, 208
pratipaksika, 164 and n. 222
pratisamvid, 223;
four, 226;
function, 234
pratisthapaka, 247
pratityasamutpada, 94, 183
pratityasamutpanna, twelve
factors, explanation, 55 ff;
def. of the function of its
factors, 57
prativedha, 247
prativedhavisesa, 220
pratyaharamukha, 246
pratyaksa, 250
pratyaksinubhava, 145
pratyatma, 145
pratyatmajhinagocara, 31
pratyaya, nirihaka-, samartha-
pratyaya, 58
pratyayalaksana, 133
pratyayasimagri, 61
pratyekabuddha, 152, 198, 218,
2306,
in the realm of desire, def., 215
pratyekabuddhadharmataviharin,
199
pratyekabuddhayanika, 197;
def., 199
pratyekajina, 200
pratyutpanna (present), def., 44
pravada, 248
pravrtti (continuity), def., 21
prayogaprabheda, 196;
twofold, 197
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preta, 81, 82, 219

priti, 150, 166

prthagjana, 69, 141, 198, 240;
kamavacara prthagjana, def.,
215

prthagjanatva (status of the
ordinary man), def., 20

prthivimandala, 82

pudgalavyavasthana (definition
of individuals), sevenfold, 166

pudgalavyavasthinamukha, 245-
6

pujakarma, 46, 48, 50

punarbhava, 57

Punyaprasava, 82

purusakdraphala, 243 and n. 7

Purusapura (Peshawar), xi, xv

pUrvanivasajfianabala, 230 n. 118

purvanivasanusmrtyabhijfia, def.,
227

pOrvinta, 14

purvantiparintanusamdhikusala,
188

plrvapadaka, 246

Pirvavideha, xii, 81

pustagata, 46

pustaka, 46

pusti, 62

questions, four methods of
resolving, 247

raga (craving), def., 11
ragacarita, 196;
raga-, dvesa-, moha-, mina-,
vitarka-carita, def., 198-9;
bhiiyoragacarita, 183, 184 n.
15
R3hula, Samkrtyayana, xxvi
Rahula, Walpola, 151 n. 173, 234
n 127
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rana (contentions), three, 107

rddhi, xii, 165

rddhimin, 94

rddhipada, 163

rddhyabhijna, def., 227

Renou, Louis, ix

results (phala), five, 243

rapa (matter), 30

rapadhatu, 8, 26, 92, 93, 95 n. 27,
154, 198

ripapratisamyukta, 51

raparapyavacara, 150

rapaskandha, 30

ripdavacara, 82

rapavitardga, 51

ripin, 33

sabbacittasadhirana, 75 n. 1
sabhagatatsabhaga, 63
sabhisamskaraparinirvayin, 198
sadabhijiia, 136 and n. 146
saddharmasravana, 46
sadhana, eight, 249
sadhumati (bodhisattvabhtimi},
217 and n. 72
sadhya, 60;
two kinds, 249
sadhyartha, 185
sahabhava, 61
sahakarikarana, 61
sahiya, 61, 159, 163
sahetukartha, 58
aiksa, 53, 69, 92, 135, 198, 205;
kamavacara saiksa, def., 215
sakrdagamin, 197, 207, 211, 238;
def., 208
sakrdagamiphalapratipannaka,
197;
def., 208
saksatkriya, 182, 220
saksatkriyasadhanayukti, 185

Abbidbarmasamuccaya

salya (arrows), three, 105
samabhdgacarita, 196;

def., 199
samadhi (concentration), 152,

163, 174, 223;

def., 9;

ilokalabdha-, 143;

anupalambha-, 144;

chanda-, 163 and n. 214, 164;

citta-, 163, 164 and n. 216,

mimamsa-, 164 and n. 217;

stiryaprabhi-, xiii;

vajropama-, 172, 174;

virya-, 163 and n. 215, 164
samadhibhOmi, 69
samadhilabha, 130
samadhimukha, 228
samadhiprayoga, 189
samadhiskandha, 175
samadhivasavartin, 235
sdmagrd, 60;

def., 21
samanantara {pratyaya),

nairantaryasamanantara, 62
samanupasyand, 89
samanvigama {(accompaniment)

threefold classification, 77-8;

bija-, 77;

samudacara-, vasita-, 78
samapattivisesa, 155
samapattivyavasthina, 150, 151
samarthapratyayotpatti, 56
samatipasyana, 161
$amatha, 151, '

def,, 170
$amatha-vipasyana, 141, 159;

four paths, 170
$amathavipasyanavisaya, 182
sambandhikayoga, 244
sambhiara, 235
sambhogavisesa, 221 n. 93

¥

Index

sambhrtasambhara, 197;
def., 201, 202
sambhrtasambhrtasambhara, 197;
def., 201
samgraha (groupings), eleven,
71 ff.
samgrahavastu, 46
samgrahavini$cava, 242;
ten points, 247
simisa, 37
samjfidkaranavyavasthana, 152
samjidpracara, 153
samjiavedayitanirodha, 224;
def., 19
samkalanaprahana, 236
samkathya, 247
samkathyaviniscaya, 182, 248;
sevenfold, 242
samkhyi (number), def., 21
samklesa, 59, 149
samklesasamgraha, 58
samkrinti, 32
samksepa, 165
samlikhita, 92
sammosa, 162
samnisrayanga, 166
samprajanya, 129, 150, 161, 164
samprapana, 60
samprasnaviniscaya, 242;
def., 247
sampratipatti, 62
sampratyaya, 60, 235
sampratydyana, 60
samprayoga (conjunction),
sixfold: avinirbhaga-,
krtyanusthana-, mi§ribhava-,
sahabhidva-, samavadhiana-,
sampratipatti-samprayoga,
74;
antarmukha-, anucita-,
avasthika-, avicchinna-,
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bahirmukha-, kadacitka-,
sarvatraga-, ucita-,
vicchinna-samprayoga, 75-6
samskara, 183;
aggregate of the formations
(samskidraskandha), 8 fT.;
cittaviprayuktasamskira, 18,
31;
pradhanasamskara, eight, 164
and n. 218
samskrta (conditioned), 67;
def., 38
samskrtalaksana, three, 138 n.
151
samsvedaja, 94
samudacaraparsihani, 202
samudaya, second Noble Truth,
xx, 94
samudayalaksana, 133
samudayasatya, 94 ff,;
fourfold, 132
samihikayoga, 243
samvara: bhiksu-, bhiksuni-,
siksamina-, Srimanera-,
$ramaneri-, updsaka-, upasika-,
upavisa-samvara, 122
samvartavivarta, 59
samvrtijfiana, 219
samvrtijidnasvabhava, 233
samvrtisat, 30
samyag abhyudayamarga, see
marga.
samyagajiva, 167
samyagdrsti, 167
samyagvic, 167
samyagvyayama, 167
samyakkarmanta, 167
samyakpradhina, 162
samyaksamadhi, 167
samyaksambodhi, 200
samyaksamkalpa, 167
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samyaksmrti, 167
samyaktvaniyamavakranti, 207
and n. 23, 220
samyoga, 174
samyojana, nine, 98, 207;
anunaya-, pratigha-, mana-
samyojana, 98
avidya-, drsti-, irsya-,
matsarya-, paramarsa-,
vicikitsa-samyojana, 99
safigha, 178, 219
sanidarsana, 34
$antalaksana, 140
santavimoksa, 154, 224, 234
sanubhavitma, 33
sapratigha, 34
Saptadasabbiimi, xiii
saptakrtbhavaparama, 197,
def., 210
sarana (the contentious), 36
$arana (refuge, nirodha), 139
sarvadharmabija, 28
sarvadausthulyasraya, 194
sarvakirajhata, 189, 223,
def., 232;
function, 236
sarvarthasiddhi, 248
Sarvistivada, xi, xii
sarvatragiminipratipajjfiznabala,
229 n. 118
sarvatragdrtha, 94
§3sana, 234
sdsrava, 35
Sastriva, 235
$astuh $3sane ‘nanyaneya, 148
satatyasatkrtyaprayoga, 189
$athya (dissimulation), def., 15
satpurusasamsevi, 46
sattvajanma, 81
sattvaparipaka, 233, 239

satydbhisamaya, see abhisamaya.
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satyadhipateyadharma, 203, 219
satyanulomaksanti, 143 and n.
162, 144
savikalpapratibimba, 182
savipaka, 66
Self (atman), five defects con-
tained in the idea of the self
(individuality), 14;
twenty forms of defective
views, 14;
view of the self is not based
on reality, 14
siddhitman, 55
siksasthana, 123
giksatraya, 181 and n. 9
sila, 129, 141;
nairyanika-, visuddha-sila,
129
silaskandha, 175
Silavat, 129
§ilavrataparamarsa (adherence
to observances and rituals),
def., 13, 95 n. 30
$iva (= nirodha), 139
skandha, 1, 183, 185, 232
skandhamara, 138
smyti (mindfulness), 150, 160,
164, 166;
def., 9
smrtiparifuddhi, 150
smityupasthina, 159, 223;
three, def., 230-1 and n. 121;
function, 236
sopadhisesanirodha, 136 and n.
147, 138
sottara (inferior), 67
sound ($abda), def., 5
sparsa (contact), def., 9
spheres (Gyatana), twelve, 2;
characteristics, 4;
meaning, 28

ndex

¢raddha (trust), 164;
def., 10
sraddhadhimukta, 197;
def., 204
sraddhanusarin, 197;
def., 202
¢ravaka, 152, 232, 236, 240
$ravakadharma, 195
éravakadharmaviharin, 199
¢ravakapitaka, see pitaka.
$ravakayanika, 197;
def., 199
srota-apanna, 197, 210, 237;
def., 207,
two kinds, kramanairyinika,
sakrnnairyanika, 217
srotdpattiphala, 218
srotdpattiphalapratipanna, 197;
def., 206
grutamaya, 42, 182, 188
$rutacintaprayoga, 1838
sthanisthianajffnabala, def., 229
sthanasthanakausalya, 184
Sthiramati, xv n. 11
sthirasamijfia, 69
sthiti (duration), def., 20, 58, 60
sthityanyathatva, 38
styana (inertia), def., 16
$ubha, 225
$ubhakdrin, 93
Subhakrtsna, 82
gubhanirmana, 233 and n. 127
gubhasubhakarmaphalopabhoga-
dhipati, 64 :
subhavimoksa, 224
§ticaka (spies), 124
Sudar§ana, 82
guddhavisa, 214 and n. 54
$uddhagraddhadhimukta, 201
suddhavipassanayanika, 135 n.
143
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Sudrsa, 82
sudurjaya (bodhisattvabhimi),
217 and n. 68

suffering (duhkha), characteris-
tics, 85, 88;
two, three, six kinds, 85;
eight kinds, 84, 91-2
sukha, 150
sukhdrtha, 139
Sumeruparisanda, 82
suniruktavyafijanajiata, 187
$unya, §Unyata, xii, 24, 85, 183;
characteristic, 89
abhava-, prakrti-, tathabhava-
stunyata, 89
stitra, 178, 180, 181, 244, 250,
252, 253, 254, 255;
ten advantages, 178
svabhava, 160;
paratantra- parikalpita-,
parinispanna-svabhava,
242 n. 1
svabhavanga, 166
svabhavirtha, 242
svadhigama, 148
svakdritrapratyupasthina, def,,
233
svastyayana (= nirodha), 139
svavimuktipranihita, 199
svayamdrstiparimarsasthapita, 190

tajjanmakalika, 201

Takakusu, J., xi n. 2

tangible (sprastavya), def., 6

Tarandtha or Tarandtha, xvi and
n. 13

taste (rasa), def, 6

tathagata (acintya), def., 216

tathatd (suchness), 177, 183, 184;
def., 234;
kugaladharmatathaia, 23
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tattvamanaskira, see manaskira.

Tavatimsa, xiv

Teaching, classification of
objects, 182

tiksnendriya, 200, 203

timak3nksa, 148

tirnavicikitsa, 148

tiryak, 81, 82, 219

traidhatukapratipaksalabhi, 78

trina (= nirodha), 138

Trayastrimsa, 81, 82

trikayavisesa, 221

trikotika, 246

tripitaka (Threefold Canon), 181

trividya, 136 and n. 145

triyana, xv

trsnd, 94, 149

trsnitraya, 138 and n. 152

Truths, sixteen aspects, 176 and
n, 255

Tucci, G., xiv nn. 89

Tusita Cheaven), xii, 81, 82

ubhayatobhagavimukta, 136, 197;
def., 206
udana, 178, 179, 181
Ui, H., xivn. 8
unions (yoga), five, 243-4
upacaya (accumulation), 34, 35
upadana (clinging), 3;
fourfold: atmavada-, drsti-,
kdma-, silavrata-upadana,
103
upadayartipa, 91
upadesa, 178, 180, 181, 185
upaghataka, 124
upaklesa, 97 and n. 33, 101
upaklesavaranaviSodhananga,
231 and n. 230
upaniha (rancor), def., 15
upanaya, 249

Abbidbarmasamuccaya

upapiduka, 94
upapadyaparinirvayin, 197;
def, 212
upapattyayatana, 94
upastambhavisesa, 220
upatta, 63
upaya, 238
upayakausalya, fourfold, 239-40
and n. 135
upayisa (tribulations), three,
106
upeksa (equanimity), 150, 163,
164, 166;
def., 11, 223
upeksaparisuddhi, 150
trdhvabhumika, 172
Qrdhvajianagocara, 31
tirdhvambhagiya, 210
ardhvamsrotas, 198;
def., 213
Ordhvaparityaga, 210
Grdhvopidina, 210
usmagata, 143 and n. 163, 166,
186
usOyapandaka, 123 n. 115
utpada, 38
utpanna (arisen), twenty-four
kinds, 41-2
utpannamoksabhagiya, 92
utpattikarana, 60
Uttarakuru, 81
uttarasamatha, 189
uttarottaranirhiramukha, 245

vida (talk), sixfold, 248
vadiadhikarana, 248, 249
vadadhisthana, 248, 249
vadalankara, 248;

six qualities, 250
vidanigraha, 248, 250
vadanihsarana, 248, 251

Index

vadaviniécaya, 242;
sevenfold, 248
vade bahukari dharmah, 248;
three, 251
vaidalya, 180
vaiharika, def., 233
vaikalya, 61
vaikarikayoga, 244
vaipulya, xxiii, 178, 180, 181,
189, 190, 192, 193, 194
vaipulyadharma, 195
vairagya (detachment), ten
kinds, 52;
ekadesa-, 52;
niruttara- (superion), 52, 53;
panijia- (through complete
knowledge), 52;
prakrti- (natural), 52;
prahipa- (through abandon-
ment), pratipaksa- (through
the effect of counteracting),
52, 53
prativedha-, 52;
sakala-, 52;
sammoha- (through complete
ignorance), 52;
samudghata-, 52;
samutkarsa- (through superi-
ority), sottara- {inferior),
52, 53;
upaghata- (through exhaus-
tion), 52;
upastambha- (through sati-
ety), 52
vai¢dradya, 223;
four, 230;
function, 235
vai§aradyaprapta, 148
vaigesikaguna, 155, 222
vaigesikagunavaranavisodhana-
figa, 168 and n. 232
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vaitulya, 180
vajropamasamadhi, see samadhi.
vanatha [vanasa) (dense forests),
three, 107
vargacirin, 200 and n. 7
vasandparihini, 202
vasanasamudghata, 223;
def., 231,
function, 236
vasavartana, 225
vastuparyanta, 182
vastusamgrahamukha, 245
vasubandhu, xi, xii, xv, xvi
Viatsyayana, 123 n. 115
vayumandala, 82
Veda, xiv
vedani, 1,
adhyatmam vedana, bahirdha
vedand, adhyatmabahirdha
vedani, 161
vibandha (obstructions), three,
107
Vibbanga, xviii
vicira (deliberation, reflection),
1504
def., 18
vicikitsa (scepticism), 54;
def., 12
vicikitsottaradhyayita, 150
vicitrahetuphaldrtha, 58
viditadharma, 147, 148
vidarah pratyayah, 61
vidosanajianagocara, 31
vighata (distresses), three, 106
vihimsa (violence), def., 16
vijfiana (visual, auditory, olfac-
tory, gustatory, tactile con-
sciousness), def., 21
mental consciousness, def.,
22
vijidnanantyayatana, 8, 82, 224
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vijfidnaskandha, 31;
def., 21
vijianavasani, 37
vijidnotpatti, 59
vijiieya (special knowables), 32
vikalpa:
abhiva-, abhinivesa-, abhiita-,
239-40;
adhyaropa-, apavada-, 240,
ayoniso-, 239,
bhiava-, 240
ckatva-, 240;
mila-, 239,
nanitva-, 240;
nimitta-, nimittabhisa-,
nimittabhisaparinama-,
nimittaparinama-, 239,
paranvaya-, 239;
svabhava-, 240;
viksepa-, ten, 240;
visesa-, 240;
yathinimartha-, yathartha-
nama-, 240;
yoniso-, 239
vikalpana (discrimination, ref.
mirga), 146
vikara, 60
viksepa (distraction), 165;
def., 17;
external, internal, natural
distraction, 17,
concerning the aim, attention,
unruliness, 17-18
vimala (bodhisattvabhtmi), 216
and n. 65
vimana, 82
vimoksa, 222, 225;
eight, 223;
function, 233
vimuktdsaya, 199
vimuktijidnadar§anaskandha, 175

Abbidbarmasamuccaya

vimuktiskandha, 175
vipaka, 120, 219
vipakaphala, 115, 243 and n. 4
vipaksa, 18, 32, 163, 233
viparyisa, four, 162 and n. 211
viparyasavrtti, 244
vipasyana, def., 170
vipratipatti (depravations of the
defilements), 107
viraga, 137
virdganisrita, 166
viraja, 147
Virificivatsa, xi
virodhikirana, 61
virya (vigor), 163, 166;
def., 10
visamyoga, 174
visamyogaphala, 243 and n. 8
visayagrahanadhipati, 64
visuddhi, 59, 247
visuddhivisesa, 221 n. 93
vitamala, 147
vitarka (reasoning), 150;
def., 18
vitarkacarita, 184, 196
vivida, 248
vivekanigrita, 166
vivoga, 60
vittyartha, 244
vyakarana, 178, 179, 181, 200
vyakhyasamgrahamukha, 245
vyakhyaviniscaya, 242,
def., 244;
fourteen means (mukha),
245-6
vyafijanakaya, 185;
def. 20
vyafijanakusala, 187, 188 n. 21
vyantibhava, 137
vyapyalambana, 182
vyavadiana, 59, 150

Index

vyavahara, 60

vyavaharanimitta, 185
vyavasargaparinata, 167
vyavasayika, 164 and n. 219
vyavasthana, def., ref. marga, 147
vyavasthanavifesa, 221

vyaya, 38

vyayama, 164

vyupasama, 137

Wayman, Alex, xi n. 3, xvii n. 14,

295 .
Wu-ti (Chinese emperon), Xi n. 2

Yama, 81, 82
yathabhttajiana, 89
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yathabhutaparijiiina (exact
knowledge), four, 186
yatharutarthabhinivesa, 190
yathavadbhavikata, 183
yoga (union), def., 21;
yoke, fourfold, 103
yogartha, 242, 243
yogabhomi, fivefold, 186.
Yogacara-Abhidharma, xiv
Yogdcarabhimi, Xiii n. 6
Yogacarabbamisastra, xvili
yonisomanaskara, 46, 186, 219
yukti, 185, 247
yuktijianagocara, 31

Za lu (Tibetan monastery), Xxvi
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