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Preface 

This book is a study of Yogacara abhidharma centered around a 
translation of the exposition of cond�tioned origination (pratitya­
samutpada) in the A bhidharmasamuccaya and the A bhidh arma­
samuccayabha�ya. I attempt to identify the sources of this exposition, 
and I show its relationship both to Sarvastivadin abhidharma and to 
other, mostly rather early, Yogacara texts. I also find evidence 
suggesting that relevant portions of the Abhidharmakosabha�ya, some 
of which have been previously described as Sautrantika, are in essential 
agreement with Yogacara abhidharma. 

An examination of the Sarvastivadin literature shows that an 
exposition of conditioned origination similar to that of the 
Abhidharmasamuccaya cannot be found in any Sarvastivadin work. 
However, there are many features common to the exposition in the 
Abhidharmasamuccaya and several passages on conditioned origination 
in the Yogacarabhumi. In this study, I show how material from the 
Yogacarabhumi has undergone further doctrinal development and 
refinemerit in the A bhidharmasamuccaya and the A bhidharma­
samuccayabha�ya. I also suggest that the Dasabhumikasutra was a 
source for portions of the expositions in both the Yogacarabhumi and 
the Abhidharmasamuccaya. 

Like large portions of the Yogacarabhumi, the A bhidharma­
samuccaya, although it is generally classified as a Yogacara text, does 
not contain much in the way of explicitly Yogacara terminology. The 
terms alayavijiiana and bija are used sparingly in the Abhidharma­
samuccaya, and they do not appear in the exposition of pratitya­
samutpada. However, I suggest that the concept of alayavijiiana, or at 
least a theory of causatiori by seeds, underlies what the Abhidharma­
samuccaya says about conditioned originati on in three different 
contexts: the arising of conditioned dharmas in general, the process of 
rebirth, and the mechanism of cognition. 
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When I first approached the Abhidharmasamuccaya, I attempted to 
use the Abhidharmakosabhii�ya of Vasubandhu in order to compare the 
Yogacara abh idharma found in the A bhidharmasamuccaya with 
Sarvastivadin abhidharma. After all, the Abhidharmakosabhii�ya has 
generally been considered to be a compendium of Va ibh ii� ika 
abhidharma peppered with Vasubandhu's occasional lapses from 
orthodoxy. However, although I was 1iware from the start that 
Vasubandhu often favors a position that he or his commentators identify 
as Sautrantika, I was increasingly impressed as I compared the two texts 
by the similarity between Vasubandhu's "Sautrantika" opinions and the 
Yogacara position, which can generally be traced to the Yogiiciirabhumi. 
This has lead me to suspect that Vasubandhu already accepted Yogacara 
doctrine when he wrote the Abhidharmakosabhii�ya. 

Returning to the three contexts of conditioned origination, I have 
noticed, in the case of the arising of all conditioned dharmas, a 
connection between the expositions of conditioned origination in the 
Abhidharmasamuccaya and the Yogiiciirabhumi and expositions of the 
cittaviprayuktasarrzskiiras in the same texts. In all of these passages, we 
find similar explanations for observable aspects of the functioning of 
causes and results, for example: the fact that the series of causes and 
results is unbroken-the fact that a particular cause has only its 
appropriate result, etc. These explanations all appeal to a reinterpretation 
of the statements of conditioned origination attributed to the Buddha: "If 
this exists, that comes into existence"; and "Because of the origination 
of this, that originates." This reinterpretation, as 1 show, is based on a 
theory of causation by seeds. 

The major difference between the Yogacara and Sarvastivadin 
categories of cittaviprayuktasarrzskiiras lies in the fact that Yogacara 
considers them to be merely designations, frequently of aspects of 
causation, and not real dharmas. Real dharmas are not required; the 
very nature of conditioned things, as described in the pratityasamutpiida 
expositions, is sufficient to explain how they operate causally. As laini 
has suggested (1977: 110), Vasubandhu's Sautrantika criticisms of the 
reality of the cittaviprayuktasa1!lskiiras are similar to the Yogacara 
dismissal of the category as mere designation. In this study, I show that 
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a number of his specific criticisms can be traced directly to the 
Yogiiciirabhumi. 

Similarly, in the context of rebirth, I show that Vasubandhu's own 
opinion in the Abhidharmakosabhii�ya, as well as in later texts in which 
he openly espouses Yogacara, is much closer to the two­
lifetimes/singlefold causation theory of the Abhidharmasamuccaya than 
to the three-lifetimes/twofold theory of Sarvastivada. Here again a 
comparison of the Yogaciira abhidharma of the Abhidharmasamuccaya 
with the Sautrantika positions of Vasubandhu supports my contention 
that they are actually Yogacara positions even though Vasubandhu never 
identifies them as such. 

Finally, in the context of cognition, the Abhidharmasamuccaya and 
the Yogiiciirabhumi accept the reality of sparsa as a separate dharma, as 
well as the existence of pleasurable feeling (sukhavedanii). I suggest that 
both of these positions are related to iilayavijiiiina. Here the Yogaciira 
position agrees with Sarvastivada and disagrees with the non­
Sarvastivadin positions mentioned in the Abhidharmakosabhii�ya. It is 
significant that Vasubandhu rejects the dissenting position in these 
cases: he supports them and identifies them as Sautrantika only when, 
and because, they are consonant with Yogacara. 



I. INTRODUCTION 

A. Background 

Conditioned origination (pratltyasamutpiida) is one of the most 
famous and fundamental doctrines of Buddhism. As La Vallee Poussin 
has pointed out in Theorie des Douze Causes, I only the tea<:hings of the 
Four Noble Truths and the five skandhas can surpass it in importance. 
The underlying principle of conditioned origination is that existence in 
the world of saf!lsiira unfolds in a series of causes and results; these 
results can be negated by the destruction of their causes, a process that 
can be accomplished only by proper insight and practice and the 
completion of which is equivalent to the attainment of nirviilJa. The 
"discovery" of conditioned origination is often identified with the 
Buddha's experience in meditation under the Bodhi tree. However, the 
various formulas with varying numbers of links in the causal chain and 
culminating in the well-known, twelve-membered (dviidasiinga) 
formula, are generally considered to be later developments. 

The twelve members of the formula familiar from texts beginning 
with the later Nikiiyas2 are: Ignorance (avidyii), the Karmic Forces 
(saf!lskiira), Consciousness (vijiiiina), Individual Existence (niimarupa), 
the Six Senses (�a4iiyatana) , Contact (spada), Feeling (vedanii),  
Subconscious Desire (tr�lJii) ,  Appropriation (upiidiina) ,  Karmic 
Existence (bhava), Birth (jiiti), and Old Age and Death (jariimaralJa).3 
Although these twelve had become standard by the time of the 
abhidharma, the exact causal relationship among the members is by no 

'1913: v. This monograph is probably the most important work on pratitya­
samutpiida even though it was published more than eighty years ago. It should be read 
by anyone interested in the subject. 

'The Pali Text Society's Pali-English Dictionary refers to Sa'!lyuttanikiiya 11.5 ff. 
(Rhys Davids and Stede 1986: 394). See also Cox 1993: 126. 

'Some of these translations are more or less standard, while others have been 
borrowed or adapted from the works of other scholars. Acknowledgements can be 
found in the notes to Chapter 2 .  
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means clear, and difficulties in explaining the relationships between 
certain of them led to rather disparate interpretations of the formula 
among Buddhist philosophers. Sometimes, as we shall see, more than 
one explanation can be found in the works of the same school, or even 
in a single work. Needless to say, more striking differences can be found 
between expositions offered by different schools. 

The best-known interpretation of conditioned origination is that of 
the Sarvastivadins, particularly in the form presented by Vasubandhu in 
the third chapter of the Abhidharmakosa. According to this interpretation, 
Ignorance and the Karmic Forces represent the past lifetime, which is 
the cause of Consciousness ,  Individual Existence ,  the Six S enses,  
Contact, and Feeling in the present life .  The remainder of the members 
assigned to the present life, i .e . ,  Subconscious Desire, Appropriation, 
and Karmic Existence, are the cause of Birth and Old Age and Death in . 
the future life. 

Some Yogacara texts, on the other hand, assign the members in a 
very different way, over a period of two lifetimes rather than three,  
probably due to the fact that the Yogacara conception of Consciousness 
was radically different from that of Sarvastivada. One can argue (as I 
shall below) that some of the expositions of conditioned origination in 
the Yogiiciirabhumi are at least closer to the two-lifetime interpretation 
than to the three - l i fetime interpretation .  However, the e arlie s t  
incontrovertible example of  what i s  referred to by Chinese commentators 
and modem Japanese scholars as the two-lifetime/singlefold system, and 
its locus classicus, is found in the Abhidharmasamuccaya. In addition, 
the exposition of conditioned origination in the Abhidharmasamuccaya, 
although quite short, contains a number of other features that cannot be 
found in Sarvastivadin or any other extant Hinayana abhidharma text 
but that do appe ar in other Yogacara texts, m o st n otably the 
Yogiiciirabhumi. Furthermore , not  only is  i t  impo rtant for an 
understanding of Yogacara views of causality and rebirth, but it also 
sheds l ight on the grounds for Vasubandhu ' s disagreement with 
Sarvastivada concerning these subjects. 

The significance of the treatment of pratityasamutpiida in the 
Abhidharmasamuccaya was noted as early as 1947 by Gokhale, who, in 
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introducing the Sanskrit fragments of  the Abhidharmasamuccaya, 
mentioned it as one of the topics in the text meriting special study ( 1 4) .  
Rahula of course included this section in his French translation of the 
Abhidharmasamuccaya ( 1 98 0 :  42-44), but he neither translated nor 
referred to the corresponding passage of  the Abhidharmasamuccaya­
bha$ya. More recently, Matsuda has studied the interpretation of the 
pratltyasamutpada formula in the Abhidharmasamuccaya in connection 
with the A-divise$avibhagasutra and Vasubandhu's Pratltyasamutpada­
vyakhya ( 1 9 82a) . He has also published a very accurate Japanese 
translation of the pratltyasamutpada portions of both the Abhidharma­
samuccaya and the Abhidharmasamuccayabhii$ya ( 1 983 ) ,  which is 
accompanied by an excellent introduction and bibliographical notes; 
however, he has not analyzed the contents in depth. 

Here , I provide an English translation of the pratltyasamutpiida 
sections of both the text and the commentary, and I discuss some of the 
more important issues related to the exposition of pratltyasamutpiida in 
the Abhidharmasamuccaya. 4  In my discussion, I refer to some related 
text s ,  mos t  notably the sect ion on pra tltyasamutpada in the 
Savitarkadibhumi of the Maulfbhumi of the Yogacarabhumi ( 1 9 8.9-
232. 1 5), which seems to  have been the major source of this section of the 
Abhidharmasamuccaya. I also compare the Abhidharmasamuccaya with 
Sarvastivadin materials, from which it often differs considerably, and with 
Vasuban dhu ' s  own, s o -cal l ed  " S autrantika , "  pos i t ions in  the 
Abhidharmakosabha$ya, which frequently are closer to what is found in 
the Yogaciirabhumi and the Abhidharmasamuccaya than to Sarvastivada. 

That the author(s) or compiler of the Abhidharmasamuccaya knew 

4Throughout this work, I primarily refer to, translate from, and give the text of 
Sanskrit editions when they are available. If, as in the case, for example, of large 
sections of the Yogiiciirabhiimi, the Sanskrit is unavailable, I provide both the Tibetan 
and Chinese versions. In some cases, I also provide references to the Chinese or to the 
Tibetan and Chinese even if the Sanskrit is available. Of course, I mention any 
significant differences among the versions, particularly of the texts that I translate in 
Chapter 2, of which I am aware. 

When giving Sanskrit text, I generally follow the practice of the editor of each text 
regarding punctuation and the breaking up of compounds. 
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the doctrine of iilayavijiiiina is clear: indeed, in the section immediately 
following ours , the causal condition (hetupratyaya) i s  defined as 
iilayavijiiiina t o gether  with the impre s s i o n s  of g o o d  ( i . e . ,  the  
mok�abh iiglyadha rmas) . 5 Ho wever, many d i scu s s i o n s  in  the  
Abhidharmasamuccaya, including the exposition of pratltyasamutpiida, 
fail to mention the term iilayavijiiiina or even to refer to the concept 
with a related term, although their contexts would seem to offer an 
opportunity to expound this crucial doctrine. On the other hand, there is 
nothing in the discussion of pratltyasamutpiida that would contradict the 
doctrine o f  iilayavijiiiina .  This  tendency to avo i d  re fe rring  t o  
iilayavijiiiina raises questions about the nature and purpose of  the 
Abhidharmasamuccaya as a whole, questions that perhaps cannot fully 
be answered �ithout a deeper understanding of the development of  
Mahayana Yogacara from pre-Mahayana sources.  

Thanks to Schmithausen's monumental work, Alayavijiiiina ( 1 987) ,  

5hetupratyayah katama� ? iilayavijiiiina1!1 kusalaviisanii ca (A bh idharma­
samuccaya: 27) .  The Abhidharmasamuccayabhii�ya explains that iilayavijiiiina i s  the 
causal condition of defiled sa1!1skiiras ,  while the kusalaviisaniis are the causal 
condition of pure sa1!1skiiras,  respectively (hetupratyava iilayavijiiiinam" kusalaviisanii 
ca siisraviiniisraviil}ii1!1 ca sa1!1skiiriil}ii1!1 yathiikramam-35 .26-36.1). This separation 
of iilayavijiiiina and the kusalaviisaniis suggests that iilayavijiiiina here functions as "a 
principle of Pollution" (Schmithausen 1987 :  76 ff.). Schmithausen says this is 
characteristic of certain early Yogadira texts (including portions of the 
Yogiiciirabhumi) but not of  others (including other portions of  the Yogiiciirabhumi). 

The Abhidharmasamuccayabhii�ya further explains that the kusalaviisaniis are the 
impressions of the mok�abhiigZvas  (kusalaviisanii mok�abh iigZviinii1!1 viisanii 
dra�!avyii-35 .26-36.1) .  I am grateful to Professor P.S. laini for pointing out that i t  is 
strange that only the mok�abhiigfyas are mentioned here, and not the nirvedhabhiig�vas 
as well, since the two are usually found together. For example, Schmithausen discusses 
a passage from the Yogiiciirabhumi in which it is said that iilayavijiiiina "incorporates 
the Seeds of the basic wholesome dharmas (kusalamula) [indirectly] conducive to 
liberation (mok�abhiigfya) and of those [directly] leading up to penetration [into Truth] 
(nirvedhabhiigfya)" (1987: 78) . Incidentally, he mentions this passage in the context of 
a portion of the Yogiiciirabhumi that generally takes iilayavijiiiina in the sense of a 
principle of Pollution; he considers this particular passage, which clearly allows 
iilayavijiiiina a more ·positive function, to be an interpolation. Unfortunately, I am 
unable to explain why the Abhidharmasamuccayabhii�ya omits the nirvedhabhiig�vas; 
it does not seem to be a scribal error, since neither the Tibetan translations nor the 
Chinese include them. 
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we are now able to approach the Yogacarabhumi with some hope of 
sorting out its vari ol,ls strata ,  some of which ,  as  he has shown, 
presuppose alayavijiiana, while others do not. Since the Abhidharma­
samuccaya and the Abhidharmasamuccayabha:;ya appear to depend on 
the Yogacarabhumi for much of their material, it is useful to compare 
the pertinent sect ions of the Yogacarabhumi with tho s e  o f  the 
Abhidharmasamuccaya and the Abhidharmasamuccayabha:;ya. By 
doing so,  we can understa'ld what kind of sources the Abhidharma­
samuccaya drew upon and to what extent it altered or developed the 
source material .  

B. Concerning the Biography of Asanga 

1 .  Reservations about the Authorship of the Abhidharmasamuccaya 

It may seem strange that I have not mentioned the name Asanga 
earlier, although the fact that I refer to "the author(s) or compiler" of the 
Abhidharmasamuccaya probably suggests my reasons for not having 
done so .  Schmithausen, in a discussion of the composition of the 
Yogacarabhumi, which he considers to be a compilation of material by 
various authors ,  raises the poss ibi l ity that " at least some of the 
remaining works of the [so-called Mai.treya Asanga] complex (e.g. the 
Hsien-yang-sheng-chiao-lun and even the Abhidharmasamuccaya) do 
not lack compilatory features either" ( 1 987 :  1 89). I am more willing 
than Schmithausen to s e arch for Yo gacara the or ies  underlying 
expositions that do not  empl oy explicitly Yogacara terminology. 
Therefore, I am able to acc-.:pt the possibility that the same author can 
make a c le arly M ahayana statement in one context whi l e ,  i n  
Schmithausen's words, doing "his best t o  avoid specifically Mahayana 
interpretations" ( 1 987 :  1 93) in another. At the same time, in reading the 
Abhidharmasamuccaya, I am never aware of the personality of the 
author in the way that I am when I read, for example ,  Vasubandhu 's 
Abhidharmakosabha:;ya. I admit that this is merely an impression and 
not a basis for denying Asanga 's authorship, but in the present study I 
simply refer to "the Abhidharmasamuccaya" rather than to "Asanga." 
Although I do not attempt to prove my suspicions regarding Asanga's 
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authorship of the Abhidharmasamuccaya, I believe that my comparison 
of the expositions of pratityasamutpiida in the Abhidharmasamuccaya 
and the Savitarkiidibhumi suggests that these  two texts were not 
written by the same person.  The relationship between thes e  two 
expositions therefore casts further doubt on the traditional attribution of 
both the Yogiiciirabhumi, in toto , and the Abhidharmasamuccaya to a 
single author, Asailga. 

Although I do not refer to Asailga as the author of the Abhidharma­
samuccaya, he is still generally considered such, and the traditional 
biographies raise some interesting issues that are worth discussing here . 
There are four important sources for biographical information about 
Asailga: Paramartha's biography of Vasubandhu, P'o su p 'an tou fa 
shih chuan �!M\!l;.Ri*Bfflft. cr. 2049);6 the Ta t'ang hsi yii chi :kFt!fP§t.IDG 
�c of Hsiian-tsang 3z:�/ Bu-ston 's Chos 'byun ;8 and Taranatha's rGya 
gar chos 'byun.9 As the accounts of Asailga's life have been summarized 
by various scholars including Levi (1911, v. 2: 1-7), Wayman (1961: 
25-41), Rahula (1966: 133-136; 1980: ix-xiii), Willis (1982: 3-12), and 
Griffiths (1986: 174 n. 7, 9), I do not include a summary here . 

However, there are two points concerning Asailga 's biography 
about which I should like to comment : the question of his Hinayana 
school and the authorship of the Yogiiciirabhumi. The fIrst point pertains 
not only to the understanding of the texts ascribed to Asailga, but also to 
the corpus of Vasubandhu, insofar as both figures are said to have 
converted to Mahayana in the middle of their careers. 10 The second point 
is crucial in e stablishing the history of the development of e arly 
Yogacara thought and is a matter of considerable controversy. 

Wayman and Schmithausen disagree strongly concerning each 
point, and in both cases I fInd Schmithausen more convincing. Since 

· 1 8 8- 1 9 1 ;  English translation by Takakusu ( 1 904) .  , 
7T. 2087: 896b20-897a7; English translation by, among others, Beal ( 1 983 :  22<l1 

229). 
"Bu stan chas 'bywi: 837 .7 ff.; English translation by Obermiller ( 1 986 :  1 36- 1 47). 
"Engl ish translation by Chimpa and Chattopadhyaya ( 1 970: 1 54- 1 75) .  
Jill comment in  Chapter 5 on how the traditional biography of Vasubandhu has 

influenced scholarly opinion concerning his doctri nal development. 
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these points are pertinent to many of my observations and arguments, I 

must address them in detail. If I focus too much on the opinions of these 
two scholars, it is because they have expressed the alternative positions 

most clearly. 

2. Asanga's Hinayana School 

According to Paramartha, Asanga was associated with the 
Sarvastivada school before converting to Mahayana (T. 2049: 188eI). 
Hsiian-tsang, on the other hand, states that he was associated with the 
Mahisasaka school (T. 2087: 896b28). The two Tibetan sources, 
although including elaborate stories of the ordeals Asanga underwent 
before receiving Mahayana teachings from Maitreya (Obermiller 
1986: 137-140; Chimpa and Chattopadhyaya 1970: 155-161), do not 
contain explicit accounts of his conversion and do not mention his 
having belonged to a Hinayana school, let alone specify to which 
school he belonged. Thus, as far as the historical or pseudo-historical 
tradition goes, only Hsiian-tsang identifies Asanga's Hinayana school 

as MahiSasaka. 
In his Analysis of the Sriivakabhumi Manuscript, Wayman argues 

that Hsiian-tsang is correct. Wayman first gives several possible 
explanations for the difference between Hsiian-tsang's and Paramartha's 
accounts: (1) Paramartha may be referring to Asanga's ordination 
lineage, not his doctrinal beliefs; (2) Asanga may have been a 
Sarvastivadin before becoming a Mahisasaka; (3) Mahisasaka was, in 
any case, a branch of Sarvastivada or Miilasarvastivada, so Hsiian-tsang 
and Paramartha are both correct (1961: 25). 

T hese explanations are not unreasonable, at least at first glance. In 
support of the first one is Paramartha's wording: "He [Asanga] too 
became a priest in the Sat-ba-ta (Sarvasti-vada) school."11 The phrase that 
Takakusu translates as "became a priest," ch 'u chia H:l * (Sanskrit 
pravraj-), refers to ordination; when Paramartha refers to doctrine, he uses 
the word i :#;, as for example when he says that Vasubandhu used 

"Takakusu 1904 : 273 . The original is iJJ;�Nii$�l'ir,i±l%<: (T. 2049: IS8e l). 
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Sautrantika doctrine to refute Sarvastivada.12 However, the same argument 
can be applied to Hsiian-tsang's account, according to which Asailga was 
ordained into, and practiced with, the MahIsasaka school but after a short 
time came to believe in Mahayana. 1 3 If Paramartha, as Wayman suggests, 
is referring only to Asailga's ordination lineage and not to his doctrinal 
beliefs, it is equally possible that Hsiian-tsang, depending upon what he 
means by the word "practice,, , 14 is doing the same thing. In any case, even 
if one is willing to trust sources such as these, which are full of fantastic 
and hagiographical elements, Hsiian-tsang's attribution seems to me to be 
no more authoritative than Paramartha's. 

Wayman, however, does not rely exclusively on historical records to 
S\lpport his case that Asailga belonged to, and believed in the doctrines 
of, the Mahisasaka school . He also examines several points of doctrine 
that are discussed in the Yogiiciirabhiimi, the sole authorship of which he 
attributes to Asailga, and the Abhidharmasamuccaya, noting their 
similarity to doctrines attributed to the Mahisasakas ( 1 96 1 :  26-29) .  
Wayman's arguments here have already been criticized at length and 
convincingly by Schmithausen ( 1970: 94-95 , 1 15 - 1 19). 

In a later study, "Doctrinal Affiliation of the Buddhist Master 
Asailga," which seems to have been prompted by criticisms of his 
conclusions in the Analysis, Wayman summarizes his earlier arguments 
and adds a number of others ( 19 8 9 :  2 10-2 1 3 ) .  S ince we have no 
Mahisasaka texts aside from the Chinese translation (T. 1421 ,  T.  1422) 
of the Mahisasaka vinaya (Bareau 195 5 :  1 82),  Wayman necessarily 
relies on the traditional accounts of the doctrinal beliefs of the sects, 
particularly Vasumitra's, and the summary of these accounts in Bareau's 
Les Sectes Bouddhiques du Petit Vehicule (1955) . Lamotte , in his 
History of Indian Buddhism , discusses  these  source s , which he  
frequently characterizes a s  "pseudo-historical ," at considerable length. 
Although he allows that "the disputations provide an exact idea of the 

1 2.:iLjIi�tp.g:��!liifffll$�j..:U�liM�ji,&:z (T. 2049 : 1 90b 1 5- 1 6) .  
131ft5fffiy�g:�I±\*fl��o i;WZJIDf§*,* (T.  2087 : 89628-29b). 
14Nakamura, referring to the Sarrzghabhedavastu of the Sarviistiviidin vinaya, l ists 

brahmacaryarrz carati as one of the Sanskrit equivalents of fl�� (Nakamura 1 975 : 
624). This would suggest that the term has nothing to do with doctrine. 
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doctrinal orientation of the great Buddhist sects," he concludes that "it is 
doubtful whether the sects themselves established the list of propositions 
which the disputations attribute to them and even more doubtful that 
they imposed adherence to them on all those who, for historical or 
geographical reasons, belonged to the same creed as themselves or lived 
in their district ." Furthermore, he points out that the most important 
Buddhist authors are eclectic and do not necessarily believe in all of the 
doctrinal positions held by the schools to which they at least nominally 
belong (Lamotte 1 988 :  52 1 -522). 

Wayman, to be sure, qualifies his argument by recognizing this fad: 
"It was not my theory that Asanga, in going along with the Mahlsasaka, 
is committed to the fuHlist of the tenets ascribed to this sect in the rather 
brief works devoted to the theories of the eighteen Buddhist sects, and. 
where often the tenets are expressed with too much brevity" ( 1 989:  
2 1 3) .  Nevertheless, in the case of Vasumitra's account Wayman is again 
perhaps too willing to take at face value sources of dubious historical 
accuracy, and throughout both of the works I have mentioned, he treats 
Asanga as though he were a thoroughly historical figure, the details of 
whose career can be accurately known from the materials available. 

In "Doctrinal Affi l iati on, " Wayman presents two additional 
arguments in support of Asanga's having been a Mahisasaka. The first 
concerns the Hinayana scriptural sources of the Yogiiciirabhumi and, 
like all of Wayman's arguments, is based on the assumption that Asanga 
is the sole author of the Yogiiciirabhumi. Wayman has identified verses 
from the Saf!'lyuttanikiiya, the Udiinavarga, and the Suttanipiita that are, 
or the S anskrit equivalents  o f  which are ,  the source s  for the 
tSarzriirthagiithii of the Cintiimayzbhumi of the Yogiiciirabhumi, and he 
concludes with the following remarks: "Asanga exhibits within his vast 
learning a control of those matters which are of vital interest to the 
Theravada sect of Buddhism, especially as concerns the content of such 
Pali works as the Netti-Pakara1'}a and the Sutta-nipiita . In terms of  
Bareau 's theory that the Mahlsasaka were the India-based counterparts 
of the Theravada, this compatibility of  Asanga 's views with the 
Theravada supports a theory that Asanga belonged to the Mahisasa.I<:a, 
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but does not prove it" (1989: 2 1 0) . 1 5 
However, if one glances through Honj6 's A Table of Agama-citations 

in the Abhidharmakosa and the Abhidharmako�[sic]opiiyikii ( 1984), one 
can find the same se t  of texts cited frequently in an e s sentia l ly 
Sarvastivadin context. This suggests to me that "those matters which are 
of vital interest to the Theravada secf' (and therefore to the Mahisasaka 
sect) were actually of as vital interest to Sarvastivada as to the author, or 
authors, of the Yogiiciirabhumi. In fact, if one does not accept AsaiJ.ga 's 
authorship of the Yogiiciirabhumi, one could conceivably adduce the 
same evidence as proof of the Sarvastiviidin background of its author(s). 
Perhaps I am not doing justice to this argument of Wayman's, but to the 
extent to which I understand it, it does not convince me of AsaiJ.ga 's. 
association with the Mahisasaka school. 

In his final argument, Wayman refers to a p as sage from the 
Mahiisarrtnipiitasutra, which says of certain disciples that they "will not 
conceive notions (sarrtJiiii) of the earth, or those of water, of fire, of 
wind, of space (iikiisa), or of consciousness (vijiiiina). Those persons 
wi l l  accordingly be ca l l ed  MahIsas aka" ( 1 9 8 9 :  2 1 3 ) .  Wayman 
understands this to mean that "those called MahIsasaka, by avoiding 
notions of the six elements, accept cittamiitra, also accept only the four 
great elements, plus iikiisa, to explain man basically" ( 1 989: 2 1 4) .  He 
then compares this passage to a discussion of cittamiitra from the 
ViniscayasarrtgrahaJJi of the Yogiiciirabhumi, which he translates and 
about which he says : "The term cittamiitra as here used implies an ideal 
man, that it is possible to reach, presumably by yoga, a state of pure 
consciousness (cittamiitra) free from derived consciousness (caitta). As 
a corollary, one reaches a state of just four elements (mahiibhuta) free 

'5Bareau ( 1 993) examines the lists of asa1fls/q"tadharmas in the Yogiiciirabhumi 
(Manobhumi) and the Hsien yang sheng chiao {un lm:t����. He adduces the similarity 
between these l i sts and that of the MahiSiisaka school (according to Vasumitra ' s  
Samayabhedoparacanacakra) a s  evidence i n  support o f  Wayman's opinion regarding 
AsaiJga' s  affiliation with Mahisiisaka. I have not had a chance to explore this subject in 
detail .  Before commenting on Bareau's  article, I would have to go through the couple of 
dozen references to the asa111s/q"tas in other portions of the Yogiiciirabhumi as well as 
Harivarman's discussion of this subject in the Tattvasiddhisiistra. 
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from derived elements (bhautika). At that time one would be free of 
notions (saT!ljiia)" ( 1 989: 215). 

Finally, Wayman comes to his conclusions concerning the name 
Mahisasaka: 

It is because they teach the six elements as constituting man's 
"earth" they have the name meaning "who teach the earth" - the 
earth of which one should have no notions - those six elements . 
And taking Asailga's passage [i.e . ,  the Yogacarabhumi passage] into 
account, it is undeniable that his celebrated theory of Cittamatra is 
bound up with the scriptural passage about the six elements. Is this 
not, then, a j ustification for the terminology of the seventeen 
bhumis? The word bhumi means "earth" as does mahto Hence, 
Asailga 's bhumi system, involving in a "place" the alteration 
between the citta and the caitta, as between the mahabhuta and the 
bhautika, is not an upward progression, as the very titles of the 
seventeen show (Wayman 1989 :  215). 

I have had to quote so many sections of Wayman's final argument 
because I am not confi dent that I understand it well  enough to 
summarize i t .  However, as far as I can tell the argument i s  rather 
speculative and not likely to convince anyone who is not already 
strongly disposed to agree with him that Asailga was a Mahisasaka. 

Although I do not think that Wayman has proved that Asailga was a 
Mahisasaka, I can understand his reasons for trying to e stabl ish 
Asailga's Hinayana school. As Wayman points out in his Analysis, the 
Yogaciirabhumi is essentially abhidharma, and, as such, it is based on 
sutras that are predominantly, if not exclusively, Hinayana. Considering 
Asailga to have been the author, Wayman assumes that those portions of 
the Yogacarabhumi that are based on Hinayana sutras must represent the 
views of  Asailga's  Hinayana sect .  Hence ,  according to Wayman, 
Yogacara abhidharma, for that is what much of the Yogacarabhumi is, 
consists of the addition of some Mahayana material to the abhidharma 
of a specific Hinayana school, Mahisasaka; in his words, "Asailga did 
not give up his Hinayana views but simply added part of the Mahayana 
to those" ( 1 96 1 : 45). In this way, Wayman explains the coexistence of 
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long stretches o f  material that seem to have no Mahayana content with 
occasional passages that can be identified as Yogacara or Mahayana. In 
order to explain the preponderance of Hlnayana material in certain 
portions of the text and the concentration of the Mahayana material in 
other portions ,  he proposes in "Doctrinal Affi l iations" a relative 
chronology of the composition of the Yogiiciirabhumi. First, AsaIiga 
composed the Sriivakabhumi and the Samiihitabhumi at a very early age, 
then the Paryiiyasa1!lgrahm',ll, the Vastusa1!lgrahal}l, and the SrutamaYI-, 
CintamaYI- , and BhiivaniimaYlbhumis, all before his conversion to 
Mahayana. After his conversion, he wrote the Bodhisattvabhumi, the 
remainder of the Bhumivastu, and the Viniscayasa1!lgrahal}l (Wayman 
1-989:  203) . This chronology, incidentally, is quite different from those. 
proposed by Schmithausen1 6  and Aramaki 1 7  (discussed in Chapter 5) .  

Presum ab ly, Wayman would exp l ain the c o ntents of the 
Abhidharmasamuccaya , which he describes as a "condensation of 
material from the Yogaciirabhumi" ( 1 96 1 : 33) ,  in the same way, that is, 
as Mahisasaka doctrine with some Mahayana additions. However, if the 
intent of the Abhidharmasamuccaya is to summarize the Mahisasaka 
abhidharma contained in the Yogiiciirabhumi, why does it include so 
much Mahayana material? After all, as Walpola Rahula observes, the 
Abhidharmasamuccaya contains nearly all the maj or doctrines of  
Mahayana ( 1 980 :  xiv) . And ( I  assume here for the sake of argument that 
AsaIiga is the sole author of the Abhidharmasamuccaya) if AsaIiga had 
already been  converted to Mahayana before  writ ing the A b h i­
dharmasamuccaya,  why would he have repeated the Mahisasaka 
material  that he�had already included in  tho s e  p o rt ions of the 
Yogiiciirabhumi that he wrote before he was converted? Wayman says 

"A ccording to  S chmithausen, there are three main layers: (I) parts of the 
Bhiimivastu (= Maullbhiimi), including the Sriivakabhiimi and the Bodhisattvabhiimi, 
and the  Vastusarrzgraha1Jl; ( 2 )  the remainder  of the Bhiimivastu ; ( 3 )  the  
Viniscayasarrzgraha1Jl ( 1 987 :  1 4) .  

'7Aramaki also distinguishes three layers, but the contents of the  second two are 
different: (I) the Sriivakabhiimi, the BodhisattvabhfJ.mi, and the Vastusarrzgraha1Jl; 
(2) portions of the Sarrzdhinirmocana and portions of the Viniscayasarrzgraha1Jl; (3) the 
remainder of the Viniscayasarrzgraha1Jl and the first nine bhUmis of the Bhiimivastu 
(personal communication) . 
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that Asailga simply added Mahayana views to Hlnayana ones,  but surely 

the conversion of a philosopher like Asailga would involve a more 

radical shift in outlook than Wayman would have us believe. 
It seems far more likely to me that the Abhidharmasamuccaya is 

creating (or refining) a new, Mahayana abhidharma. This is not to say 

that it does not include a lot of material that can be found in the 
Hinayana abhidharma, particularly that of Sarvastivada and perhaps, as 
Davidson suggests ( 1 989 :  254), its branches. However the Abhidharma­
samuccaya is not, I think, committed to the doctrines of any Hlnayana 
school. Rather, instead of relying specifically on the abhidharma of, for 
example, the MahIsasakas, the author of the Abhidharmasamuccaya 
(and other Yogacara abhidharma authors), like the authors of HInayana 
abhidharma texts, draws much of his material directly from the sutras 
and from the earlier abhidharma of his own (Le. ,  the Yogacara) school. 
In my analysis of the pratityasamutpiida section of the Abhidharma­
samuccaya, I hope to illustrate its extensive reliance on, and refmement 
of, ideas found in the Yogiiciirabhumi. Furthermore, I believe that the 
interpretation of sutra in the Yogiiciirabhumi, even sometimes in the 
earliest portions, does not follow the abhidharma of its author's (or 
authors') putative Hlnayana school, but instead is based on Yogacara 
ideas. The fascinating question of whether all Yogacara is Mahayana is 
outside of the scope of this study. 

3. The Authorship of the Yogiiciirabhumi 

The other maj or 'issue raised by the biographical sources is the 
,authorship of the Yogiiciirabhumi. Again, the traditional accounts differ. 
According to Paramartha, Maitreya, at Asailga's request, came down 
from Tu�ita heaven to p,reach the Shih ch ' i  ti ch ing i--l::;:I'II!.*.! (= 
Yogiiciirabhumi) at night, while during the day, Asailga, who was the 
only one who could approach Maitreya, explained Maitreya's speech to 
the rest of the audience (T. 2049: 188cI4-20; Takakusu 1904: 274-275). 
According to Hsiian-tsang, on the other hand, Asailga ascended to 
Maitreya's palace at night and received from him the Yogiiciirabhumi 
(I� f1Jn rup:l'll!. i�), the Mahiiyiinas u triilarflkiira (* * m: � *.!), the 
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Madhyiin tavibhiiga ( J:j:l  �5t53U�iJj;) and other text s ,  which he l ater 
explained to the masses (T. 2087:  896b21-24; Beal 1 983 : 226).l8 

The Tibetan tradit ion i s  more wil l ing to attribute the actual 
authorship of the Yogiiciirabhiimi to Asailga. Bu-ston first tells the story 
of Asailga's  ascent to Tu�ita heaven, where Maitreya expounds the 
Prajiiiipiiramitii, the Yogiiciirabhiimi, and other Mahayana siitras .  In 
order to elucidate these scriptures, Maitreya composes the five works of  
Maitreya,l9 which Asailga brings down to earth. However, Bu-ston 
shortly thereafter states that Asailga composed "his great treatise in five 
divisions" (in other words, the Yogaciirabhiimi) after his return to earth 
(Obermiller 1 986 :  1 39- 140). In Taranatha 's version of the same story, 
Asailga, after arriving in Tu�ita heaven, "listened to the Mahayana 
doctrine in its entirety from Aj itanatha [Maitreyanatha] and learnt the 
real significance of the whole collection of siitra-s. Then he listened to 
the 'Five Works of  Maitreya '" (Chimpa and Chattopadhyaya 1 97 0 :  
159) . Unlike Bu-ston, Tiiranatha does not mention the Yogiiciirabhiimi as 
one of the texts preached to Asailga by Maitreya. However, Taranatha 
does mention the Yogiiciirabhiimi as one of the treatises written by 
Asailga some time after his return from Tu�ita heaven (Chimp a and 
Chattopadhyaya 1 970 :  1 60) . 

Both Bu- ston and Taranatha,  in their sect ions on  the l i fe o f  
Vasubandhu, relate a story according to which Vasubandhu, hearing or 
reading a work or some works of Asailga, criticized Asailga: 

Alas, Asanga, residing in the forest, 
Has practised meditation for 1 2  years. 
Without having attained anything by his meditation, 
He has founded a system, so difficult and burdensome, 
That it can be carried only by an e1ephant!20 

1 8Demievi l le ,  in  La Yogiiciirabhumi de Saligharak!fa, includes a long secti on  
devoted to  the figure of Maitreya; in i t  he convincingly refutes Maitreya's  historicity 
( 1 954: 376-387, especially 38 1 n .  4). 

19 According to the Tibetan tradition, these include the Mahiiyiinasutriilaf!Zkiira, the 
Madhyiintavibhiiga, the Abhisamayiila/!lkiira, the Dharmadharmatiivibhiiga, and the 
Uttaratantra (Nakamura 1 987 :  256). 

2f'Obermiller's translation of Bu-ston 's  version ( 1 986 :  143), quoted in Wayman 
1 96 1 :  40. For Taranatha's version, see Chimpa and Chattopadhyaya 1 970: 1 68 .  
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. 
Although Bu-ston does not mention the Yogiiciirabhiimi by name, 
referring only to "numerous treatises"  (Obermiller 1 9 8 6 :  1 43 ) ,  

Tiiranatha says specifically that Vasubandhu "read the Five Bhiimi-s, the 

work of iirya Asanga" (Chimpa and Chattopadhyaya 1 970 : 1 68 )  . 
. 
Incidentally, Wayman, perhaps relying on Taranatha, assumes that Bu­

.
. 
ston's version is ,  in fact, referring to the Yogiiciirabhiimi ( 1 96 1 : 40) . 

Thus , Taranatha unequivoc ally attributes the authorship o f  the 

Yogiiciirabhiimi to Asailga, while Bu-ston seems to contradict himself 

by first saying that Maitreya expounded it to Asanga and then stating 

that Asanga composed it himself. 
In addition to these biographical accounts, we also have traditional 

attributions in the canonical collections that include the Yogiiciirabhiimi. 
According to the TaishO edition of the Yogiiciirabhiimi, the author is 
Maitreya (T. 1 579 : 279a5 ; Demieville 1 978 : 1 34) , while according to the 
index to the Peking edition of the Bstan 'gyur, the author is Asanga. 

Before I move on, I must again take issue with a statement of 
Wayman 's .  According to him, "There is no disagreement between 
Chinese �,nd Tibetan tradition as to the common provenance of the 
Yogiiciirabhiimi ,  the Abhidharmasamuccaya , and the Mahiiyiina­
sarrtgraha" ( 1 96 1 :  40) .  This is just not true. Neither Paramartha nor 
Hsiian-tsang mentions the A bhidharmasamuccaya or Mahiiyiina­
sarrtgraha, so we must rely on the canonical attributions for the Chinese 
tradition regarding these works : both texts are attributed to Asailga, with 
no mention of Maitreya (Demieville 1 978 : 1 36) .  The Tibetan tradition, 
which unlike the Chinese  accepts  Asanga as the author o f  the 
Yogiiciirabhiimi, agrees with the Chinese in accepting him as the author 
bf the Abhidharmasamuccaya and the Mahiiyiinasarrzgraha. Therefore, 
although, as Wayman claims, the Tibetan tradition accepts the common 
authorship of the three texts, the Chinese tradition certainly does not. In 
his l ater work, Wayman in fact  mentions the attributi on o f  the 
Yogiiciirabhiimi to Maitreya in the Chinese canon, and he speculates that 
"Hsiian-tsang, believing that Maitreya had inspired Asanga, may have 
entered the name Maitreya in order to get a hearing for the work, to 
ensure its study in his country where the Buddhists mainly followed 
Siitras, such [as] the Pure Land ones, the Avatarrzsaka, the Lotus Siitra, 
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and s o  on" (Wayman 1 989 :  202) . 
Wayman's reasoning seems to be that, since "Demieville has 

sufficiently demonstrated the absurdity of regarding Maitreya as a 
'historical personage , ",2 1  we can safely assume that the story of  
Asanga's having received the Yogiiciirabhumi from Maitreya i s  totally 
fictional and that Asanga wrote the treatise himself. 1 agree with 
Wayman regarding the question of Maitreya, but 1 think that we must be 
more open-minded regarding the Chinese tradition that the author of the 
Yogiiciirabhumi is not the same as the author of the Abhidharma­
samuccaya and the Mahiiyiinasa'!'lgraha. 

Modem scholars have a variety of opinions regarding the authorship 
of the Yogiiciirabhumi. Some, for example, Willis ( 1 982) and Rahula 
( 1 980 :  xi), simply accept the traditional attribution to Asanga, do not 
acknowledge that a difference of opinion exists, and therefore make no 
attempt to justify their acceptance .  Others recognize that there is a 
difference of  opinion but do not seriously engage the i ssue . For  
example ,  Wayman states that "it i s  untenable to ho ld  that certain 
sections of the Yogiiciirabhumi were written by different persons" and 
supports this statement by saying, "My reading over the years in the 
Yogiiciirabhumi has led me to conclude that it is the same person writing 
throughout" ( 1 989 :  20 1 -202) . At the other extreme is Nakamura, who 
accepts the Chinese attribution to Maitreya or Maitreyanatha and, at the 
end of two pages of description of the contents of the Yogiiciirabhumi, 
merely mentions that "there is an opinion that, as the contents of the 
Yogiiciirabhumi are substantially different to a great extent from other 
works ascr ib e d  to Maitreya ,  i ts  author  may b e  d ifferent fro m  
Maitreyanatha" (Nakamura 1 987 :  258) .  

Schmithausen, on the other hand, believes that the Yogiiciirabhumi 
is a compilation ( 1 987 :  1 3) and, responding to Hakamaya, is unwilling 
to grant much credence to traditional attributions : "I for one prefer to 
confine myself to the statement that it is possible (perhaps even 
probable) that Asanga compiled [the] Y[ogiiciirabhumi] or, as Hakamaya 
himself puts it in a later article, somehow participated in its compilation 

2 I Wayman 1 96 1 :  3 3 ,  referring to Demievil le 1 954.  
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(i . e . that 'tradition' may, in this case ,  in fact contain a kernel of  

..•.. historical truth in  our s�nse). But this possibility still needs verification, 

. and for the time being I for one cannot exclude the opposite possibility" 
« 1 987 :  1 85). In fact, in his most recent work on the Yogiiciirabhumi, 
" Alayavijiiiina, Schmithausen identifies so many passages from various 

.· portions of the text that differ so substantially from passages in other 

,portions that, to my mind, he has effectively proved his theory that the 

Yogiiciirabh u m i  i s  a heterogeneous comp ilat ion that c annot be  
. • . attributed to Asailga.22 

The question of the authorship of the Yogiiciirabhumi is obviously 

.
. 
pertinent to the study of the Abhidharmasamuccaya, which, to the best 
of my knowledge, has hitherto been universally accepted (except, 
perhaps, by Schmithausen) as the work of Asailga. That the Yogiiciira­
b.humi chronologically precedes the Abhidharmasamuccaya is also 
generally, but not universally, conceded; Willis ( 1 982 :  1 0) and Warder 
( 199 1 :  44 1 ) ,  who accept Asailga's authorship of the Yogiiciirabhumi, 
hoth state that the A b hidharmasamuccaya is e arlier without, as 
Schmithausen points out ( 1 987 :  262 n. 1 00), providing any evidence to 
support their positions.23 It is indeed difficult to imagine that the same 
person would have first written the Abhidharmasamuccaya, a model of 
brevity and organization, and afterwards produced the text to which the 
TIbetan tradition refers when it criticizes "Asailga's system" as being 
"so difficult and burdensome that it can be carried only by an elephant" 
(Obermiller 1 986 :  1 43 ;  see above). 

Perhaps a better idea of the relationship between the two texts is 
suggested by Rahula in the introduction to his translation of the 

rAbh idharmasamuccaya : "Ce que l'  Abhidhammapitaka en piili est 
pour les Theraviidin, Ie Jiiiinaprasthiina pour les  S arviistiviida, Ie  

22Schmithausen's bibliography incidentally contains invaluable information about 
Japanese scholarship on the Yogiiciirabhumi, much of which is discussed in the text of 
the book. He also reiterates in English some of the points made in his earlier German 
works, especially Schmithausen 1 969 and 1 969a. 

23In addition, Schmithausen adduces the fact that the Abhidharmasamuccaya, but 
not the YogiiciirabhUmi, is familiar with certain doctrines found in the "Maitreya" texts 
as proof that the Abhidharmasamuccaya is later than the Yogiiciirabhumi. 
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Mahiiprajiiiipiirami tiisiistra p our les  Madhyamika, Ie Yogiiciira­
bhumisiisfra l'est pour les Yogacarin" (Rahula 1 980 :  xiv) . Although I 
disagree with Rahula about the authorship of the Yogiiciirabhumi, I think 
that his characterization of the text as Yogacara abhidharma, which is 
similar to Wayman's ( 1 96 1 : 45; see above), is accurate. It is, moreover, 
s ignificant that Rahula compares the Yogiiciirabhumi  with texts 
belonging to the Theravadin and Sarvastivadin Abhidharmap i!akas 
proper, rather than with the later treatises. Rahula sets aside his analogy 
regarding the Yogiiciirabhumi and goes on to compare the question-and­
answer format of the Abhidharmasamuccaya with that of certain Pali 
Abhidhammapi!aka texts, such as the Dhammasmigaf}i, Vibhmiga, and 
Dhiitukathii .  But it must be stressed that if the Yogiiciirabhumi i s  
compared with the Abhidharmapi!akas, the Abhidharmasamuccaya is 
more properly analogous to the manuals such as the Abhidharmiimrta, 
which also consists largely of questions and answers similar to those 
found in the Abhidharmasamuccaya. In any case, the analogy should not 
be taken too far, since the Abhidharmasamuccaya is a much more 
sophisticated text than the early Sarvastivada manuals, let alone the 
works of the Pali abhidhamma. 

C. The Sources of the Exposition of Pratityasamutpiida in the Abh i­
dharmasamuccaya 

As I mentioned at the beginning of this chapter, the most readily 
identifiable source of the exposition  of pratltyasamutpiida in the 
A bh idharmasamuccaya is found in the Savitarkiidibhumi  o f  the 
Yogiiciirabhumi.24 The last eight sections, in particular, of the exposition 

24This exposition consists of nine sections, of which the first, entitled sarlra 
(Yogiiciirabhiimi: 198 . 1 7-203 .5) ,  is also found in the Vasfusa'!lgraha/Jl and is quite 
different in style from the last eight (Yogiiciirabhiimi: 203 .6-232 . 1 5), which appear to 
be later. Schmithausen refers to the sar"ira section as the "Pratltyasamutpiida Analysis," 
but he does not seem to comment on the relationship between it and the other eight 
sections. A verse that appears just before the sarlra section links it to the remainder of 
the exposition (see note 3 5) . 

Ui ( 1958 :  279-295 passim) and Matsuda (1 983) have noted some of the similarities 
between the expositions in the Savitarkiidibhiimi and the Abhidharmasamuccaya. 
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ofpratityasamutpiida in the Savitarkiidibhumi are very abhidharma-like 
in style .  Although the A bhidharmasamuccaya exposition is much 
shorter, the formats of the two are quite similar, and a number of the 

same topics are treated in both.25 In general, the Abhidharmasamuccaya, 
besides being terser, is more systematic than even the latter part of the 
SavitarkiidibhUmi exposition. Not only does the Abhidharmasamuccaya 
swnmarize much of the contents of the Savitarkiidibhumi exposition, but 

it shoWS considerable doctrinal development. This suggests advances in 
the Yogiidira philosophy that underlies the two texts. 

Aside from - the Yogiiciirabhumi ,  the e xp o sition o f  pratitya­
samutpiida in the Abhidharmasamuccaya, has, I believe, another rather 

surprising source, namely the sixth chapter (Abhimukhibhumi) of the 

Dasabhumikasutra . In general, the YogiiciirabhUmi does not refer to 
Mahayana sutras, the notable exception being the Sarrzdhinirmocana­
sutra, which S chmithausen suggests is in fact later than much of the 

Yogiiciirabhumi ,  probably inc luding the exp o s ition o f  pratitya­
samutpiida in the Savitarkiidibhumi ( 1 987 :  1 2) .  The A bh idharma­
samuccaya similarly relies on Mahayana sutra sources only rarely, 

although Schmithausen has identified a passage originating in the Large 
Prajiiiipiiramitii ( 1 987:  1 93). However, as I show in the notes to my 
translation, there are some striking similarities between portions of the 
Abhidharmasamuccaya pratityasamutpiida exposition and the prose of 
the A bh imukh ibhumi that strongly suggest  that the author o f  the 
Abhidharmasamuccaya was influenced by the Dasabhumikasutra. 

, D. The Ablzidharmakosabhii�ya as Yogacara abhidharma 

In attempting to establish points of difference between the Yogacara 

and S arvastivadin abhidharmas ,  I have naturally l o oked first at 

Vasubandhu's Abhidharmakosabhii�ya, which, although it is well known 
not to be an orthodox Sarvastivadin text, clearly analyzes the issues 

involved in many doctrinal c ontroversies,  and which als o  has the 
advantage of being thoroughly indexed (Hirakawa 1 973 - 1 978) and 

superbly translated (La Vallee Poussin 1 97 1 ) .  Vasubandhu is famous for 

2SSee note 35 . 
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generally upholding the Sautrantika position when it  differs from 
S arvastivada. However, the fact that opinions that he i dentifies as 
Sautrantika can often be found in the Yogiiciirabhumi has not been 
remarked upon until recently. Moreover, in at least several cases, when 
he does favor Sarvastivada over Sautrantika (or Dar�tantika) , z6 the 
Yogiiciirabhumi position also is in agreement with Sarvastivada. 

Although nothing can be sa id  conclusively unti l  a l l  o f  the 
Sautrantika positions mentioned in the Abhidharmakosabhii�ya have 
been  comp ared with the Yogiiciirabhumi  and the A bh idh arma­
samuccaya, I suspect that Vasubandhu's so-called Sautrantika opinions 
are, in fact, Yogacara abhidharma in disguise.27 If this is true, it raises 
questions .about the meaning of the terms Sautrantika and Yogacara as 
well as about the definition of Mahayana. Currently, a number of  
Japanese scholars are studying these problems, and I refer t o  them 
throughout in my attempt to trace a number of Vasubandhu's positions 
to their sources in Yogacara abhidharma. 

2·Certain commentaries sometimes designate as "Sautrantika" positions that 
originate with Dar�tantika but that are criticized by Vasubandhu . However,  
Vasubandhu himself does not refer to them as such. Willemen, Desein, and Cox, in 
discussing the terms Sautrantika and Dar�tantika, observe that Sautrantika is used as a 
term of approval, while Dar�tantika indicates disapproval ( 1998 :  1 09). 

27Harada, who has been coming to conclusions similar to mine, distinguishes two 
types of theories that are identified as "Sautrantika" : positions originating with 
Dar�tantika that are adopted by Vasubandhu in the Abhidharmakosabhii�ya and that 
can also be found in the Yogiiciirabhumi; and positions that cannot be traced to 
Dar�tantika but are adopted by Vasubandhu and can also be found in the Yogiiciira­
bhumi ( 1993 : 1 07- 1 1 0) .  

The question remains as  to  why Vasubandhu, if  he  follows the Yogiiciirabhumi, 
does not mention iiZayavijiiiina in the Abhidharmakosabhii�ya. Writing about the 
Virpsatikii , Franco in a recent arti c le  suggests that those  of its features that 
Schmithausen ( 1 967) has identified as Sautrantika are the result of the fact "that its 
opponents are the Sautrantikas. It seems reasonable, therefore, that in trying to make 
his point, Vasubandhu would argue as much as possible from the S autrantika 
presuppositions and that he saw no need to drag the iiZayavijiiiina into the controversy" 
( 1 994: 369-370). I find this explanation of Vasubandhu's  method in the Virpsatikii 
provocative and useful, even though it does not directly account for what he is doing in 
the Abhidharmako.§abhii�ya. 
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ll. TRANSLATION OF THE EXPOSITION OF PRATITYASAMUT­

PADA IN THE ABHIDHARMASAMUCCAYA _AND 

ABHIDHARMASAMUCCAYABHA.$YA 28 

A. Introductory Section 
1 . Questions 

Abhidharmasamuccaya 
a. How [should]  that which has  originated condit ional ly [be 

understood]? 
b. How many [of the skandhas, ayatanas, and dhatus] have originated 

conditionally? 
c. For what purpose is there an investigation into that which has 

originated conditionally? (kathaf!! pratityasamutpannaf!!, kati prafitya­
samutpannani, kimarthaf!! pratityasamutpannapari�a-25.33)  

2.  Answers 

a. That which has originated conditionally should be understood with 
reference to : [i] its characteristic (la�m:lataf:z); [ii] an analysis into the 
members [of the pratltyasamutpada formula] (aTigavibhagatal;); [iii] the 
sets of members (angasamasatal:z) ;  [iv] the determination of  the 
conditi onal operations of the members (migapratyayatvavyava­
sthanatal:z) ;  [v] the determination of the functions of the members 
(a11gakarmavyavasthanatal;) ;  [vi] the grouping of members according to 
[three categories] of defilement (angasaf!!kldasaf!!grahatal:z) ;  [vii] 
import (arthatal:z) ; [viii] profundity (gambhZryatal:z) ; [ix] varieties 
(prabhedatal:z) ;  [x] and the progressive and regressive orders [of  

28Page numbers for the Abhidharmasamuccaya refer to Gokhale ' s  "Fragments 
from the Abhidharmasamuccaya of Asal11ga," which I have used instead of Pradhan's 
edition because Pradhan retranslates from the Chinese and Tibetan portions that are 
missing from the Sanskrit, on occasion without acknowledging what he has done. The 
pratltyasamutpiida exposition can be found on pages 26 through 28  in his edition 
(Pradhan 1 950). 
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defilement and purification] (anulomapratilomatal}) .  ( lak�m:zato p l, 
angavibhagato 'pi, angasamasato 'pi, angapratyayatvavyavasthanato 
'pi, angakarmavyavasthanato 'pi, angasa1!Zklesasa1!Zgrahato 'pi, arthato 
'pi, gambhlryato 'pi, prabhedato 'pi, anulomafpratiloma ] to 'pi prat'itya­
samutpanna1!Z dra[�ta ]vyam-25.3 3 -26.2f9 

b. All [of the skandhas, ayatanas, and dhatus originate conditionally] 
except for a certain portion of the element consisting of mental obj ects 
and the sphere consisting of mental obj ects . 3 D  (sarvalJi, dharma­
dhatvayatanaikadda1!Z sthapayitva [asa1!Zs krtam p 1-26.2) 

Abhidharmasamuccayabhii!fya 
Except for a certain portion of the element consisting of mental 

objects and the sphere consisting of mental objects [means] except for 
the p ortion  that i s  characterized as  uncondit ioned  exi s tence  
(asa1!Zskrtalak�alJam) . (dharmadhatvayatanaikadda1!Z sthapayitvety 

2'Compare this with the Dasabhumikasutra, which says that the Bodhisattva 
should investigate prafityasamutpiida in its ten aspects and in both its progressive and 
regress ive  orders (sa eva1?1 dasiikiira1?1 pra tityasamutp iida1?1 pratyavek-!a te 
'nu!omapratiloma1?1), the ten aspects in terms of which he should investigate being: 

( 1 )  bhaviiligiinusa1?1dhita�; (2) ekacittasamavasaralJata�; 
(3) svakarmasa1?1bhedata�; (4) avinirbhiigata�; 
(5) trivartmiinupravartanata�; (6) purviintapratyutpanniipariintiivek-!alJata/:l; 
(7) tridu/:lkhatii-samudayata/:l; (8) hetupratyayaprabhavata/:l; 
(9) utpiidavyayavinibandhata/:l; ( l0) bhiivak-!ayatiipratyavek-!alJata/:l (l 0 1 . 1 7  - 1 02 .3) .  

The detailed discussion of each of these aspects that precedes this summary comprises 
a large portion of chapter six of the sutra. For a Japanese translation, see Aramaki 
1 974 (Honda's English translation [ 1 968], at least of this chapter, is not only useless 
but misleading). 

This is one of several striking similarities in format between the Abhidharma­
samuccaya prafityasamutpiida exposition and a large part of the prose section of the 
sixth chapter of the Dasabhumikasutra that lead me to believe that it was a source for 
the Abhidharmasamuccaya. 

30For this translation, see Rahula 1 980:  42; the Chinese translation (Abhidharma­
samuccaya [ch. ] :  670c 1 6- 1 7) and the Tibetan translations of the Abhidharma­
samuccayabhii-!ya (Abhidharmasamuccayabhii-!ya [tib . ] :  23 a2) and Abhidharma­
samuccayavyiikhyii (Abhidharmasamuccayavyiikhyii [tib. ] :  1 9 1 b4-5) all identify this 
portion as asa1?1slq-ta; see also Matsuda 1 983 :  38 .  

3 l asa1?1skrtam i s  Gokhal e ' s  addition, presumably on the  bas i s  of the  texts 
mentioned in note 30 .  Pradhan omits it from his retranslation. 
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asarrzskrtalak�m:zarrz-3 1 n. 1 )32 

Abhidharmasamuccaya 
c. [There i s  an inves tigat ion into that which has originated 

conditionally] for the purpose of renouncing attachment to  an atman that 

has no cause or has inconsistent causes.3 3  (ahetuvi�amahetukatma­
bhinivdatyajanartham-26.2-3)  

Abhidharmasamuccayabhii!iya 
[There i s  an invest igat ion into that which has originated 

conditionally] for the purpose of renouncing attachment to the atman 
and to [the idea that] dharmas originate without cause or from 
inconsistent causes, such as Isvara, etc.34 (atmadharmahetukdvaradi-

32This passage, given here in Tatia ' s  retranslation, is  found only in the Tibetan 

translations of the Abhidharmasamuccayabhii�ya and Abhidharmasamuccayavyiikhyii; 
see note 30 .  See also Matsuda 1 983 : 48 n. 20 for an emendation of the retranslation of 
asa'!!skrtasya lak�alJam (Abh idharmasamuccayabhii�ya : 3 1  n. I) to asa,!!skrta­
la�alJam. The Tibetan text is :  chos kvi khams dan skye mched kyi phyofJs fJcifJ ma 
fJtogs par iies bya ba ni 'dus ma byas kyi m tshan  iiid do (A bh idharma­
samuccayabhii�ya [tib. ] :  23a2). 

33The Tibetan translation reads somewhat differently :  " . . .  for the purpose of 
renouncing attachment to an iitman and to [the ideas that dharmas] originate without 
cause or that they originate from causes inconsistent [with their results]" (bdag dan 
rgyu med pa dan / mi mthun pa 'i rgyu las byun bar mnon par zhen pa span ba 'i phyir 
ro-Abhidharmasamuccaya [tib . ] :  76b5-6]) .  This interpretation would seem to be 
supported by the Savitarkiidibhumi: hetiiv ajiiiina,!! katamat / ahetukarrz vii kalpayato 
vi�amaheturrz vii lsvaraprakrtipuru�iintariidikarrz viiyonisa!J kalpayato yad ajiiiinarrz 
(Yogiiciirabhumi: 205 .3 -4). See also Madhyiintavibhiigasiistra : tatra hetusamiiropalJ 
sa,!!skiiriidfniirrz v i�amahetukalpaniit  / he tvapaviido n irhetukatvakalpaniif  / 
phalasamiiropalJ siitmakiiniirrz sa,!!skiiriidlniim avidyiidipratyayapravrttikalpaniit 
( 1 1 2. 1 1 - 1 3) .  Matsuda likewise differentiates between attachment to a Self and the two 
erroneous ideas about causes ( 1 983 : 38 ) .  

34This passage, retranslated by Tatia, i s  found only in  the Tibetan translations of the 
commentary: bdag dan chos rgyu med pa dan / dban phyug la sogs pa 'i rgyu las byun 
bar mnon par zen pa span ba 'i phyir ro (Abhidharmasamuccayabhii�ya [tib.] : 23a2-3 ; 
see also Abhidharmasamuccayavyiikhyii [tib . ] :  1 9 1  b5-6. The mention of Isvara as an 
examp l e  o f  an i n c o n s i stent c a u s e  probab l y  comes  from the  pas sage  i n  the 
SavitarkiidibhUmi mentioned above [Yogiiciirabhumi: 205 .3 -4]) . 
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hetukabhiniveSatyajanartham-3 l n. 1 )35 

B. Detailed Answers to Questions 
1 .  Characteristic 

. Abhidharmasamuccaya 
How [should that which has originated conditionally be understood] 

with reference to its characteristic? (kathalJ1 lak�m:/atal;-26.3)  
[It should be understood with reference to its characteristics on the 

basis of the fact that: [i] [that which has originated conditionally] arises 
from conditions that are inactive (nirlhapratyaya); [ii] [that which has 
originated conditionally] arises from conditions that are impermanent 
(anityapratyaya) ; and [iii] [that which has originated conditionally] 
ari s e s  from c o ndit ions  that are effec tive (samarthapratyaya) . 

)S ln contrast to the Abhidharmasamuccaya, the Savitarkiidibhumi exposition of 
pratityasamutpiida begins with a summarizing verse (uddiina) that prefaces its answer 
to the question, "What is conditioned origination?" in the following way: 

"Structure (Sarira) ,  div is ion (mukha) ,  i mport (artha) ,  anal ysis  (vibhanga) ,  
sequence (krama), irrefutability (acodanii), 

"Traditional etymology (nirukti), conditioning (pratyayatva), a detailed exposition 
of the conditions (pratyayatvaprabhedataf;, * 

"Summary of scriptural expositions (sutriintasa1?1graha), and, last of all ,  variety 
(vicitra) (will be discussed)" (sariramukhalJ1 arthas ca vibhangakramam acodanii / 
niruktif} pratyayatvam ca pratyayatvaprabhedataf} / sutriintasalJ1grahas ceti vicitraf; 
pascimo bhavet-Yogiiciirabhumi: 1 98 . 1 4- 1 6). 

*This ablative is reflected in neither the Chinese nor the Tibetan, so I ignore it. 
Of these topics, mukha (Yogiiciirabhumi: 203 .6- 1 1) corresponds to prabheda in 

the Abhidharmasamuccaya, and vibhanga (Yogiiciirabhumi: 204. 1 -2 1 2.4) to vibhiiga. 
The Abhidharmasamuccaya section on artha contains most of the components of the 
Savitarkiidibhumi section of the same name (Yogiiciirabhumi: 203 . 1 2-20), along with 
several new additions; see note 1 23 .  

In  the Abhidharmasamuccaya, the discussion o f  pratltyasamutpiida with respect to 
the conditional operations of the members (angapratyayatvavyavasthiinatah) deals 
with the same subj ect as the secti on in the Savitarkiidibhumi on condit ioning 
(pratyayatva) ( Yogiiciirabhumi: 2 1 5 . 1 - 1 5) .  Finally, the contents of the sections in the 
Abhidharmasamuccaya on the sets of the members (angasamiisataf}) and on the 
progress ive  and regress ive  orders (of  defi l ement and purifi cation-anuloma­
pratilomatah) are similar to the contents of the section in the Savitarkiidibhumi on 
structure (Sarlra) (YogiiciirabhUmi: 1 98 . 1 7-203 .5) .  
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(niri[ha ]pratyayotpattitiim upiidiiya, anityapratyayotpattitiim upiidiiya, 
samarthapratyayotpattitiim upadaya-26.3-4) 

A.bhidharmasamuccayabhii�ya 40A 

This i s  what the Lord has taught to be  the characteristic of  

conditioned origination: "Since this exists, that exists";  "Due to  the 

'ari s ing of thi s ,  that ari s e s " ;  and (bhagava toktaT!! yat  pratitya­
s ainutpiidalak�a1}am-asmin safidaT!! bhavati ,  asyotpiidiid idam 
�tpadyate / tad uta-3 1 n. l Y6 "Conditioned by Ignorance, the Kannic 
Forces37 [exist] , etc." (avidyiipratyayiiJ;. saT!!skiirii ity evam iidi-3 1 . 1 ) 

With respect to this : 
i. [The Lord said,] "Since this exists, that exists," on the basis of the 

fact that [that which has originated conditionally] arises from conditions 
that are inactive. The meaning is as follows : merely due to the fact that 
the condition exists, the result arises. And it is not the case that there is 
any action on the part of the condition [aimed at] the origination of the 
result. (tatra [i] asmin satldaT!! bhavati nirlhapratyayotpattitiim upiidiiya 
/ sati kevalaT!! pratyaye phalaT!! bhavati, na tu phalotpadanaT!! prati 
pratyayasya kiicid lhety arthaJ;.-3 1 . 1 -3)  

ii. [The Lord said,] "Due to the aris.ing of this ,  that arises," on the 
basis of the fact that [that which has originated conditionally] arises 

.' from conditions that are impermanent because it cannot be established 
. 
that any result originates from a cause that has the nature of non­
arising. ( [i i ]  asyotpiidiid idam utpadyate anityapratyayotpattitiim 

'upiidiiya, na hy anutpiidirzaJ;. kiira1}iit18 kiT!!cid utpadyamanaT!! karyaT!! 
siddham iti Jertvii-3 1 .3-5) 

iii. [The Lord said,] "Conditioned by Ignorance, the Karmic Forces 
[exist] , etc. ,"  on the basis of the fact that [that which has originated 
conditionally] arises from conditions that are effective.  Even though 

36This portion has been retranslated by Tatia from the Tibetan: beam Idan 'das kyis 
rten cin 'breI bar 'byun ba 'i mtshan iiid gan gsuns pa ni 'di yad pas / 'di 'byun / 'di 
skyes pa 'i phyir 'di skye ba ste I 'di Itar . . .  (Abhidharmasamueeayabhii�ya [tib.] : 23a3 ;  
see also Abhidharmasamueeayavyiikhyii [tib . ] :  1 9 I b6-7; and T. 1 606 : 7 1 I b l O- I I )  . 

. 37sarrzskiirii�; for this  translation, see Schmithausen 1 987 :  653 .  
3'Corrected from Tatia's anutpiidikiira/Jiit (Sakuma 1 996: 1 3 ) .  
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[conditions] are inactive and impermanent, it does not follow that every 
result originates [indiscriminately] from any condition. Rather, [a result 
originates] only from a [specifically] effective condition, as the Karmic 
Forces [originate] from Ignorance [and so on,] up to Old Age and Death, 
[which originate] from Birth. ([iii] avidyiipratyayiiJ:z sarrzskiirii ity evam iidi 
samarthapratyayotpattitiim upiidiiya / nirzhakatviinityatve 'pi sati na yataJ:z 
kutascit pratyayiit sarvam eva phalam utpadyate, ki1!l tarhi samarthiit / 
tadyathii 'vidyiitaJ:z sarrzskiirii yiivaj jiitito jariimaralJam iti-3 1 .5-8) 

2.  Analysis into Members of the Pratztyasamutpiida Formula 

Abhidharmasamuccaya 
How [should that which has originated conditionally be understood] 

with reference to an analysis  into the members [of  the pratltya­
samutpiida formula]? 

[It should be understood as consisting of] twelve members. The 
twelve-membered (dviidasiinga) [formula of] conditioned origination 
[consists of] : Ignorance (avidyii) , the Karmic Forces (sa1!lskiira) ,  
Consciousness (vijiiiina), Individual Existence (niimariipa),39 the Six 
S ense s  (�a4iiya tan a ) , 40 Contact (spada) , F e e l ing  (vedanii) , 
Subconscious Desire ( tr�lJii) , 4 1  Appropriation (upiidiina) , Karmic 
Existence (bhava), Birth [into a given species of living beings] (jiiti) , 
and Old Age and Death (jariimaralJa) . (katham angavibhiigataJ:z / 
dviidasiingiini, dviidasiingaJ:z pratztyasamutpiidaJ:z-avidyii, samskiiriiJ:z, 
vijiiiina 1!l ,  niimariipa1!l , �a4iiyatan a 1!l ,  spadaJ:z , veda n ii ,  tNlJ ii ,  
upiidiina1!l, bhavaJ:z,jiitiJ:z ,jariimaralJaii ca-26.4-6).42 

39For this translation, see Aramaki 1 988 .  I am here simplifying his "individual-
intersubjective existence." 

4°For this translation, see Schmithausen 1 987:  652. 
4 1 For this translation, see Aramaki 1 988 .  
42The section on aflgavibhiiga in the Abhidharmasamuccaya appears to  be nothing 

more than a l ist of the members of the formula. In contrast, the corresponding portion 
in the Savitarkiidibhumi on vibhaflga (according to the uddiina [YogiiciirabhUmi :  
1 98 .4] and the l ast sentence of the section [Yogiiciirabhumi: 2 1 2 . 1 4])  or vibhiiga 
(according to the first sentence of the section [YogiiciirabhUmi: 204.2]) contains long 



Abhidharmasamuccayabhii:jya 40B 
(No comment on this section) 

3. Sets of Members 

Abhidharmasamuccaya 
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How [should that which has originated conditionally be understood] 
with reference to the sets of members?43 

[It should be understood as consisting of] the projecting [set of] 

members (iik!fepakiinga), the projected [set of] members (iik!fiptiinga), 
the actualizing [set of] members (abhinirvartakiinga), and the actualized 
[set of] members (abh in irvrttyanga) .  (katham angasamiisato 'pi / 
iilqepakiingaf!l, iik!fiptiingaf!l, abhinirvartakiingaf!l, abhinirvrttyangafi 
ca-26.6-7) 

Abhidharmasamuccayabhii:jya 40C 
If we then group [into sets] the twelve members beginning with 

Ignorance that we have already distinguished, we have four [sets of] 
members, namely the projecting [set] of members, etc. In the exposition 
of the originating [aspect of conditioned origination] , only the following 
need be expounded .  All [ of  condit ioned origination] should be  
understood as being explained by the four [sets of]  members: that which 
projects and that which is projected at the time of cause, and that which 
actualizes and that which is actualized at the time of result. (yiiny 
avidyiidlni dviidasiingiini vibhaktiini tiiny eva punaJ:t samasya catviiry 
angiini  bhava n ty iik!fepiingiidln i / e tiivac ca pravrttin irdeSe  
nirde!ftavyam yad uta hetukale yenak!fipyate yac ciik!fipyate phalakiile 

and detailed explanations of each member. For example, the Savitarkiidibhiimi devotes 
two and a half pages of Sanskrit text to definitions and discussions of many different 
kinds of ignorance (Yogiiciirabhiimi: 204.6-206.2) . 

4'The Sanskrit text reads katham angasamiisato 'pi, but the api, which is found in 
neither the Tibetan nor the Chinese, seems to have slipped in from Section One, where 
each of the ten ways of understanding  pratztyasamutpiida is fol l owed by api .  
Therefore, I ignore it in my translation. 
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yeniibhinirvartyate yac ciibhinirvartyate44 tad etat sarvam ebhir dftgair 
nirdi�tarrz veditaryam-3 1 .9- 1 2) 

Abhidharmasamuccaya 
What is the projecting [set] of members? [It consists of] Ignorance, 

the Karmic Forces, and Consciousness. 
What is the proj ected [set] of members? [It consists of] Individual 

Existence, the Six Senses, Contact, and Feeling. 
What i s  the actual izing [ s et ]  of members?  [ I t  cons i sts  of] 

Subconscious Desire, Appropriation, and Karmic Existence. 
What is the actualized [set] of members? [It consists of] Birth and 

Old Age and Death. (iik�epakiiftgarrz katamat / avidyii, sarrzskiiriil-}, 
vijfiiinaii ca / iik� iptiiftgarrz katamat / niimaruparrz, �arjayatanarrz,  
spadaI-}, vedanii ca / abhinirvartakiiftgarrz katamat / tr�lJii, upiidiinarrz, 
bhavas ca / abhinirvrttyiiftgarrz katamat / jiitil-} jariimaralJaii ca-26 . 7 -9) 

Abhidharmasamuccayabhiifiya 
Among these [four sets ] ,  [i] "The proj ecting [set of] members 

consists of Ignorance, the Karmic Forces, and Consciousness" means 
that consciousness is impregnated by actions preceded by ignorance of 
the [Noble] Truths [in such a way] that future rebirth may be actualized. 
(tatra [i] ii�epekiiftgam avidyii sarrzskiirii vijiiiinarrz ca, aniigatajanmii­
bhinirvrttaye satye�v ajiianapurvakelJa karmalJa cittaviisaniirthena­
(3 1 . 1 2- 1 4) 

[ii] The projected [set of] members consists of individual Existence, 
the Six Senses ,  Contact, and Feeling since, due to that impregnation of 
conscious�ess, the seeds [of Individual Existence, etc. , ]  develop so as to 
actualize Individual Existence, etc. ,  in the future life in due order of 
dependence ,  the later [members being dependent on the] preceding 
[ones]. ( [ii] ii�iptiiftgarrz niimaruparrz �arjiiyatanarrz sparso vedanii ca, 
tayii c i ttavasanaya n a m arupadznam ayatyarrz purvo ttarasarrz­
nisrayakramelJiibhinirvrttaye45 bijapu�tital-}-(3 1 . 1 4- 1 6) 

44Corrected from ciibhinirvatyate. 
4sCorrected from °nirvrtaye (Sakuma 1 996 :  1 3 ) .  
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[iii] The actualizing [set of] members consists of Subconscious 

Desire, Appropriation, and Karmic Existence since, under the sway of 

wdestroyed Subconscious Desire46 with respect to kiimadhiitu, etc . ,  due 
to wishing and craving (chandariiga),  which is preceded by pleasure in 
the varieties of good and bad deeds with respect to kiimadhiitu, etc . ,  
[insofar as] consciousness i s  under the sway o f  clinging,47 there is, at the 
stage of death, the realization of the impressions of either kind of actions 
[i.e . ,  good or bad] conforming to wishing and craving [that leads] to the 
yielding of results . ([iii] abhinirvartakiingarrz tr�lJii upiidiinarrz bhavas ca 
aprahllJakiimiiditr�lJiidivasena48 kamadi�u sucaritaduscaritaprakara­
bhiratipurvakelJa49 chandariigelJa sopiidiine vijiiiine sati maralJiivasthii­
yiirrz phaladiinarrz prati chandariigiinurupiinyatarakarmaviisaniibhimukhl­
bhiiviifo-3 1 . 1 6- 1 9) 

[iv] The actualized [set of] members consists of Birth and Old Age 
and Death since, when there is realization of the impressions of some5 1 
actions in the way [mentioned above] ,  Individual Existence (niimarupa), 
etc . ,  arises accordingly, as it has been projected, in a group of beings 
(nikiiyasabhiiga) that is distinguished [according to]  the various 
destinies (gati) , classes of beings (yoni), etc. ([iv]52 abhinirvrttyangarrz 
jiitijariimaralJarrz53 ca, tena prakiirelJa karmiintaravasanabhimukhye 
saty antarasmin gatiyonyiidibhedabhinne nikiiyasabhiige yathiik�ipte 
niimarupiidyabhin irvrttel/4-3 1 .  1 9-2 1 )  

"The Sanskrit text reads tr�l!iidivasena, but the Chinese and Tibetan translations 
omit the iidi, as does Matsuda ( 1 983 : 39) .  

47sopiidiine vijiiiine sati. For this  translation of sopiidiina, see Schmithausen 1 987 :  
69 ff. 

"Corrected from °vasena (Sakuma 1 996:  1 3 ) .  
"Corrected from °prakiiraratiO (Sakuma 1 996: 1 3) .  
5"Corrected from °riigiinuriipyiintaraO (Sakuma 1 996: 1 3 ) .  
5 'Matsuda comments on the difficulty in understanding the word antara here.  He 

proposes a solution that I do not completely understand, but if I am correct about his 
general meaning, this kanna, which causes rebirth into a specific gati, etc . ,  is different 
(an tara) from kanna that causes rebirth in general ( 1 983 : 49 n. 27). 

52Gokhale has omitted the number here, but I include it for the sake of consistency.  
'''Corrected from °jariimal!al"!l (Sakuma) 996: 1 3) .  
"Corrected from °riipiidinirvrtte� (Sakuma 1 996: 1 3) .  
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Mention of  Birth and Old Age and Death [is made] for the sake of  
[causing] aversion by  referring t o  the three characteristics of conditioned 
things (sarrz.skrtalak�alJa) . UatijaramaralJ avacanarrz. sarrz.skrta ­
lak�alJatrayadhikarelJodvejanartham-3 1 .2 1 -32 . 1 ) 

Old Age and Death are put [together] to form one member because 
death is possible even without old age. It is not similarly the case that, 
among the class of beings born from the womb, the Six Senses can e#st 

. without [the member that precedes them, namely] Individual Existence, 
and so on [for the other members] . Thus, it is to be understood that these 
[members] comprise separate members. (jaramaralJasyaikangakaralJarrz. 
vinapi jararrz. maralJasarrz.bhavat / na tV evarrz. jarayujayarrz. yonau vina 
namarupadibhi� �at;layatanadlnarrz. sambhava ity e�arrz. prthagangl­
karalJarrz. veditavyam-32. 1 -3) 

4.  Determination of the Conditional Operations of the Members 

Abhidharmasamuccaya 
How [should that which has originated conditionally be understood] 

with reference to the determination of the conditional operations of the 
members [of the pratltyasamutpada formula]? 

The determination of the conditional operations of the members is 
to be understood in terms of impressioning (viisana), continuing force 
(avedh a ) ,  [be ing the obj ect  of] attenti on  (manas ikara ) ,  and 
concomitance (sahabhava) . And that [determination in terms of these 
four is  to be applied] according to the circumstances [in the case of 
e ach of the l inks o f  the pratltyasamutpada formula ] . (ka tham 
angapratyayatvavyavasthanata�  / vasana to 'p i ,  avedh a to 'p i ,  
manasikarato 'pi, sahabhavato 'py anganarrz. pratyayatvavyavasthanarrz. 
veditavyam / tac ca yathayogam-26.9- 1 1 ) .  

Abhidharmasamuccayabhii�ya 40D 
The determination of the conditional operations of the members 

concerns the four conditions (pratyaya) . (angapratya [yatvavya] ­
vasthanarrz. catura� praryayan adhikrtya-32.4) 
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In this case : 
[i] First of all, Ignorance, [when] it has previously come into exis­

tence, is the causal condition (hetupratyaya) of the Kannic Forces in 

tenus of impressioning because kanna that has been produced [in] a 
series 55 perfumed by it [i.e . ,  Ignorance] is capable of activating rebirth. 56 

(tatra [i] tavad avidya sarrzskaralJarrz purvotpanna57 vasanato hetu­
pratyayalJ, tatparibhavitasarrztanotpannanarrz karmalJarrz punarbhavabhi-

. samskaranasamarthyat-32 .4-6) . . 
[ii] [Ignorance] , when it is operative at that time [i . e . ,  in the 

present] , is the immediately preceding condition (samanantarapratyaya) 
[of the Karmic Forces] in tenns of continuing force because the stream 
of Karmic Forces continues to evolve in accordance with its specific 
propelling power.58 ([ii] tatkfilasamudacarilJp9 avedhatalJ samanantara-

55saT?'ltiina .  I . e . ,  the series that constitutes the individual personality.  See  
Schmithausen 1 987: 67. 

56The Tibetan transl ations of the Abhidharmasamuccayabhii�ya and Abhi­
dharmasamuccayavyiikhyii disagree with each other and with the Sanskrit text in  this 
section, and the Chinese translation of the Abhidharmasamuccayavyiikhyii disagrees 
with all the other versions. Like Matsuda ( 1 983 : 40), I follow the Sanskrit text since 
the Tibetan versions seem corrupt (e.g. ,  they both give rgyu for saT?'ltiina, instead of 
rgyun) ,  and Hsiian-tsang' s  translation is a bit free. 

57The Tibetan translations of  the Abhidharmasamuccayabhii�ya (23b7) and 
Abhidharmasamuccayavyiikhyii ( 193al -2) both read de la ma rig pa ni 'du byed rnams 
kyi rkyen te / sna logs su byun  ba ' i  bag chags , etc .  This  would suggest  
purvotpannaviisanato ,  a correct ion  indeed  made  b y  S akuma ( 1 4) .  The 
Abhidharmasamuccayavyiikhyii [ch.] seems in any case closer to  the Tibetan than to  
our Sanskrit: JHQ�a,EJ�1To Jltr1:'/il'$\.tit (T. 1 606: 7 1 1 c 1 3) .  However, as  I stated in 
note 56 ,  I follow the Sanskrit, which seems to make more sense given the context. 

58Matsuda ( 1 9 83 :  40) follows the Tibetan translations in reading the Sanskrit 
tadiik�epakavise�ena (note that Matsuda does not correct a�epakao to a�epaO) as 
tadii + iik�epakavise�ena (de 'j tshe 'ph en pa 'i bye brag-Abhidharmasamuccaya­
bhii�ya [tib. ] :  24a l ;  Abhidharmasamuccayavyiikhyii [tib . ] : 1 93a3), but the temporal 
reference does not seem to me to make sense here; I follow Hsiian-tsang's Chinese, 
where :fBi (tad = tasya) refers back to Ignorance, which Hsiian-tsang seems to have 
supplied in order to clarify the passage ('i�taQ-m�:m1T���g5 1 �;:t&o ���ra'�o EI3 
1Bi5 1#;�jJU��1TViE*,i'§ti1:t&-T. 1 606: 7 1 1 c 1 4- 1 6). 

59In his edition, Tatia breaks the sentence after tatkiilasamudiiciiril:Zl; however, this 
seems to be a mistake. Hsiian-tsang's translation ofthe Abhidharmasamuccayavyiikhyii 
clearly and, I believe, correctly construes it with what follows (T. 1 606: 7 1 1 c 14- 1 5) .  
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pratyaya�,  tadii�epavise�eT:la60 saT(lskiirasroto 'nupravrtte�61-32 .4-6) 
[iii] [Ignorance] is the object-condition (iilambanapratyaya) [of the 

Kannic Forces] in terms of [its being the object of] attention because, in 
the state of benightedness, it [avidya] becomes the object of incorrect 
attention as being "the Supreme" (agratii) , etc. ( [iii] manaskiirata 
iilambanapratyaya�, mtu!hiivasthiiyii agratiidibhir ayonisomanaskarii­
laT(lbanibhiiviit-32 .8-9)62 

[iv] [Ignorance] is the influencing condition (adhipatipratyaya) [of 
the Karmic Forces ]  in terms of  concomitance because,  due to its 
influence, the volition associated with it fabricates a false object. ( [iv] 
sahabhavato 'dhipatipratyaya� ,  tadiidh ipatyena tatsaT(lprayuktiiyiis 
cetaniiyii viparitiilambaniibhisaT(lskiiraT:liit-32.9-1  0) 

5. Determination of the Functions of the Members 

Abhidharmasamuccaya 
How [should that which has originated conditionally be understood] 

with reference to the determination of the function of the members [of 
the pratityasamutpiida formula]? (katham aJigakarmavyavasthiinata�-
26. 1 1 - 1 2) 

a. Ignorance (avidyii) 

Abhidharmasamuccaya 
What is the function of Ignorance? It .deludes beings concerning 

existence ,  and it is the condition of the Karmic Forces .  (avidyii 
kiT(lkarmikii / hhave ca sattviin saT(lmohayati, pratyayas ca bhavati 
saT(lskiiriiT:liim-26. 11- 1 2) 

6"1 have corrected from °alqepaka° .here. Sakuma ( 1 996) is silent. 
" Corrected from saTflSkarasrotanupravrtteb on the advice of Schmithausen . 

Sakuma ( 1 996) is silent. 
62 Although I think that, in each of these four explanations, the causal relationship 

between avidya and the saTflskaras i s  implied, I cannot understand in what sense 
avidyii i s  here considered to be the alambanapratyaya of the saTflSkaras. 
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Abhidharmasamuccayabhii$ya 40E 
Ignorance deludes beings concerning existence because, due to its 

concealing, there is a lack of real knowledge regarding the past, future, 

and middle [i .e . ,  present] existences,6J wherefore one has doubts, [such 
as] "Did I exist in the past, or did I not exist?" and so on.64 

And it is the condition of the Karmic Forces because, due to it, there 

is an accumulation of karma that is conducive to rebirth. ( [i] avidyii 
bhave sattviin sarrzmohayati, tadiivrtte� piirviintiipariintamadhyiintiiniirrz 
yathabhutaparijiianat / yata evarrz vicikitsati-kil!1- nv aham abhiivam 
atZ[te] 'dhvany iihosvin niibhiivam ity evam iidi / pratyayas ca bhavati 
sarrzskiiriil}-iim, tadvasena punarbhavikakarmopacayat-32. 1 1 - 1 2) 

CORRESPONDING PASSAGES65 

Savitarkiidibhumi (Yogiiciirabhiimi :  204 . 1 -206.9) 
[The exposition of Ignorance in the Savitarkiidibhiimi section on 

vibhiiga consists of definitions of various types of Ignorance; the types 
mentioned largely correspond with those found in the above-mentioned 
Pratityasamutpiidasiitra in the Sarrzyuktiigama. As I mentioned above, 
the explanation in the A bh idharmasamuccayabhii:jya of the first 
function of Ignorance appears to be a summary of the definitions of the 
first three types in the Savitarkiidibhiimi. Regarding the definitions of 

6JTh is i s  inc l uded in the  defin i t ion of  I gnorance found in  the Pratitya­
samutpadasutra of  the Saf!lyuktagama [T. 99  (sutra 298): 85a 1 6- 1 7  ] ,  t o  which I refer 
throughout this section, as wel l as in the Yuan ch 'i ching ff.iI<�*! translated by Hsiian­
tsang [T.  1 24 :  547b22-24] ; s ee  a lso Matsuda 1 9 82a :  4 3 ;  de Jong 1 97 9 :  246 ;  
Arthaviniscayasutra: 5 . 1 5-6. 1 7 . 

64ity evam adi here refers, I think, to the other types of Ignorance mentioned in the 
sutra and defined in the Savitarkadibhumi (see Yogacarabhumi :  204 . 1 -206 . 5 ;  
Pratityasamutpadavyakhya [tib. ] :  9b2-3 ; ArthaviniScayasutranibandhana: 1 03 . 1 -1 1 1 .4) . 

6SAfter my translation of the discussions of the functions of each member I 
provide a translation, together with the Sanskrit text, or a summary (in square bracke�s) 
of the corresponding section on vibhaizga (or vibhaga) from the Savitarkadibhumi. 
This is preceded by a summary of the passage from the Pratityasamutpadasutra on 
which the vibhaizga section is based. 

In addition, I have translated a corresponding portion of the Dasabhumikasutra. 
(This is my own translation; see also Honda 1 968 :  1 89- 1 90.) 
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internal ignorance (adhyiitmam ajiiiinam) ahd external ignorance 
(bahirdhiijiiiinam), Schmithausen remarks that in this passage from the 
Savitarkiidibhumi, avidyii is closely associated with sa tkiiyadr:ftJ/ 
iitmadr:fti, while a distinction is usually made between them in Yogiicii�a 
and Sarviistiviidin texts ( 1 987 :  5 1 8  n. 1 42 1 ). ]  

Dasabhiimikasiitra (98. 1 4-99.2) 
Here , Ignorance has  two functi ons  (dviv idh a kiiryap ra ty­

upasthiinii). 66 I t  delud� beings regarding objects (iilambanatal:z), and it 
provides the cause (hetu) for the generation of the Karmic Forces. 
( tatriividyii dvividhakiiryapratyupasthiinii bhavati / iilaf!'!banata� 
sattviin saf!'!mohayati / hetuf!'! ca dadiiti saf!'!skiiriibhinirvrttaye) 

b. Karmic Forces (saf!'!skiira) 

Abhidharmasamuccaya 
What is the function of the Karmic Forces? They distinguish beings 

according to the destinies (gati�u), and they are the condition of the 
impressions contained in Consciousness. 67 (saf!'!skiirii� kif!'!karmakii� / 
gati�u ca sattviin vibhajanti, pratyayiis ca bhavanti vijiiiinaviisaniiyii�-
26. 1 2- 1 3) 

Abhidharmasamuccayabhii�ya 
The Karmic Forces distinguish beings according to the destinies 

because, due to karma, there is a diversity of different destinies to which 
beings go. 

And they are the conditi on of the impressions contained in 
Consciousness because [they] nourish the seeds in order that Individual 
Existence 68 may ari se  in the future. (saf!'!skiirii gati�u sa ttviin 69 

66For translation, see Aramaki 1 974: 1 77. 
67vijiiiinaviisaniiyiib. For this translation, see Matsuda 1 983 : 4 1 .  According to the 

Chinese translation, the Karmic Forces are the condition of Consciousness due to 
impressions (=��{'F�o EI3 �'I?l t;j(-T. 1 605 :  67I a3-4). 

68 I n  the Tibetan and Chinese versions, the word "etc ."  fol lows " I ndividual 
Existence·" (Abhidharmasamuccayabhii�ya [tib . ] :  24a5 ;  Abh idharmasamuccaya­
vyiikhyii [tib.] : 1 93b2; T. . 1 606: 7 1 1 c 1 1 9). 

69Tatia omits the viriima at the end of sattviin. 
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vibhajanti, karmavasena sattvanaf!! gatyantaragamanavaicitryat / 
patyayaS ca bhavanti vijiianasya vasanaya� , ayatya namarupabhi­
nirvrttaye bijapo�f}at-32. 1 4- 1 7) 

CORRESPONDING PASSAGES 

Savitarkiidibhumi (Yogacarabhumi: 206. 1 0- 1 3) 
[The Prafityasamutpadasutra mentions three types of saf!!skaras :  

physical , vocal, and mental. The Savitarkadibhumi defines them as 
meritorious, non-meritorious, and immovable (aniiijya) karma and states 
in which realm each type of karma can be performed.] 

Dasabhumikasutra (99.2-3) 
The Karmic Forces also have two functions. They manifest the 

generation of karmic results (vipaka) in the future, and they provide the 
cause for the generation of Consciousness. (saf!!skara api dvividhakarya­
pratyupasthana bhavaf!!ti / anagatavipakabhinirvrttaf!! cadadayati / 
hetuf!! ca dadati vijiianabhinirvrttaye) 70 

c. Consciousness (vijiiana) 

Abhidharmasamuccaya 
What is the function of Consciousness? It supports the bond of 

action of  beings, and it i s  the condition of Individual Existence .  
(vijiianaf!! kif!!karmakaf!! / sattvanam karmabandhaii ca dharayati, 
pratyayas ca bhavati namarupasya-26. 1 3 - 1 4) 

Abhidharmasamuccayabha:jya 
Consciousness supports the bond of action of beings because it arises7 l 

simultaneously with the impressions deposited by the Karmic Forces. 

711 I n  t h e  A bh idharm a kosabh ii:fya ,  Vasubandhu in  comment ing  on  the  
Pratifyasamutpiidasutra includes the same information as the  Savitarkiidibhumi. In 
addition, he states the reasons for which one performs the various actions; for example, 
one performs non-meritorious action in order to obtain an agreeable sensation in this l ife 
in kiimadhiitu (Abhidharmakosabhii:fya: 1 3 9.25- 1 40.2; La Vallee Poussin 1 97 1 ,  v. 2 :  84). 

"The Chinese translation adds "and is destroyed" (W.qfp.!T5 1 � �U�1:illXttc-T. 
1 606 :  7 1 2a3) . 
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And i t  i s  the condition o f  In>dividual Existence because Individual 
Existence attains growth due to the entrance of Consciousness into the 
mother ' s  womb . (vijiiiinarrz sattviiniirrz72 karmabandharrz dhiirayati, 
sarrzskiiriihitaviisaniisahotpatte� / pratyayas ea bhavati namariipasya,  
miitu� ku�au vijiiiiniivakriintyii namarupavivrddhigamanat-32 . 1 7- 1 9) 

CORRESPONDING PASSAGES 

Savitarkiidibhumi (Yogiieiirabhiimi :  206. 1 4- 1 8) 
[The Pratltyasamutpiidasiitra defines Consciousness as the six 

vijiiiinakiiyas and names each of them. The Savitarkiidibhiimi gives a 
detai l ed  defin i t ion o f  the first  o f  the s ix ,  eye - c onsc iousnes s 
(ea�urvijiiiina), according to its own theory of seedsT3 

What is eye-consciousness? It is, in the future, the consciousness 
[resulting] from the discernment (prativijiiapti) of .riipa,  which is 
based on the organ of sight, that has the form of a seed permeated by 
mer i tor i o u s ,  demer i tor i o u s ,  o r  immovab l e  [ ka r m a ]  and [ the  
consciousness] that has the form of the result produced by that seed. 
(eak�urvijiiiinarrz katamat  / iiyatyiirrz eak�urindriyiisrayiiyii riipa­
p ra tiv ijiiap ter yat p U 1'}yiip u1'}yiineiijYq£a r i b h ii v i t a b lja b h ii ta rrz  
vijiiiinarrz yae e a  tadbijasamudbhavarrz phalabhiitarrz-Yogiieiirabhiimi: 
206 . 1 4- 1 5)74 

[The Savitarkiidibhiimi goes on to say that the other five types of 
consciousness should be similarly understood and lists which types of 
consciousness are found in which realms.] 

Dasabhumikasutra (99 .3 -4) 
Consciousness also has two functions . It brings about conception 

into (the next) existence,  and it provides the cause for the generation of 

72Matsuda emends the Sanskrit text, which omits sattvana1!l, on the basis of the 
Tibetan and Chinese (see Abhidharmasamuccayabha�ya [tib . ] :  24a5 ; Abhidharma­
samuccayavyakhya [tib . ] :  1 93b3 ; T. 1 606: 7 1 2a 1 ) .  

73This definition is characterized by Schmithausen as "somewhat archaic" ( 1 987: 1 78). 
14Underlined portions represent Schmithausen ' s  corrections on the basis of the 

manuscript ( 1 987 :  472 n. 1 1 54). See also note 224. 
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Individual . Existence. ( vijiiiinam api dvividhakiiryapratyupasthiinarrz 
bhavati / bhavapratisarrzdhirrz ca karoti / heturrz ca dadiiti niimarupiibhi-
nirvrttaye/5 

d. Individual Existence (niimarupa) 

.Abhidharmasamuccaya 
What is the function of Individual Existence? It makes beings grasp 

the basis of personal existence , 76 and it is the condition of the Six 
Senses .  (niimariiparrz kirrzkarmakam / iitmabhiivarrz ca sattviin griihayati, 

pratyayas ca ifa<jiiyatanasya-26. 14) 

Abhidharmasamuccayabhiiifya 
Individual Existence makes beings grasp the basis of personal 

existence because, due to its arising, beings are distributed77 among the 
. various births (nikiiyasabhiiga). 

The fact that Individual Existence, etc . ,  is the condition of the Six 
Senses, etc . ,  is to be seen as being due to the arising of the later members 
in dependence on the earlier members . 78 (niimarupam iitmabhiivarrz 

• . sattviin griihayati tannirvrttyii sattviiniirrz nikiiyasabhiigiintarabhajaniit / 
niimarupiidzniirrz if a tjiiy a tan iidipra fyayabhiival; p urviingasarrz­
nisrayef}ottariinganirvrttito draiftavyal;-32. 1 9-2 1 )  

"For Vasubandhu ' s  comments o n  vijfiana i n  the AbhidharmakoSabha�ya, see 
Chapter 5 .  

7"For this translation of atmabhava, see  Schmithausen 1 987 ;  24. 
77Matsuda ( 1 983 ;  49 n. 3 1 )  points out that the Abhidharmasamuccayabhii�ya [tib.] 

and Abhidharmasamuccayavyiikhyii [tib.] both give brten pa for bhajana. 
7RAccording to the Ch 'eng wei shih fun Jllti!l�JlIiiliiB, the members from Consciousness 

through Feeling, in other words the members belonging to the proj ected set (in the 
Abhidharmasamuccaya and Abhidharmasamuccayabha�ya, of course, this consists of the 
members from Indi vi dual Ex istence through Fee l ing s ince  these texts i nc lude 
Consciousness in the projecting set), are really simultaneous since, in the form of seeds, 
they are created by karma all at once. However, they are often spoken of as occurring in 
order, because when they yield results, they appear at different times (T. 1 5 85 ;  43c 1 1 - 1 2 ;  
Shindi5ji5yuishikiron *jf$Jllti!l�JlIiiliiB; 3 5 5 ;  La Vallee Poussin 1 928- 1 929: 489). Therefore, 
the' relationship of dependency among these members is different from that among the 
other members. It is to this fact, I think, that the Bha�ya is referring in this comment. 



3 8  

CORRESPONDING PASSAGES 
Savitarkiidibhum'i (Yogiiciirabhiimi: 207. 1 -9) 

[The Prati:tyasamutpiidasiitra defines Individual Existence as 
consisting of the four immaterial skandhas  (= niima) as well as 
riipaskandha, which consists of the four mahiibhutas and the matter 
derived from them (upiidiiyariipa). The Savitarkiidibhumi explains each 
of the immaterial skandhas and the two types of matter and states in 
which realms they can be found. At the end of the section, it gives a 
definition according to its seed theory: ]  

And all this [Individual Existence] is twofold: having the form of 
the s e ed  [ o f  Individual Exis tence]  contained  in the s e ed  o f  
Consciousness ,  and having the form of the result [ i . e . , Individual 
Existence as an actualized entity] produced by that [seed] . (sarvarrz tad 
api dvividharrz / vijfziinabijaparigrhftabijabhutarrz ca tadabhinirvartti­
taphalabhiitarrz79 ca-Yogiiciirabhumi: 207.9fo 

Dasabhumikasutra (99.4-6) 
Individual Existence also has two functions . It forms the mutual 

support,S! and it provides the cause for the generation of the Six Senses. 
(niimarupam api dvividhakiiryapratyupasthiinarrz bhavati / anyonyo­
pastarrzbhanarrz ca karoti / heturrz ca dadiiti �a4iiyataniibhinirvrttaye) 

e .  Six Senses (�a4iiyatana) 

Abhidharmasamuccaya 
What is the function of the Six Senses? They cause beings to grasp 

791 am emending Bhattacharya's tadanirvarttitaphalabhiitarrr , which is an obvious 
error. 

811See Schmithausen 1 987:  278 n. 1 47b;  472 n. 1 1 55 for his understanding of the 
first aspect of Individual Existence :  "the Seed of n. possessed by, or contained in, v." 
Elsewhere, however, he indicates that the seed of the future niimariipa is  contained in 
the seed of the future vijftiina ( 1 987:  1 78) .  

8 1With Consciousness (see La Vallee Poussin 1 9 1 3 :  1 2- 1 8) .  
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the completion of the basis of  personal existence, and they are the 
condition of Contact. (�Q(;layatanal!l kil!lkarmakam / atmabhavapari­
purifi ca sattvan grahayati, pratyayas ca bhavati sparSasya-26. 1 5- 1 6) 

Abhidharmasamuccayabha�ya 
The Six Senses cause beings to grasp the completion of the basis of 

personal existence because, when [the Six Senses] arise, the remaining 
organs are no [longer] lacking. 82 (�acJayatanam atmabhavaparipuril!l ca 
sattvan grahayati, tannirvrttav83 indriyantaravaikalyat-32.2 1 -33 . 1 )  

CORRESPONDING PASSAGES 
Savitarkiidibhumi (Yogiiciirabhumi: 207. 1 0- 1 5) 

[The Pratltyasamutpiidasutra simply lists the six iiyatanas. The 
Savitarkiidibhumi defines cak�uriiyatana in detail, saying that it is the 
subtle matter (rupaprasiida) by which visual consciousness is supported 
and by which material objects are seen in the three times and that the 
other iiyatanas are to be understood similarly. Fo llowing this ,  a 
definition is given according to seed theory:]  

And all this [the Six Senses] is twofold: having the form of the seed 
[of the Six Senses] contained in the seed of Individual Existence and 
having the form of the result [i .e . ,  the Six Senses as actualized entities] 
produced  by that [ s eed] . ( tad ap i dv ividhal!l n iimarupabija­
parigrhltabijabhutaJ?184 tadabhinirvartitaphalabhutal!l ca-Yogiiciira­
bhumi: 1 3 - 1 5) 

"Following Matsuda ( 1 983 : 49 n. 32), who notes that the sentence pratyayas ca 
bhavati sparsasya was added to the Sanskrit manuscript and is found in none of the 
other versions of the text, I omit it here, as well as the sentence pratyayas ca bhavati 
vedaniiyiilJ in the comment on Contact. The last portion of the comment on Individual 
Existence as a condition of the Six Senses applies to the discussions of the Six Senses 
and Contact as wel l .  

83Corrected from tannivrttiiv (Sakuma 1 996 :  1 4) .  
"Corrected from Bhattacharya ' s  niirnariipaparigrhlta-bijabhftta'!l fol lowing 

Schmithausen 1 987: 472 n. 1 1 56 .  
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[The Savitarkiidibhumi then mentions how many iiyatanas can- be 
found in each of the three realms.] 

Daiabhumikasutra (99.6-7) 
The S i x  S enses  also have two functions . They m ani fe s t  the 

separatene s s  of their obj ects,  and they provide the c ause for the 
generation of Contact. (�a4iiyatanam pi dvividhakiiryapratyupasthiinarrz 
bhavati / svavi�ayavibhaktitiifi ciidar.sayati / h eturrz ca dadiiti 
spadiibhinirvrttaye) 

f. Contact (spada) 

Abhidharmasamuccaya 
What i s  the function o f  C ontact? It turns beings toward the 

experience of the sense obj ects, and it is  the condition of Feeling. 
(spar.sal:z kirrzkarmakal:z / vi�ayopabhoge ca sattviin pravartayati, 
pratyayas ca bhavati vedaniiyiil:z-26. 1 6) 

Abhidharmasamuccayabhii�ya 
Contact turns beings toward the experience o f  the sense objects 

because, due to it, there is experience of the three types of sense objects, 
pleasurable ones,  etc . (spado vi�ayopabhoge sattviin pravartayati, 
tanmukhena sukhavedanlyaditrividhavi�ayopabhogat-33 .2-3) 

CORRESPONDING PASSAGES 

Savitarkiidibhumi (Yogiiciirabhumi: 207) 
[The Prafityasamutpiidasfttra defines Contact as the six kinds of 

sparsakiiyas. 85 The SavitarkiidibhUmi defines calqul:zsarrzsparsa as the 

8S� ,$t: I can find this compound only in the Index to the Abhidharmakosabhii�ya, 
where it is said to be equivalent to sparsana. Nothing corresponding to ,$t is found in 
the Sanskrit text (Hirakawa 1 97 3 - 1 97 8 :  3 1 1 ) ,  but in the vers ion of the 
Pratityasamutpiidasutra found in the Sanskrit text of the ArthaviniScayasutra, sparsa 
is defined as �a!sparsakiiyiiJ; (Arthaviniscayasutra: 10 . 1 -4) . Therefore, I feel confident 
in my retranslation. Curiously, however, both Chinese versions of ArthaviniScayasiitra 
have only � (T. 762: 65 1 b l -2; T. 763 : 654cl2- 1 4). 
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grasping of the obj ect as agreeable (or disagreeable or neutral) that is 
occasioned by the coming together of the three (object, sense organ, and 
consciousness). The Savitarkiidibhiimi continues,  saying that the other 
sarrzsparsas should be similarly understood.  Again, it defines the 
member, Contact, in this case according to seed theory:] 

They [the six types of Contact] again are twofold: having the form 
of the seed [of Contact] contained in the seed of the Six Senses, and 
having the form of  the result [ i .e . , Contact as an actualized entity] 
produced by that [seed] . (te punar dvividhiilJ, / �acJiiyatanabijapari­
grhltabijabhiitiis ca tadabhinirvarttitaphalabhiitiis-Yogiiciirabhiimi :  
207. 1 7- 1 8) 

[The Savitarkiidibhiimi then states how many types of Contact can 
be found in each of the three realms.]  

Dasabhumikasutra (99.7-8) 
Contact also has two functions . It is contact with obj ects ,  and it 

provides the cause for the generation of Feeling. (spado 'pi dvividha­
kiiryapratyupasthiino bhavati / alarrzbanaspadas ca bhavati / 86 heturrz 
ca dadati vedaniibhinirvrttaye) 

g. Feeling (vedanii) 

Abhidharmasamuccaya 
What is the function of Feeling? It turns beings toward the 

Bhattacharya remarks that the Sanskrit text of the Savitarkiidibhumi is corrupt 
here, and he claims that the Tibetan text is illegible. However, the Peking version is 
quite legible ,  and [ have summarized from it (Savitarkiidibhumi [tib . ] :  1 2 I b3 -4); 
Schmithausen's  emendation from the manuscript essentially agrees with the Tibetan 
(1 987: 3 80 n. 6 1 3) .  

"However, La  Vallee Poussin and Rahder both read iilambanasparsana", ca  karoti: 
"It brings about contact with objects" (La Vallee Poussin 1 9 1 3 :  1 1 8 ;  Rahder 1 926: 50), 
and the Tibetan agrees: dmigs pa fa reg par yail byed do (Dasabhumikasutra [tib. ] :  
1 03b8). I cannot tell which version the Chinese translation supports (il��JjpJf;f"i-T.  286: 
5 1 5a l O; T. 278: 558c 1 2; T.  1 522: 1 69b8-9; T.  279: 1 94a27; T. 287: 553a25. I cannot 
make sense of Dharmarak�a's early translation, T. 285). 
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experience or? existence,88 and it is the condition of Subconscious 
Desire. (vedanii /dTflkarmikii / janmopabhoge ca sattviin pravartayati, 
pratyayas ca bhavati tr�1Jiiyii�-26 . l 7) 

Abhidharmasamuccayabhii�ya 
Feeling turns beings toward the experience of existence because, 

on the basis of it ,  there is the experience of the desirable, etc . ,  results 
of action. 

And it is the condition of Subconscious Desire because, through a 
craving for connection, etc . ,  with it [i.e . ,  Feeling] , there is the arising of 
Subconscious Desire. (vedanii janmopabhoge ca sattviin pravartayati, 
tadadhi�thiinene�tiidikarmavipiikopabhogiit / pratyayas ca bhavati 
tr�1Jiiyii�, tatsaTflprayogiidyabhilii�amukhena tr�1J.otpatte�-33 .4-5) 

CORRESPONDING PASSAGES 

Savitarkiidibhiimi (Yogiiciirabhumi: 208 . 1 -7) 
[The Pratityasamutpiidasutra defmes Feeling as the three types of 

Feeling: pleasurable, painful, and neither pleasurable nor painful. The 
Savitarkiidibhumi in turn defines each of these three types and states in 
which realms they can be found. Again, it gives a definition according 
to seed theory:]  

These Feelings also are twofold: having the fonn of the seed [of 
Feeling] contained in the seed of Contact, and having the fonn of the 
result [i .e . ,  Feeling as an actualized entity] produced by that [seed] . (tii 
ap i  vedanii dvividhii� spadabijaparigrhZtabijabhu tiis tadabhi ­
nirvartitaphalabhutiis ca-Yogiiciirabhumi:  208 .6-7) 

S7Matsuda supplies *-� in parentheses: "(the next) existence" ( 1 983 : 4 1 )  here and 
in the case of tr�1Jii, immediately below. 

s8The Peking edition of the Abhidharmasamuccaya (tib. ]  interprets janmopabhoga 
as a dvandva: "existence and experience" {skye ba dail loils spyod-Abhidharma­
samuccaya (tib.] :  77a8). However, the AbhidharmasamuccayabhiiD'a (tib. ] (24b2) and 
Abhidharmasamuccayavyii/fhyii (tib.]  ( l 94al ) both take it as a genitive tatpuru�a: skye 
ba 'j loils spyod. 



43 

Dasabhumikasutra (99 . 8- 1 0) 
Feeling also has two functions. It brings about the experience of that 

which i s  agreeabl e ,  d isagreeable ,  and neither [ agreeable nor 
dis agreeable ] ,  and i t  provides  the cause for the generation of 
Subconscious Desire. (vedaniipi dvividhakiiryapratyupasthiinii bhavati / 
i�tiini�tobhayaviparitayuktiinubhavanaf!l ca karoti / hetuf!l ca dadiiti 
tr�1}iibhinirvrttaye ) 

h. Subconscious Desire (tr�1}ii) 

Abhidharmasamuccaya 
What is the function of Subconscious Desire? It draws beings to 

existence, and it is the condition of Appropriation. (tr�1}ii kif!lkarmikii / 
janmani ca sattviin iikar�ayati, pratyayas ca bhavati upiidiinasya-
26. 1 7- 1 8) 

Abhidharmasamuccayabhii�ya 
Subconscious Desire draws beings to existence because, due to its 

power, there is no interruption in the stream of future existences 
(janmiintarasrota� ) .  

And i t  i s  the condition of Appropriation because, through a desire 
for savor, wishes and greed (chandaraga) with respect to kiima[dhiitu] , 
etc. ,  arise . (trs1}ii janmani sattviin iikarsati, tadvasena janmiintarasroto 
'nupacchedad / pratyayas ca bhavaty upadiinasya, iisviidapriirthanii­
mukhena kiimiidi�u chandariigapravrtte�-33 .6-7) 

CORRESPONDING PASSAGES 

Savitarkiidibhumi (Yogiiciirabhumi: 208 . 8- 1 3) 
[The Pratityasamutpiidasutra defines Subconscious Desire as 

Subconscious Desire in each of the three realms. The Savitarkiidibhumi 
defines Subconscious Desire in each realm as a defiled desire (kli�tii 
priirthanii) with respect to the conditioning factors (saf!lskiiraY9 of that 
realm. This desire is dependent upon the actions (saf!lskiira) performed 

'9Here, I think, in the sense of experiences. 
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in that realm, and it produces misery (dul}kha) in that realm.] 

Dasabhumikasutra (99. 1 0- 1 1 )  
Subconscious Desire also has two functions. It brings about desire 

for desirable things,  and it provides the cause for the generation of 
Appropriation .  ( tr�1}api dvividh akaryapratyupasthana bhavati  / 
saTflraTfljaniyavastusaTflragaTfl ca karoti / hetuTfl ca dadati upada­
nabhinirvrttaye) 

i. Appropriation (upadana) 

Abhidharmasamuccaya 
What is the function of Appropriation? It makes the consciousness 

of bemgs [become] endowed with grasping90 so that [they] seize a new 
birth, and it i s  the condition o f  Karmic Existence .  (upadana Tfl  
kiTflkarmakaTfl / punarbhavadanarthaTfl9 1  sopadanaTfl ca  sattvanaTfl 
vijnanaTfl karoti, pratyayas ca bhavati bhavasya-26. 1 8- 1 9) 

Abhidharmasamuccayabha�ya 
Appropriation makes the consciousness  of  beings [become] 

endowed with grasping so that [they] seize a new birth because the 
impressio,ns of actions determine the conception [of beingsrZ in [a form 
of] rebirth specified as [a particular] destiny, such as hell, etc.93 

90sopiidiina. I have translated upiidiina here in thi s  way to distinguish it from 
upiidiiniiilga. 

9 1 1  have fol lowed Pradhan and corrected Gokhal e ' s  punarbhaviidiiniic ca to 
punarbhaviidiiniirthaTfi (see Pradhan 1 950: 27 n .  4) .  

92Found in the Abhidharmasamuccayabhii�ya [tib.] and Abhidharmasamuccaya­
vyiikhyii [tib.] but not in the Sanskrit or in the Chinese translation of the Vyiikhyii. 

93This passage is difficult, and neither the Tibetan (sems can dmyal ba la sogs pa 'i 
'gro ba bye brag can du yail srid pa 'i fiiil mtshams sbyor bar 'gyur ba 'i las kyi bag 
cags iles par byed pa 'i phyir ro--Abhidharmasamuccayabhii�ya [tib. ] :  24b4; sems can 
dmyal ba la sogs pa 'i 'gro ba bye brag can du yail srid pa fiiil mtshams sbyor bar 'gyur 
ba 'i las kyi bag cags iles par byin pa 'i phyir ro -Abhidharmasamuccayavyiikhyii [tib. ] :  
1 94a5) nor the Chinese (�B�"ffl:ihJ!���jJU1�;ff;f!Hl;;PlWi'o 4l"�'l11I*"1�#C�itt-T. 1 606: 
7 1 2a22-23) translation seems to correspond exactly to the Sanskrit. 
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And it is the condition of Karmic Existenc.e because, due to its 
power, the impressions of the Karmic Forces obtain activity. (upiidiinaf!! 
punarbhaviidiiniiya sopiidiinaf!! ca  sa ttviiniif!! v ijfiiinaf!! karo ti ,  
narakadigativisi�tapunarbhavapratisaf!!dhaye karmavasananiyamat / 
pratyayas ca bhavati bhavasya, tadvasena saf!!skiiraviisaniiyii94 vrtti­
labhat-33 . 8- 1 0) 

CORRESPONDING PASSAGES 

Savitarkiidibhumi (Yogiiciirabhumi: 208. 14- 1 8) 
[The Pratityasamutpiidasutra lists four types of Appropriation. The 

Savitarkiidibhumi defines them and specifies in which realms each type 
can produce suffering (dul:zkham abhinirvartayati) . ]  

Dasabhumikasutra (99. 1 6- 1 7) 
Appropriation also has two functions. It brings about the bond with 

defilement, and it provides the cause for the generation of Karmic 
Existence. (upiidiinam api dvividhakiiryapratyupasthiinaf!! karoti / 
saf!!kldabandhanaf!! ca karoti / hetuf!! ca dadiiti bhaviibhinirvrttaye) 

j .  Karmic Existence (Bhava) 

Abhidharmasamuccaya 
What is the function of Karmic Existence? It inclines beings toward 

rebirth, and it is the condition of Birth . (bhaval:z kif!!karmakal:z / 
pun arb have ca sattviin abhimukl:zikaroti, pratyayas ca bhavati jiiteh-
26. 1 9-20) 

Abhidharmasamuccayabhii�ya 
Karmic Existence inclines beings toward rebirth because it conveys 

them immediately to a new destiny. 
And it i s  the c ondit ion o f  B irth b e c ause  the next l i fe 

(nikiiyasabhiigiintara) arises due to it. (bhaval:z punarbhave sattviin 

9<Corrected from °viisanayor (Sakuma 1 996: 1 4). 
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abhimukhikaroti, anantaragatyantariiviihaniit pratyayas ca bhavati 
jateh,  tato nikayasabhiigiintaranirvrttel:z-33 . 1  0- 1 2) 

CORRESPONDING PASSAGES 

Savitarkiidibhumi (Yogiiciirabhiimi: 208 . 1 9-209.5)  
[The Pratltyasamutpiidasiitra lists three types of Karmic Existence, 

namely exis tence in the kiima , riipa ,  and iiriipya realm s .
' 

The 
Savitarkiidibhumi defines kiimabhava as  consisting of: ( 1 )  purva­
kiilabhava, (2) karmabhava, (3) mara1}abhava , (4) antariibhava, 
(5) upapattibhava),95 (6) niirakabhava, (7) tiryagbhava, (8) pretabhava, 
(9) devabhava, and (1 0) manu�yabhava and adds that it is generated by 
the possession of actions and defilements produced in the past.96 The 
Savitarkiidibhiimi then defmes riipabhava and iirupyabhava. Finally, it 
explains the apparent contradiction between this list of ten bhavas and 
the usual list of seven bhavas by saying that; in the list of seven, one 
(presumably karmabhava) is iik$epaka, one (presumably antariibhava) 
is concerned with the attainment of existence (bhavasa1!'lpriipaka), and 
five are concerned with the experience of the results (of past karma, i .e . ,  
naraka, tiryaiic, preta, deva, and manu�ya) V7 

Dasabhumikasutra (99 . 1 2- 1 4) 
Karmic Existence also has two functions. It establishes the destiny 

95B h attacharya g i v e s  upiidh ibhava ,  but  the Tibetan skye ba ' i  srid pa 
(Savitarkiidibhumi [tib. ] :  1 22b2) and the Chinese �*' (T. 1 579:  323b26) suggest that 
this is an error, on either his part or that of his manuscript. 

96purva/q'tasaTriskiirakleiaparigrahaprabhiivita ( Yogiiciirabhumi :  208 .2 1 ;  silOn 
byas pa 'i 'du byed dail / non moils pa yoils su zin ciil bskyed pa yin no (Savitarkii­
dibhumi [tib . ] :  1 22b3) .  Hsiian-tsang translates prabhiivita as .�, suggesting that 
impregnation has a role in the generation of bhava (T. 1 579: 323b28). 

"See, for example, Abhidharmakojabhii�ya: 1 1 4 . 1 9-22; La Vallee Poussin. 1 97 1 ,  
v .  2 :  1 3 .  

What w e  have here seems to b e  a merging o f  two lists, the list o f  seven and a list of 
four, consisting of antariibhava, upapattibhava, purvakiilabhava, and maralJabhava. 
See Abliidharmakojabhii�ya: 1 24 . 1 9-24; La Vallee Poussin 1 97 1 ,  v. 2: 4 5 ;  also,  
Abhidharmasamuccayabh�ya: 25.20-22, where these four types of bhavas are said to 
be equivalent to the last fOuri n  a list of twenty-four produced (utpanna) things. 
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of another [i . e . ,  the next] l ife ,  and it provides the cause for the 
generation of Birth. (bhavo 'pi dvividhakiiryapratyupasthiino bhavati / 
anyabhavaga tipra tyupasthiinarrz ca karo ti / h eturrz ca dadiiti 
jiityabhinirvrttaye) 

1. Birth (jiiti) 

Abhid.harmasamuccaya 
What is the function of Birth? It produces beings in the proper 

order: Individual Existence, the Six Senses, Contact, and Feeling; and it 
is the condition of Old Age and Death. (jiiti� kirrzkarmikii / niima­
rupa�aqiiyatanasparSavedaniinupurvyii ca sattviin abhinirvartayati, 
pratyayas ca bhavati jariimaral}asya-26.20-2 1 )  

Abhidharmasamuccayabhiiifya 
Birth produces beings in the proper order: Individual Existence, etc. ,  

because it conveys them through the various states, one after another. 
And it is the condition of Old Age and Death because, when there is 

birth, there is the possibility of change-of-state (anyathiitva) and of the 
destruction of the continuity of the person [who has been born] . (jiitir 
niimarupiidyiinupurvyii sa ttviin abh in irva rtayat i ,  u ttaro ttarii­
vasthantaravahanat, pratyayas ca bhavati jaramaral}asya, jiitau satyiirrz 
tatprabandhasyiinyathiitvaviniisasarrzbhaviit-3 3 . 1 2- 1 4) 

CORRESPONDING PASSAGES 
Savitarkiidibhumi (Yogiiciirabhumi: 209. 6- 1 9rs 

[The Pratltyasamutpiidasutra defines jiiti in terms of ten aspects or 
stages . 99 The Savitarkiidibhumi explains these aspects or stages as 
follows : ( 1 )  jiiti is the first moment of actualization ' OO in the case of 

"A simi lar  explanation of jiiti is found in the Paryiiyasal!lgraha/Ji of the 
Yogiiciirabhumi (Paryiiyasal!lgrahan�: 48a7-48b3 ; T.  1 579:  769a 1 2- 1 8) .  

" The various versions of the sutra differ considerably here . In this case, the 
Savitarkiidibhumi follows most closely the order and terminology of the Yuan ch 'i 
ching *lI<g*� translated by Hsuan-tsang (T. 1 24 :  547c24-26). 

'''''Abhinirvrtti. In his translation of the Savitarkiidibhumi, Hsuan-tsang takes this in 
the sense of conception and translates it as �f:�a;f (T. 1 579:  323c5-6) .  
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beings born from a womb or from an egg; (2) sarrzjiiti is the completion 
of the basis of personal existence in this; I O I (3) avakriinti I 02 is the coming 
forth from this; 1 03 (4) abhiniJ.tsrtil 04 is the groWth of that which has come 
forth; (5) priidurbhiiva is the instantaneous arising of beings born from 
moisture and apparitional beings; (6) skandhapratiliibha is the arising of 
the five upiidiinaskandhas in these types of beings and states ;  105 (7) dhiitu­
pratilambha is the fact that those skandhas are influenced by the causal 
condition; 1 06 (8) iiyatanapratilambha is the fact that those skandhas are 

I I I IThe antecedent of "this" is not clear. It seems to refer to the inside of the womb or 
egg (de iiid leyi nan du-SavitarkiidibhUmi [tib. ] :  1 22b7) before the emergence of the 
being (sa",jiitil] katamii I yii tatraiva iitmabhiivaparipuriranil]srtasya-the Sanskrit text, 
as Bhattacharya remarks, is strange here; in order to understand the general idea, I follow 
the Chinese although I am still not completely confident of the meaning: �1:.j;;fiiJo ��J!O 
n-iNIHt7tlll jptljo 1JJ * 1±l 1lij  [T. 1 579 :  323c6-7]) .  The Arthaviniscayasutranibandhana 
comments on another version of the sutra, which contains another stage, not included in 
our version, namely, upapatti. According to the Arthaviniscayasutranibandhana, sa",jiiti 
is the completion of niimariipa, while upapatti is the obtaining of the remainder of the 
body on the part of the completed niimariipa (sa",purIJaniimariipasya visi�takiiyiivasthii­
priiptir upapattil]-Arthaviniscayasutranibandhana: 1 48 .2) .  Thus, sa",jiiti in the 
Savitarkiidibhumi is equivalent to sa",jiiti and upapatti, taken together, in  the 
ArthaviniScayasutranibandhana ( 1 48.3) .  

1 112Bhattacharya gives bhavakriinti ,  wh.i ch ,  again,  i s  c l earl y an error;  the 
Arthaviniscayasutranibandhana ( 1 48 .3 )  gives avakriinti. 

103 Again, the antecedent is unclear; avakriinti usually refers to the descent into the 
womb, i .e . ,  conception (see Monier-Williams 1 970: 97), but here, it clearly refers to a 
later stage in the process of birth.  

l I14abhinirvrtti according to the Arthaviniscayasutranibandhana ( 148.4). 
I IIlslcandhapratiliibhal] katamal] I ya asv eva yon i�v avasthiisu ca paiiciiniim 

upiidiinaskandhiina", [sa",bhaval]]( Yogiiciirabhumi: 209. 1 0- 1 1 ) . Pratiliibhal] should 
probably be emended to pratilambhal], which i s  found in the next two items.  The 
Chinese uses the' same word for all three (1�), as does the Tibetan ( 'thoblthob) . 

The term is again defined in the Paryiiyasa",grahar;i: skandhapratilambha is the 
state consisting of niimariipa (phun po rfied pa ni min dan gzugs leyi gnas skabs sa­
Paryiiyasa",grahar;i [tib. ] :  48b l ;  :x.t.i1��o �1W � '€SfiL-T. 1 579:  769a I 4- 1 5) . 

According to the Arthaviniscayasutranibandhana, the term skandha here means 
"mass" (riisi; both the editor and Honjo [ 1 989 :  85] refer to Abhidharmakosa I 10ab). 
Therefore, this is taught to refute the notion of a single, unified self (riisyartho hi 
skandhiirtha iti skandhagrahar;am ekiitmakalpaniivyudiisiirtham-1 49.4-5). 

1 116 dhiitupratilambhal] katamal] I yii te�iim eva skandhiinii", hetupratyayaparigrhitatii 
(Yogiiciirabhumi: 209. 1 2- 1 3); 'khams thob pa gan ie na I phun po de dag fiid rgyu 'i 
rkyen gyis yons su zin pa gan yin pa '0 (Savitarkiidibhumi [tib.]:  1 23a l -2); W-1�j;;friJo �IW 
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influenced by the other conditions; I 07 (9) skandhiibhinirvrtti refers to the 

!!Pl!.HlHl[l;J�pJTllJll1: (T. 1 579: 323c9- 1 O). In this definition and the following one, the 
translation of parigrhitatii is difficult (for extensive remarks on the use of parigrhita in 
Yogadira texts, see Schmithausen 1 987: 277 n. 1 47). Before attempting to explain this 
definition, I shall provide some other interpretations of the term dhiitupratilambha: 

According to the Paryiiyasaf!1grahar;i, dhiitupratilambha is the obtainment of the 
seeds of those (skandhas) in this [niimarnpa] state (khams riied pa iiid du de 'i sa bon riied 
pa 'o-Paryiiyasaf!1grahar;i [tib. ] :  48b I ;  5'f.l.lj.o !!p£a�.rttflL CP1Blf!Tl.lj..-T. 1 579: 769a1 5). 

According to the Arthaviniscayasutranibandhana, the term dhiitu here refers to 
that which is  empty in that it is nothing more than dharmas. Therefore, this is taught to 
refute the noti on that the body is the se lf  (dharmamiitraf!1 tucchaf!1 dhiitur iti 
nirvacaniit dhiitugrahar;af!1 dehyiitmakalpaniivyudiisiirtham-1 49.5-6). 

The Yii ch 'ie lun chi f� {b!I 8nli �c explains dhiitupratilambha together with 
skandhapratilambha, in terms of seeds: "The obtainment of the skandhas is the arising of 
the actuality of the skandhas. The obtainment of the dhiitus is the nature of the seeds of the 
skandhas to act as the causal condition of the skandhas. The obtainment of the skandhas is 
the ripening of that which is currently existing. The obtainment of the dhiitus is the ripening 
of seeds. The obtainment of the iiyatanas is the ripening of the other three conditions 
through both that which is currently existing and seeds: fil.lj.��fi:;tj@o 5'f.1.lj.�l'ififiTfi[l;J 
*�'tlo fi1.lj.:fJl.:jT!lX:�-!\o mjHiT!lX:�o �lUHfl.fio fi:::::�}jM-!\ (T.  1 828:  368c 1 6- 1 9). But 
I suspect that this explanation reads too much later Y ogacara philosophy into the text. 

The above three interpretations of the term· dhiitupratilambha all differ, and what 
the Savitarkiidibhumi says is not very clear, but perhaps the meaning is something like 
this :  after the initial arising of the skandhas, those skandhas reproduce themselves 
from one moment to the next by acting as the hetupratyaya for their next moment of 
existence (in this case, hetupratyaya, bija, and dhiitu are essentially synonymous; for 
this meaning of dhiitu, see Yamabe I 997a, 1 997b). 

I 1l7iiyatanapratilambha� .katama� / yii te�iim eva skandh iiniif!1 tadanya­
pratyayaparigrhftatii (Yagiiciirabhiimi: 209. 1 3- 1 34); skye mched 'thab pa gail ie na / phuil 
po de dag iiid de las gian pa 'i rkyen gyis yails su zin pa gail yin pa '0 (Savitarkiidibhumi 
[tib.]: 1 23a2); �1.lj.�{iiJo ��!!P1Bl�iHit1t*,�PJTlllHl (T. 1 579: 323c I 0- 1 1 ). 

According to the Paryiiyasaf!1grahar;i, iiyatanapratilambha is the completion of 
the six iiyatanas, the niimariipa having grown up (skye mched riied pa ni miil dail 
gzugs 'phel bas skye mched drug yails su rdzags pa 'a-Paryiiyasaf!1grahar;i [tib . ] :  

. 48b l -2 ;Ei�1�1\ro :3��:Et:;'>� lBI ili'9-T. 1 579: 769aI 5- 1 6) .  
According to the ArthaviniScayasutranibandhana,  the sense-organs are the 

"locations" (iiyatanas) of the apprehension of the objects of perception. Therefore, this 
is  taught to refute the notion that the perceiver of objects is  the self (cak�uriidini 
v i�ayapalabdher iiyataniini .  napalabdhiitra kascid astiti iiyatan agrahar;af!1 
triiyakalpaniivyudiisiirtham-149.6-7). 

The connection between the iiyatanas and the remaining three conditions referred 
to in the Savitarkiidibhumi eludes me. 



50 

growth o f  the skandh a s ,  which i s  due to the daily l 0 8  taking o f  
nourishment; ( 1 0) jlvitendriyapriidurbhiiva i s  the continued existence of 
the skandhas according to the amount of life remaining. 

Finally, the Savitarkiidibhumi states that the condensed meaning 
(samiisiirtha) of Birth encompasses : the intrinsic state of birth (jiite� 
svabhiiva) ; the place in which one is born; the entity that is born; l o9 the 
causes and conditions of which Birth consists; and the nourishment and 
co-arising factors by means of which Birth is preserved.] 1 1 0  

Dasabhumikasutra (99. 1 4- 1 5) 
Birth also has two functions. It brings about the emergence of the 

skandhas, and it provides the cause for the generation of Old Age. (jiitir 
api dvividhakiiryapratyupasthiinii bhavati / skandhonmajjanarrz ca 
karoti / heturrz ca dadiiti jariibhinirvrttaye) 

m. Old Age and Death (jariimara7}a) 

Abhidharmasamuccaya 
What is the function of Old Age and Death? They repeatedly yoke 

beings to decline due to age and to the termination of l ife - span 
(jlvitapari7}iima) . (jariimara7}arrz kirrzkarmakam / puna� punar vaya�­
pari7}iimena jlvitapari7}iimena ca sattviin yojayati-26.2 1 -22) 

Abhidharmasamuccayabhii�ya 
Old Age and Death repeatedly yoke beings to decline due to age and 

to the termination of life-span through yoking them to the destruction of 
youth and life. (jaramara7}arrz puna� punar vaya/:lpari7}iimena fivitapari7}ii­
mena ca sattviin yojayati, yauvanayu�or vinaSena yojanat-33 . 14- 1 6) 

108Bhattacharya reads pratidina with jivitendriyapriidurbhiiva, which follows, and 
notes that the Tibetan text omits it. In fact, both the Tibetan (Savitarkiidibhumi [tib. ] :  
123a3) and the Chinese translations (T .  1 579: 323c l l - 1 2) include i t  in  their defi;itions 
of skandhiibhinirvrtti. 

J!l9-[his is missing from Bhattacharya' s  Sanskrit text, but it is found in both the 
Tibetan (gail skye ba dail-Savitarkiidibhumi [tib. ] :  1 23a4) and the Chinese (�P.lf1:. ­
T. 1 579: 323c 1 4).  

I I I'yena copastambheniihrtena sahajena ca dhriyata ity (YogiiciirabhUmi: 209. 1 8) .  
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CORRESPONDING PASSAGES 

Savitarkiidibhumi (Yogiiciirabhumi: 2 1 0. l -2 1 2 .5Y I I  
[The Pratityasamutpiidasutra first deals with Old Age and lists a 

number of the afflictions that accompany it. 1 1 2  The Savitarkiidibhumi 
defines individually seventeen of them (there are a number of  
discrepancies among the Sanskrit, Chinese, and Tibetan versions) and 
then, as in the case ofjiiti, gives a summary:] 

What is the condensed meaning of Old Age? The condensed 
meaning of Old Age is to  be understood (as) the end of life, (which is  
equivalent to)  going beyond the (normally allotted) states of life 
(dasiitivrttir) (and which consists of):  the degeneration (parilJiima; 
literally, transformation) of the body (iisraya); the degeneration of the 
hair (ke.sa); 1 1 3  the degeneration of growth (pu�ti); the degeneration of 
beauty and strength (tejobala); the degeneration of health (iirogya); the 
degeneration o f  co lor (varlJ a ) ;  the degenerati on  of  movement 
(iryiipatha); the degeneration of the immaterial faculties (arupindriya); 
the degeneration of the material faculties (riipindriya). Uariiyii!} puna!} 
samiisiirth a!} ka tama!} / iisrayaviparilJiimal} ke.§av iparilJiima!} 
pu�!iviparilJiimas tejobalaviparilJiima iirogyaviparilJiimo varlJa­
viparilJiima iryiipathaviparilJiimo 'rupindriyaviparilJiimo rupindriya­
viparilJiimo dasiitivrttir iiyu!}sa1!lk�epasamasiirtho 1 1 4  dra�tavyal}­
Yogiiciirabhumi: 2 1 1 .3 -7) 

[The Pratityasamutpiidasutra finally states that all beings, from 
whatever class of being, must experience Death, which is defined by a 
number of nearly synonymous terms. The Savitarkiidibhumi gives detailed 

I l iA s i m i l ar exp lanati on  o f  jarii i s  found in the  Paryiiyasa,!!grahal}l  
(Paryiiyasa,!!grahal}/ [tib . ] :  48b3-48b7; T. 1 579: 769a1 8-b l ). 

1 1 2 Again, the version translated by Hsiian-tsang seems closer to the version 
commented on in the Savitarkiidibhumi. 

I I I As Bhattacharya notes, this is missing in the Tibetan. 
1 14This probably should be corrected to something like iiyulJsa,!!k�epa ity aya,!! 

samiisiirtho. 
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explanations of each of these terms and again provides a summary:] l I S , 

What again is the condensed meaning of Death? The condensed 
meaning of Death (encompasses) : that which is death; the entity that 
dies;  the manner of death; and the time subsequent to this (i . e . ,  after 
death) of the one who has died. 
(miira1.1asya puna� samiisiirtha� ka tama� / yii ca cyuti� / yasya 
dharmasya cyuti� / yathii ca cyuti� cyutasya ca tadurdhvarrz ya� kiila� / 
ity ayarrz samiisiirtha�-Yogiiciirabhumi: 2 1 2. 1 -3)  

Dasabhumikasutra (99. 1 6- 1 8) 
Old Age also has two functions. It brings about the degeneration of 

the faculties, and it  provides the cause for the generation of the meeting 
with Death. Death also has two functions. It destroys the conditioned 
factors, "and it brings about the non-interruption of ignorance.  (jariipi 
dvividhakiiryapratyupasthiinii bhavati / indriyapari1.1iimarrz ca karoti / 
heturrz ca dadiiti mara1.1asamavadhiiniibhinirvrttaye / mara1.1am api 
dvividhakiiryapratyupasthiinarrz bhavati / sarrzskiiravidhvarrzsanarrz ca 
karoti / aparijniinopacchedarrz ca karoti) 

, 

6. The Inclusion of the Members of the Formula in the Categories of 
Defilement 

Abhidharmasamuccaya 
How [should that which has originated conditionally be understood] 

with reference to the inclusion of the members in [the three categories 
of] defilement? Ignorance, Subconscious Desire, and Appropriation are 
included in [the category o f] defi l ement consisting o f  kId a 
(klesasarrzk1da) . The Karmic Forces ,  Consciousness ,  and Karmic 
Existence are included in [the category of] defilement consisting of 
action (las kyi kun nas non mons pa = karmasarrzklesa) . The remaining 
[members] are included in [the category of] defilement consisting of 

1 1 5  A similar explanation of mara7}a i s  found in the ParyQyasal'!1graha7}1 of the 
YogQcQrabhiimi (ParyQyasal'!1graha7}1 [tib. ] :  48b7-49a2; T. 1 579: 769b2-8). 
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birth ( tsh e 'i  kun nas iion mons pa = jan m asarrzkle.sa) . (ka th am 
angasarrzklesasarrzgrahata� / yii cii 'vidya, yii ca tr:jl}a, yac copadiinam 
ity ayarrz [kleSa]sarrzkleSasarrzgraha� eYe ca sarrzskiirii yac ca vijiiiinarrz 
yac ca bhava i ly ayarrz karmasarrzklesasarrzgraha� / se�an i jan ­
masarrzkleSasarrzgraha� ]-26.22-23) 1 1 6  

Abhidharmasamuccayabha�ya 40F 
The inclusion of Consciousness [in the category of] defilement 

1 1 6There is some problem with the Sanskrit text here. According to Gokhale ' s  
edition,  the entire section o n  angasa'11klesasa'11grah a  reads a s  fol lows : katham 
angasa'11kldasa'11grahata� / yii cii 'vidyii yii ca tr:f1}ii yac copiidiinam ity aya'11 
sa'11kldasa'11graha/:z. Gokhale gives no indication that his manuscript differs from the 
Abhidharmasamuccaya [tib. ] ,  Abhidharmasamuccaya [ch.] ,  Abhidharmasamuccaya­
vyiikhyii [tib . ] ,  or Abhidharmasamuccayavyiikhyii [ch . ] .  Pradhan, who also fail s  to 
acknowledge that his edition differs from the above-mentioned Chinese and Tibetan 
translat ions ,  as wel l as from Gokhal e ' s  edition ,  g ives  the fo l lowing :  katha'11 
angasa'11klesasa'11graha� / yii ciividyii yii ca tr�lJii yac copiidiinam i ty aya'11 
sa'11kldasa'11graha� / ye ca sa'11skiirii yac ca vijniina'11 yac ca bhava ity aya'11 
karmasa'11kle.§asa'11graha� / se�iini janmasa'11kle.§asa'11graha� (Pradhan 1 950: 27. 1 4-
1 6) .  Pradhan' s  text essentially agrees with the Chinese and Tibetan translations, with 
one major exception: instead of sa'11kle.§asa'11graha�, the Chinese and the Tibetan 
suggest kle.§asa'11kle.§asa'11graha� (non mons pa 'i kun nas non mons pa: 1J:Hfl\*i!i1l:). 

Since I do not have access to the photographs of the manuscript, I cannot 
determine whether Gokhal e ' s  version or Pradhan ' s version or  neither accurately 
reflects the manuscript reading. It is possible that Gokhale simply dropped the portion 
from ye ca sa'11skiirii to the end, or perhaps Pradhan translated this portion from the 
Tibetan and neglected to tell us so. Rahula evidently translates directly from Pradhan' s  
text and gives no evidence o f  having consulted either the Tibetan and Chinese 
translations or Gokhale ' s  edition: "L ' ignorance, la soif, la saisie :  tel  est Ie  group de 
I ' impurete [s imple] (sa'11kldasangraha) . Les formations . . .  " (Rahula 1 980 :  43) .  
Matsuda, on the other hand,  in his Japanese translation,  follows the Tibetan and 
Chinese versions without commenting on Gokhale or Pradhan' s  readings or Rahula's 
translation ( 1 983 : 42) .  

Since the members of the pratityasamutpiida formul a have e l sewhere been 
analyzed according to three types of sa'11k1e.§a, beginning with kle.§asa'11k1e.§a (e.g . ,  
Madhyiintavibhiiga: 32.6 ff. [Yamaguchi 1 934 :  40. 1 5  ft] . ;  Mahiiyiinasa'11graha [tib.] : 
1 3 .23-32 ;  implied in Abhidharmakesa / I I  26 [Abhidharmakosabhii�ya : 1 34.24-25]), I 
accept and trans late from Pradhan ' s  text ,  with the emendation of klesasa'11 -
kleSasa'11graha� for sa'11kleSasa'11graha� . 
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consisting of action is due to the fact that the member Consciousness is ' 
definedl l 7  as the impressions of the Karmic Forces (sa1!lskiiraviisanii­
prabhiivita tviid) . 1 1 8 (vijiiiinasya karma [sa1!l ] kle.sasa1!lgra ha1Ja1!l 
sa1!lskiiraviisaniiprabhiivitatviid vijiiiiniingasya-33 . 1 7 - 1 8) 

7 .  Import 

Abhidharmasamuccaya 
How [should that which has originated conditionally be understood] 

with reference to its import? [The import of] conditioned origination 
[comprises the following] : ( l )  the import of the absence of a creator 
(n il)kartrkiirtha) ; (2 )  the import o f  the pre sence of c ause s  
(sahetukiirtha); (3) the import of the absence o f  beings (nil)sattviirtha); 
(4) the import of dependence (paratantriirtha) ; (5) the .import of  
inactivity (nirihakiirtha); (6) the import of  impermanence (anityiirtha); 
(7) the import of momentariness (k�a1Jikiirtha); (8) the import of the 
uninterrupted series of cause and result (hetuphalaprabandhiinu­
pacchediirtha) ; (9) the import of corresponding cause and result 
(anuriipahetuphaliirtha) ;  ( 1 0) the import of varied cause and result 
(vicitrahetuphaliirtha) ; 1 1 9 and ( 1 1 )  the import of determined cause and 

1 1 7 1 am indebted to Yamabe N obuyoshi for bringing to my attention  a long 
discussion of the meaning of the ending prabhiivita in Schmithausen 1 969:  1 09- 1 1 1 . 

1 1 8The point of this comment is to explain why the Abhidharmasamuccaya includes 
vijiiiina in karmasaTtlkleSasaTtlgraha rather than in janmasaTtlklesasaTtlgraha, which is 
where it is included in the Madhyiintavibhiiga (33 -2 ;  Yamaguchi 1 934: 4 1 . 1 4- 1 6) .  The 
Abhidharmasamuccayabhii�ya here refers to the explanation of the first function of 
Consciousness in the angakarmavyavasthiina section of the Abhidharmasamuccaya 
(see above) . For a discussion of this point, see Funahashi 1 99 1 : 22-25 . 

1 19Gokhale instead supplies niiniihetuphaliirtha in square brackets, indicating that 
the word is missing in the manuscript and that he is translating it from the Tibetan or 
Chinese. Pradhan gives vicitrahetuphaliirtha without any comment (Pradhan 1 950 :  
27 . 1 9) .  Could he  read something in the manuscript that was indecipherable by 
Gokhale ,  or is he supplying it from the Abhidharmasamuccayabhiirya? . Again, without 
photographs of the manuscript, I cannot explain this .  In my translation, I fol low 
Pradhan on the basis of the Abhidharmasamuccayabhii�ya version. 
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result (pratiniyatahetuphaliirtha) . 120 (katham arthatal} I nil}kartrkiirthal} 
pratztyasamutpiidiirthal} , sahetukiirthal} , n il}sa ttviirth a l} ,  para­
tantriirthal} n irzhakiirthal}, anityiirthal},  k�a1} ikiirthal} ,  hetuphala­
prabandh iin upacc  h ed iirthal} , an urupah e tup ha  liirth a I} ,  [nanii­
hetuphaliirthal},] pratiniyatahetuphaliirthas ca pratityasamutpiidal}-
26.23-25) 

Abhidharmasamuccayabhii�ya 400 
[The import of conditioned origination comprises] : ( 1 )  the import of 

the absence of a creator because of the absence of any creator, such as 
Isvara; (2) the import of the presence of causes because Ignorance, etc . ,  

' ' ''M atsuda ( 1 9 8 3 : 4 9  n .  3 4 )  notes  that  thi s l i s t  of  e l even  imports o f  
pratltyasamutpiida is identical t o  that o f  the A-divise�avibhiigasiitra (515.lIj,m:�?JJM1ii:;r' 
*,![-T. 7 1 7; ,m:1:?JJM151ii:;**,![-T. 7 1 6) .  In fact, there are some differences, mostly in 
translations of terms, between the two versions of the Adivisesavibhiigasiitra as well as 
between both versions of the Adivise�avibhiigasiitra and Abhidharmasamuccaya; 
below are the three lists for comparison: 
Abhidharmasamuccaya (Identical to Abhidharmasamuccavavviikhyii): ( l )  4!!Ii{'Fif�; 
(2) � RSI � ;  (3) lil!£�'I��; (4) f�f!H€�; (5) 4!!Iif'Fffl�; (6) 4!!Ii,*"�; (7) �*ljjJ��; (8) RSI* 
i'§*i:fWi�; (9) RSI *i'§1);J,m��; ( 1 0) RSI *i¥:lllj�; ( I I )  RSI *i�lE�. 
m4::'fJ]Ili51it*m'l!-T. 7 1 6 :  834b4- 1 0  (translated by Dharmagupta): ( I )  4!!Iif'Fif�; 

(2) � i!l if�; (3) 4!!Ii1K4:�; (4) 1!H4:�; (5) :ffJJ�; (6) 4!!Ii,*"�; (7) ����; (8) RSI *f§ 
*i:fWi�; (9) fifi RSl *�; ( 1 0) i'§1 t@*�; ( I I )  i�JE RSI*�. 
5t51iJmjf":'fJ]!ll$m'l!-T. 7 1 7 : 84 1 b 1 8-27 (translated by Hsuan-tsangl: ( I )  4!!Iif'Fif�; 
(2) � RSl 4:�; (3) lil!£�'I��; (4) f�1!H€�; (5) 4!!IijfJf'F�; (6) 'r14!!1i,*"�; (7) *ljjJ�iJ!�; 
(8) RSI *i'§*i4!!lirB' ��; (9) fifiRSl*,Po;:enlj�; ( 1 0) RSI *�1Li'§:j{fJllli�; ( I I )  RSI*i�lE4!!Ii 
fUL�. 
Notice also that numbers 9 and 1 0  are reversed in the Adivise:javibhiigasiitra l ist . 
In  the same note, Matsuda refers to a list of eight imports of pratltyasamutpiida found 
in the Savitarkiidibhumi of the YogiiciirabhUmi. I l ist them here for convenience of 
comparison, but [ discuss them in Chapter Six (underlined items correspond to the 
Abhidharmasamuccaya) :  ( I )  n ihsattviirtha ;  (2) anityiirtha ;  ( 3 )  itvarapratyu­
pasthiipaniirth a ;  (4) paratan triirth a ;  ( 5 )  n irlhiirth a ;  ( 6) he tuph a la­
prabandhiinupacchediirtha; (7) anuriipahetuphalapravartaniirtha; (8) karmasva­
bhiiviirtha (Yogiiciirabhiimi: 203 . 1 3- 1 8) .  Thus, the Abhidharmasamuccaya contains 
ni/:lkartrka-, sahetuka-, k�m:lika-, vicitrahetuphala-, and pratiniyatahetuphaliirtha,  
which are not  in the Savitarkiidibhiimi l i st .  On the other hand, the Abhidharma­
samuccaya l acks itvarapratyupasthiipaniirtha and karmasvabhiiviirtha, which are 
included in the Savitarkiidibhumi. 
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are causes [of that which has originated conditionally] ; (3) the import of , 
the absence of beings because of the non-existence of a self per se 
(svayamaniitmatvat) ;  (4) the import of dependence because of the 
dependence [of everything conditionally produced] on conditions 
(pratyayiidhi:natviit) ; (5) the import of inactivity because the conditions 
lack exert ion (p ratyayanarrz n irvyaparatva t) ;  ( 6 )  the import of 
impermanence because of the fact that nothing is eternal (asasvatatvat); 
(7) the import of momentariness because of the non-abiding [of that 
which is conditionally produced] after the time of arising; (8) the import 
of the uninterrupted series of cause and result because the moment of 
result arises  at the same time that the moment of  cause perishes 
(kiira1}ak�alJan irodhasamakiilarrz kiiryak�alJo tpiidiit) ;  [Abhidharma­
samuccayabhii�ya p. 34] (9) the import of corresponding cause and 
resu1t1 l 1  because i t  is not the case that every [result] arises from every 
[cause] indiscriminately (sarvatal} sarvasyiisarrzbhaviit) ;  ( 1 0) the import 
of varied cause and result because of the arising of single and manifold 
results from manifold and single causes (anekaikajatiyiit kiiralJiid 
ekiinekajiiffyakiiryotpattel}) ;  1 22 ( 1 1 )  the import of determined cause and 
result because there is no coming to fruition of things heterogeneous to 

1 2 1The S anskrit text  of  the Abhidharmasamuccayabhii�ya reads anurupa­
hetuphalaparigrahiirtha,  which corresponds to the 1l9 '!ilHIHj;J,li1t� of the Chinese 
translations of the Abhidharmasamuccaya and Abhidharmasamuccayavyiikhyii. 
However, the Sanskrit text of the Abhidharmasamuccaya and the Tibetan translations 
of the Abhidharmasamuccaya, Abhidharmasamuccayabhii�ya, and Abhidharma­
samuccayavyiikhyii al l  agree on anurupahetuphaliirtha. 

1 221 do not. understand what this means, and Matsuda does not make it any clearer. 
In the section of the A bh idharmasamuccaya on the cittaviprayuktasarrzskiiras ,  
pratiniyama i s  explained a s  being a designation for the varied nature o f  cause and 
effect (hetuphalaniiniitvam-Pradhan 1 950:  1 1 . 1 7- 1 8) .  But the Bhii�ya 's explanation 
of hetuphalaniiniitvam, that it  refers to the way that desirable effects proceed from 
good actions, etc, (i�!asya phalasya sucaritam ani�!asya duscaritam ity evam iidi I 
phaliiniirrz P!thak P!thag anyonyahetukatvam-Abhidharmasamuccayabhii�ya: 1 0. 1 6-
1 7), does not seem to pertain to the question of "single and manifold" causes and 
effects here. . 



57 

the stream. 1 2J (n i�kartrkiirtlJa lsvariidikartrrahitatviit/ sahetukiirtho 
'vidyiidihetukatvat / nilJsattvarthalJ svayam aniitmatviit/ paratantrarthalJ 

pratyayiidh iniitviit / n inhakarthalJ pratyiiyiiniirrz n irvyaparatvat / 
anityiirtho 'sasvatatviit / ksm:zikiirtha utpattikiiliit pareIJiinavasthiiniit / 
hetuphalaprabandhiinupacchediirthalJ kiiraIJak�aIJanirodhasamakiilaTfl 
karyak$aIJotpada t  / anurupahetuph alaparigrahiirthalJ sarvatalJ 
sarvasyiisarrzbhaviit / vicitrahetuphalartho 'nekaikajatlyat kiiraIJiid 
ekiinekajiitlyakiiryotpattelJ / pratiniyatahetuphaliirthalJ sarrztiiniintarii­
phalaniit-33 . 1 9-34.3Y24 

8. Profundity 

Abhidharmasamuccaya 
How [should that which has originated conditionally be understood] 

with reference to its profundity? Its profundity is to be understood in 
terms of (a) the profundity of cause (hetugiimbhirya); (b) the profundity 
of characteristics (lak$aIJagiimbhlrya) ; (c) the profundity of arising 
(u tpa ttigiimbh lrya) ;  (d) the profundity of c ontinued  exi stence 
(sthitigiimbhlrya); (e) the profundity of progression (vrttigiimbhlrya). 1 25 

1Z3There seems to be a correspondence between pratiniyatahetuphaliirtha and one 
of the six modes of bija mentioned in the Mahiiyiinasalpgraha (see Chapter 6, section 
A). According to the Mahiiyiinasalpgrahabhii�ya, "lis [bijas] sont les auteurs d 'un 
fruit propre: tin gerrne donne produit seulement Ie fruit qui lui est propre. Ainsi , la 
connaissance-receptacle produit seulement la connaissance-receptacle, et Ie ble produit 
seulement Ie fruit du ble" (Lamotte 1 973 : 40-4 1 ) . Although our text does not mention 
iilayavijiiiina or bija, it describes the same causal principle, namely that the result is 
essentially homogenous with the cause. 

1 2' Some  of these  arth as ca l l  to  mind  the defin i t i ons of  c ertain o f  the  
c"ittaviprayuktasaTrzskiiras in the Abhidharrnasarnuccaya (Pradhan 1 950 :  1 1 . 1 6-24; 
Abhidharrnasarnuccayabhii�ya: 9 . 7- 1 1 . 8 ) :  specifically, hetuphalaprabandhiinupa­
cchediirtha seems to correspond to pravrtti; vicitrahetuphaliirtha and pratiniyata­
hetuphaliirtha seem related to pratiniyarna; anurilpahetuphaliirtha corresponds to 
yoga; and �w:zikiirtha perhaps is related to java. [ examine the relationship between 
the group of cit taviprayuktasarrzskiiras p e rta in in g  to cause  and e ffec t  and 
pratftyasarnutpiida in Chapter Six. 

125The Sanskrit text of the Abhidharrnasarnuccayabhii�ya gives pravrtti instead of 
vrtti ,  but there is no difference between the Chinese texts of the Abhidharrna­
sarnuccaya and Abhidharrnasarnuccayavyiikhyii, which both give *" or among the 
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(kathaTfl giimbhlryata� / hetugiimbhlryato 'pi, la�arJagiimbhlryato 'pi, 
utpattigiimbhlryato 'pi, sthitigiimbhlryato 'pi, vrttigiimbhlryato 'p i  
giimbhlryaTfl dra,ytavyam-26.25-27) ' 26 

Abhidharmasamuccayabha�ya 40H ( 1 )  
. Moreover, the fivefold profundity o f  conditioned origination i s  t o  be 

understood by means of these imports [of the absence of a creator, etc.] . 127 
(a) Profundity of cause [is to be understood] by means of  two 

imports [i .e . , nil}kartrkiirtha and sahetukiirtha] because [these imports (?) 
are] an antidote to theories of inconsistent causation'28 and theories of no 
causation (vi�amahetvahetuviida) . 

(b) Profundity of characteristics [is to be understood] by means of 
one import [i . e . ,  ni�sattviirtha] because of the fact that there is no self. 

(c) Profundity of arising [is to be understood] by means of two 
imports [i .e . , paratantrartha and nirlhakiirtha] because of the fact that, 
even though results arise due to conditions, they are not [really] 
manufactured by them. 

(d) Profundity of continued existence [is to be understood] by means 

Tibetan texts of the Abhidharmasamuccaya, Abhidharmasamuccayabhii$ya, and 
Abhidharmasamuccayavyiikhyii, which all give 'byun bas. 

Although I hesitate to correct the Sanskrit text of the Abhidharmasamuccaya here, 
I translate vrtti as though it were equivalent to pravrtti. In any case, the two words 
share much of the same meaning. 

'26The siUriintasa7!lgraha section of the Savitarkiidibhumi pratityasamutpiida 
exposition also analyzes "profound" pratityasamutpiida in terms of anitya, dul;kha, 
sunya, and nairiitmya (Yogiiciirabhumi: 228.8-229 .3) .  This rather long discussion, with 
reference to bija, is  interesting and merits further study. 

' 27Th i s  is suppl ied  from the Abhidharmasamuccayavyiikhyii (Abhidharma­
samuccayavyiikhyii [tib. ] :  7 8b4; T. 1 606:  7 1 2b2 1 -22), the text of which is somewhat 
different from that of the Abhidharmasamuccayabhii$ya. For convenience, I reproduce 
the corresponding portions of the Tibetan texts of the Abhidharmasamuccayabhii$ya 
and Abhidharmasamuccayavyiikhyii: 
(Abhidharmasamuccayabhii$ya [tib.])  yan don 'di dag gis rten cin 'breI bar 'byun ba 
mam pa Inas zab par rig pa bya ste/ 
(Abhidharmasamuccayavyiikhyii [tib.]) yan byed pa po med pa la sogs pa 'i don 'di dag 
gis rkyen so so las kun tu skye ba mam pa Inas rtogs dka ' bar rig pa bya stel 

' 28That is to say, in which the cause is inconsistent with the result (see also section 
A2c). 
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of two imports [ i .e . ,  anityiirtha and �a1J.ikiirtha] because of the [illusory] 
appearance of duration ,on the part of things that are not [really] constant 
(avyavasthitiinii7!l sthityiibhiisaniid). 

(e) Profundity of progression [is to be understood] by means of four 
o f  the imp orts [ i . e . ,  h etuphalaprabandh ii n upacch ediirtha ,  
an uriipahetuphaliirtha ,  v ic i trah e tuphaliirth a ,  and pratin iyata ­
he tuphaliirtha ]  b e c ause o f  the difficulty o f  understanding the 
progress ion of cause  and result . (punar  ebh ir  eviirth aib  
pratityasamutpiidasya paiicavidha7!l giimbh irya7!l veditavyam I 
h e tugiimbh irya7!l vi�amahetviihetuviidapratipak�ena dviibhyiim 
arthiibhyiim I lak�a1J.agiimbh irya7!l n iriitmaka taya ikiirthenal 
utpattigiimbhirya7!l pratyayebhyab phalotpattiiv apy a tatkrtatayii 
dvabhyam arthiibhyiim I s th i tigiimb h irya m  avyavasth i tiinii7!l 
sthityiibhiisaniid dviibhyiim arthabhyam I pravrttigiimbhirya7!l hetu­
phalapravrttidurvijiiiinatviicl29 caturbhir arthair iti-34.4-9) 

Abhidharmasamuccaya 
Furthermore, conditioned origination is momentary, yet continued 

existence (sthiti) is experienced. 
Conditioned origination has inactive (nirihaka) conditions, yet it is 

experienced as having potent (samartha) conditions. 
Conditioned origination is devoid of beings, yet it is experienced 

from the point of view of beings (sattvatas copalabhyate). 
Conditioned origination has no creator, yet the non-perishing of 

actions and results i s  experienced.  (api  khalu k�a1J.ikab pratitya­
samutpiidab ,  s th itis copa labhyate I nirihakapratyayab pratitya­
samutpiidab, samarthapratyayas copalabhyate I nibsattvab pratitya­
samutpiidab, sattvatas copalabhyate I ni�kartrkab pratityasamutpiidab, 
karmaphaliivipra1J.iiSas copalabhyate-26.27-29) 

Abhidharmasamuccayabhii�ya 40H (2) 
Even without an agent (kartr) , there exist action (karma) ,  the 

performance (kriyii) [of action] , and the experience of the result of that 

1 2'Corrected from °pravattidurvijfiiinao (Sakuma 1 996 : 1 4) .  
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[ action] (iatphalopabhoga);  this is how the non-perishing of actions and 
results is to be understood here . (antarelJa eva kartararrt karma kriyii 
ciisti  tatpha lopabh ogas ce ty ayam a tra karm apha liivipralJiiso 
veditarya�-34. 1 0- 1 1 ) 

Abhidharmasamuccaya 
[That which has originated conditionally] 1 30 is produced (i) not by 

itself, (ii) not by another, (iii) not by the two [i . e . ,  by itself and by 
another] , (iv) not by its own action, not by the action of another, and not 
without c ause .  For thi s reason, too ,  [conditioned origination] is 
profound. l 3 I  (na svato na para to na dviibhyiirrt na svayarrtkii[rapara]­
kiiriihetusamutpanna� / ato 'pi gambhfra�-26.29-30) 

Abhidharntasamuccayabhii�ya 40H (3) 
(i) A dharma is made not by itself because that by which it might be 

made [namely, itself], not yet having been produced, does not exist. (ii) [A 
dharma] is made not by another because the conditions [due to which it 
arises] ate not an agent. (iii) [A dharma] is made not by both1 32 because 
[it is not made] , 33 by those two causes [that have already been shown in 
(i) and (ii) to be impossible] . (iv) [A dharma] is produced not by its own 
action, not by the action of another, and not without cause l 34 because 

I 3IIThe Chinese supplies m�j@1* (T. 1 605 :  67 1 a28-29) . 
1 3 1The Hsien yang sheng chiao lun, in its discussion of pratftyasamutpiidakausalya, 

similarly relates four profundities to this catu�koti: El3�T 3:D Irn 1i:�iiMij@i!&o �� /Ff;£ !3 
� o  /Ff;£11Pl:E.o �� !3 1tll.�o ���IEI �  (T. 1 602: 546b I 9-2 1 ) .  

1 32nobhaya in contrast with na dViibhyiirrz in the Abhidharmasamuccaya. 
1 33The Tibetan versions supply this :  rgyu de gfiis kyis ma byas pa 'i phyir ro­

Abhidharmasamuccayabhi4ya [tib.J : 25a7; Abhidharmasamuccayavyiikhyii [tib. ] :  1 95b3 . 
1 34Tatia ' s Sanskrit text reads niisb[sicJayarrzkiiriipa[raJkiirahetusamutpannab , 

which is supported by the Chinese translations of both the Abhidharmasamuccaya and 
Abhidharmasamuccayavyiikhyii (�PF !3 f'F1tll.f'F IEI �-T. 1 605 : 67 1 b I 9-c l ;  T. 1 606 :  
7 1 2c3 ) .  S akuma corrects th is  to niisvayarrz- ,  which he says  is  reflected in the  
manuscript ( 1 996 :  1 4) .  H owever, as Tati a points out, the Tibetan texts  of  the  
Abhidharmasamuccaya (Abh idh armasamuccaya [ti b . J :  7 8 a3 -4 ) ,  Abhidharma­
samuccayabhii�ya (Abhidharmasamuccayabhii�ya [tib.J : 25a7-b l ) , and Abhidharma­
samuccayavyiikhyii (Abh idharmasamuccayavyiikhyii [tib . ] : 1 95b2)  a l l  agree in  
supporti ng Gokhal e ' s  reading of the Abh idharmasamuccaya manuscript (na  
svayarrzkii[rapara]kiiriihetusamutpanna/:l) . I follow Matsuda ( 1 983 :  44 ;  50 n. 3 7) in  
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conditions l 35 have the ability t o  produce results . 1 36 ( na  svayaf!lkrto 
dh armo 'nutpann asyabhiiviid yeniisau kriya te/ na parakrtal;z 
pratyayiiniim akartrkatviit / nobhayakrta etenaiva kiira1'}advayena / !!!! 
svayaf!lkiirapa[ra ]kiirahetusamutpannal;z hetupratyayiiniif!l phalotpattau 
siimarthyiit-34. 1 2- 1 5) 

[There is] another way [of explaining this] : (i) [A dharma] is not 
made by itself because of its dependence on conditions. (ii) [A dharma] 
is not made by another because, even when the conditions [for its arising] 
are present, there is no arising of that which lacks a seed. (iii) [A 
dharma] is not made by both [itself and another] because both of them 
are inactive (tadubhayor nirlhakatviit) . 1 37 (iv) [A dharma] is not produced 
without cause because seeds and conditions have real efficacy. (aparal;z 
paryiiyal;z / na svayaf!lkrtal;z pratyayiipe�a1'}iit / na parakrtal;z satsv api 
pratyaye�u nirbijasyiinutpiidiit / nobhayakrtas tadubhayor ninhakatviit / 
niihetusamutpanno bijapratyayiiniif!l saktisadbhii[ vii]d iti-34. 1 5- 1 8) 

Indeed it is also [said] : 
Because it has its own seed, [ a dharma] is not [produced] by another; 
Because of its dependence on those [conditions] , 1 3 8 [it is] not 

[produced] by itself. 
Because of the powerlessness to act [on the part of itself and another, 

it is] not [produced] by the two. 
And because of the efficacy of those [seeds and conditions] , [it is] 
not [produced] without cause. 139 

correcting the text in accordance wi.th the Sanskrit reading from the Ab,hidharma­
sam uccay a .  I n c i dental l y ,  Pradhan ' s  readi ng  ( n a  svayal!! kiiriipa [ra ] kiirii­
hetusamutpannalJ ) does not completely agree with Gokhale ' s  (Pradhan 1 950: 27 .24) . 

1 35 Although Tati a ' s  Sanskrit text reads hetupratyayiiniil!! , the Abhidharma­
samuccayabhii�ya [tib . ] ,  Abhidharmasamuccayavyiikhyii [tib . ] ,  and Abhidharma­
samuccayavyiikhyii [ch. ]  all suggest simply pratyayiiniil!! . 

1 3 6Matsuda notes that the Abhidharmasamuccayabhii�ya [tib . ] ,  Abhidharma­
samuccayavyiikhyii [tib.] ,  and Abhidharmasamuccayavyiikhyii [ch . ] give pratyayiiniil!! 
instead of the hetupratyayiiniil!! of Tatia ' s  text ( 1 98 3 :  50 n. 3 8 ) .  Again , I fol low 
Matsuda in my translation. 

1 31See the Abhidharmasamuccayabhii�ya explanation of nirihakiirtha above. 
1 3'The Chinese translation of the Abhidharmasamuccayavyiikhyii supplies the 

antecedent of the tad of the Sanskrit text (tadape�aT}iit): f;f??tk:ic-T. 1 606: 7 1 2c l 1 . 
1 3"Neither Matsuda nor the Kokuyaku Issaikyo translators seem to have been able 
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Conditioned origination would be profound [even] if it were (only] a 
repudiation of the two points (dvividhakoti) : "not by itself'; "not by 
another." It is still more [profound] in that four points are repudiated. 
Therefore, it must be understood that [ conditioned origination] is the 
ultimate in profundity. (bhavati hy api-svabijatvcm na parata!; na svayaf!l 
tadapelqaIJiit I niSce$fatviin na ca dviibhyiim tac chakter niipy ahetuta!; II 
iti I na svayaf!l na parato dvividhakoppratilqepe 'pi gambhlra!; pratitya­
samutpiida!; syiit priig eva yatra catasro 'pi kotaya!; pratilqipyante,  
tasmiid etasya paramagiimbhlryaf!l veditaryam-34. 1 8-22) 

9. Varieties 140 

Abhidharmasamuccaya 
How [should that which has originated conditionally be understood] 

with reference to its varieties? Its varieties are to be understood in terms 
of: (i) the variety of the arising of consciousness (vijiiiinotpattiprabheda); 

to locate the source of this verse. However, the same verse appears in the Hsien yang 
sheng chiao lun : 

X.��¥ili�;jfrmfi�J1.o {iiJ�� rm o  � E1  i3 fi"l&:�F1I!V*�"I&:�F El/ /�1'F"I&: 
�Fj!</ /ffl"l&:�F� IZ5l /  / � E1 0  El3 rm � J1.A.�-m-tto �lmHTiil'f'£1I!!�0  i3 fi� 
"1&:0 ifF�F i3 �o *��"I&:o ifF�F�� o ��1'Ft&0 ifF�F� lZ5l o  1&:= a!}�;jf�ffl"l&: 
(T. 1 602: 55 1 a3-9). 

It does not seem to be quoted here ; rather, it is incorporated as a verse of the text (this 
is supported by the fact that it appears in the Hsien yang sheng chiao lun sung, a text 
comprised of only the verses from the Hsien yang sheng chiao lun [T. 1 603 : 5 85c20-
2 1 ]) .  Thus,  it is at l east possib l e that the Hsien yang sheng chiao lun is the 
Abhidharmasamuccayabhii�ya' s source. 

140As I mentioned above (see note 35) ,  the prabheda portion corresponds to the 
mukha section of the Savitarkiidibhumi pratityasamutpiida exposition, which states 
that pratityasamutpiida proceeds by means of eight "doors" (mukha) : ( 1 )  adhyiitmaT{l 
v ijiiiinotpa tt imukh a ;  ( 2 )  bah irdhii  sasyani�pattimukh a ;  ( 3 )  sa ttvaloka ­
cyutyutpattimukha ;  ( 4 )  bhiijanalokasaT{lvartavivartamukha ;  ( 5 )  iihiiropastam­
bhamukha; (6)  i�!iini�!akarmatadanurupaphalopabhogamukha; (7) prabhiivamukha; 
(8) vyavadiinamukha (Yogiiciirabhumi: 203 .6- 1 1 ) . Matsuda ( 1 983 :  50 n .  39) has noted 
this correspondence, as well as the slight differences between the two texts, and he has 
i dentified another corresponding passage from the .Adivise�avibhiigasutra (T. 7 1 7 : 
84 1 a3-25; T. 7 1 6 :  833c2 1 -834al 3) .  
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(ii) the variety of birth and death (cyutyupapattiprabheda); !4 !  (iii) the 
variety of the arising of the external crop (biihyasasyotpattiprabheda); ! 42 
(iv) the variety of dissolution and development (sarrzvartavivarta­
prabheda) ; (v) the variety of the support [of beings] by means of 
nourishment (iihiiropastambhaprabheda) ;  (vi) the variety of the 
dist inct ion b etween des i rab le  and unde sirable dest inies  

. (i�tiini�tagativibhiigaprabheda); !43 (vii) the variety of purity (visuddhi-
prabheda);  and (viii) the variety of powers (prabhiivaprabheda) .  
(katharrz prabhedata� / vijfiiinotpattiprabhedata� , cyutyupapatti­
prabh edata� ,  biihyasasyotpattiprabh edata� , sarrzvartavivarta­
prabhedata� , iihiiropastambhaprabhedata�,  i�tiin i�tagativibhiiga­
prabhedata�, visuddhiprabhedata�, prabhiivaprabhedatas ca prabhedo 
dra�tavya�-26 .3 0-32) 

-

Abhidharmasamuccayabhii�ya 401 
[Its varieties are to be understood: (i) in terms of the variety of the 

arising of consciousness [because] it is said [in the sutra] that visual 
consciousness (cak�urvijfiiina) arises depending on the eye and on 
matter (rupa), and so on in this manner; (ii) in terms of the variety of 
birth and death [because] with reference to the world of beings it is said 
[in the sutra] that the Karmic Forces have Ignorance as their condition, 
and so on in this manner; (iii) in terms of the variety of the arising of the 
external crop [because] the sprout (ankura) depends on the seed (blja), 
and the stem (kiir:uja) depends on the sprout. Similarly, stalks (niifja), 
leaves (patra), blossoms (pu�pa), and fruit (phala) are to be [understood 
as being] connected [in such a relationship of successive dependency] ; 
(iv) in terms of the variety of dissolution and development because the 
"great earth" (mahiiprthivZ), etc . ,  arises due to the predominance of 

' 4 lThe Chinese here suppl ies  the word i*J-"internal" :  i*J 1E��liU (T. 1 605 : 
67 I b2) .  

'42The Chinese here adds �,"etc." :  �j.���liU (T. 1 605 : 67 I b3) .  
'43Matsuda ( 1 983 : 50  n. 40) has identified a parallel to this in the Mahiiyiina­

sal'f'lgraha, which mentions two types of pratztyasamutpiida, svabhiivavibhiigin and 
i�tiini�tavibhiigin (Mahiiyiinasal'f'lgraha [tib. ] :  1 0.29- 1 1 . 1  0; Lamotte 1 973 : 36-37). 
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common karma on the part of  all beings (sarvasattvasiidh iira1;Za­
karmiidhipatya); (v) in  terms of the variety of ·the support [of beings] by 
means of nourishment because beings abide in the three realms due to 
the four types of nourishment; 1 44 (vi) the variety of the distinction 
between desirable and undesirable destinies because [beings] go to good 
or bad destinies depending on [their] good and bad conduct; (vii) in 
terms of the variety of purity [because] it is said that [the process of 
obtaining enlightenment] begins with the arising of the (dharmas) 
leading to penetration into truth (nirvedhabhiigiya) 145 depending on the 
(dharmas) leading to liberation (mo�abhiigiya) [and proceeds] in due 
order through the path of insight (dadanamiirga) and the path of  
cultivation (bhiivaniimiirga) up to  the obtainment of arhatship, 146 or, [to 
g ive  another e x amp l e ,  i t ]  b e gins  with the ari s ing of c orrec t  
understanding (samyagdr$fi) depending on the speech o f  anotherl47 and 
on correct attention (yoniso manaskiira), which is internal, [and thus 
eventually leads to] the destruction of all outflows (sarviisrava�aya); 
(viii) in terms of the variety of powers [because] it is said that the 
distingui�hed qualities (vaise$ika gU1;Za) ,  such as superknowledge 
(abhijiiii), etc . ,  are dependent on [spiritual] realization (adhigama). By 
means of these varieties, the conditioned origination of the conditioning 
factors (sa'!lskiira) is to be investigated in detail .  (vijiiiino tpatti­
prabhedatas cak$ul} pratitya rupii1;Zi cotpadyate cak$urvijiianam ity 

144For four kinds of ahara (kavaq.ikiira, spada, manalJsarrzcetana, and vijiiana) see 
Abhidharmakosabh�a: 1 52 .7  ff. 

145For this translation, see Schmithausen 1 987 :  78 .  
146 1n the sixth chapter of the Abhidharmakosa, one can find the order of spiritual 

attainment compared to the. development of a plant: "In one life ,  one might produce the 
roots of good that lead to liberation.  In the second [l ife ,  one might produce the 
dharmas] that lead to penetration. In the third [life, one might produce] the Path. [This 
is] like the order of the planting of the seed, the growth of the plant, and the arising of 
the fruit" (ekasmin janmani mok�abhagfya1!l kusalamulam utpiidizyet / dvitfye 
nirvedhabhagiyiini / trtfye iiryamiirgam / bijaviropa1}asasyiibhivrddhaphalo t­
pattikramavat-Abhidharmakosabha�ya: 349.8-9; La Vallee Poussin 1 97 1 ,  v. 4 :  1 78) .  

147The Chinese translation adds that this is external (�) in contrast to the internal 
correct contemplation that follows (T. 1 606:  7 1 2c27). 
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evam iidi / cyu tyutpa ttiprabhedatal} 1 48 sa ttva lokam adh ikrtya ,  
avidyiipratyayiil} sa7f1skiirii ity evam iidi / biihyasasyotpattiprabhedato149 
bija7f1 pratltyiinkural}, ankura7f1 pratltya ka1}qal} / tatha naqapq.tra­
pu�paphaliini l 50 yojyiini / Sa7f1vartavivartaprabhedatal} sarvasattva­
siidhiira1}akarmiidh ipatya7f1 pratltya mahaprth ivyiidlniim utpiidiit/ 
iihiiropastambhaprabhedatas catura iihariin pratltya traidhiituke 
sativanam avasthanat / i:;fani�fagativibhiigaprabhedatal} sucaritaduscarite 
pratltya sugatidurgatigamanat / visuddhiprabhedato mok�abhiiglyiini 
pratltya nirvedhabhiiglyotpattito yavad dadanabhiivaniimiirgiinu­
purvyiirhattvapriiptital}, parato vii gho�a7f1 pratltyiidhyiitma7f1 ca yoniso 
manaskiira7f1 samyagdrnis tato yiivat sarviisravak�aya i ti/ 
prabhiivaprabhedato 'dhigama7f1 pratltyiibhijiiiidayo vaise#kii gu1}ii iti / 
ebh il} prabh edair  vistare1} a sa7f1skiirii1}ii7f1 pratltyasa m u tpiido 
'nusartavayal}-35 . 1 - 1 3) 

1 0. Progressive and Regressive Order 

Abhidharmasamucca�a 
How [should that which has originated conditionally be understood] 

with reference to the progress ive and regress ive  order [ o f  the 
pratltyasamutpiida formula]? The exposition of the progressive and 
regressive order of conditioned origination is to be understood with 
reference to both the (i) progressive and (i i)  regressive order of  
defi lement and ( i i i )  the progressive and (iv) regressive order of 
purificat ion .  (ka th am an ulomapratilomatal} / sa7f1kldiinuloma­
pratilomato 'pi  vyavadiiniinulomapratilomato 'p i pratltyasamut­
piidasyiinulomapratilomanirddo1 5 1  dra�tavyal}-26.32-34) 

Abhidharmasamuccayabhii�ya 40J 
With reference to the (i) progressive and (ii) regressive order of 

defilement: (i) the exposition of the progressive order [of conditioned 
origination, namely,] "the Karmic Forces have Ignorance as their 

14RCorrected from vyutpattiO (Sakuma 1 996 :  1 4) .  
149Corrected from biihyavasya (Sakuma 1 996: 1 4) . 

. 15l1Corrected from nii 'patraO (Sakuma 1 996 :  1 4) .  
1 5 1  Here I follow Pradhan ( 1 950: 28 .4) . Gokhale gives °asyii 'nulomao. 
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condition," etc. , [is to be understood as] concerning the regular order of ' 
origination-and-continuanceI 52 (pravrttyiinupurvi); (ii) the exposition of 
the regressive order [of conditioned origination] is to be understood as 
concerning the establishment of the [Four Noble] Truths, [namely:] "Old 
Age and Death exist; there is an origin of Old Age and Death; the 
cessation of Old Age and Death is [possible] ; there is a Path leadi)1g to 
the cessation of Old Age and Death." ([sarrz]kldiinulomapratilomata I53 
iti pravrttyiinupurvim adhikrtya, avidyapratyaya� sarrzskiirii ity evam 
iidy anulomanirdda� / jariimara7}arrz jariimara[7}a]samudayo Uarii­
mara7}anirodho] jariimara7}anirodhagiimini pratipad iti satyavyava­
sthiinam adhilq-tya pratilomanirddo veditavya�-3 5 . 1 4- 1 7) 

With reference to the (iii) progressive and (iv) regressive order of 
purificationl54: (iii) thus for instance, [the statement,] "the cessation of 
the Karmic Forces is the result of the cessation of Ignorance, etc . ," is the 
exposition of  the progressive order of  purification; (iv) [ and the 
question,] "Due to the non-existence of what will Old Age and Death 
not exist [and] due to the cessation of what [will] the cessation of Old 
Age and Death [result]?" is the exposition155 of the regressive order [of 
purification] . ([ vyavadiiniinulomapratilomata iti] tadyathii 'vidyii­
nirodhiit" sarrzskaranirodha ity evam iidi vyavadiiniinulomanirdesa� / 
kasmin na sati na jariimara7}arrz bhavati kasya nirodhiij jariimaralJa­
nirodha iti pratilomanirdda�-35 . 1 8-20) 

152This is Schrnithausen's translation of pravrtti ( 1 987: 1 73) .  
1 531 am emending from °pratiloma on the basis of the text of the Abhidharma-

, samuccaya. " 
1 5"This is missing from both the Sanskrit manuscript and the Tibetan translations of 

the Abhidharmasamuccayabhii�a and Abhidharmasamuccayavyiikhyii. Tatia supplies 
vyavadiiniinulomapratilomata iti from the Chinese (miJml!��-T. 1 606: 7 1 3 a6) . 

1 55 As Tatia notes, the Tibetan and Chinese versions have pratilomanirdesal; instead 
of the pratilomanirdeiatalJ 'of the Sanskrit manuscript. Following Matsuda ( 1 983 :  50  
n. 4 1 ), I emend pratilomanirdesatal; to pratilomanirdesal;. 



67 

1lI. THE TWO·LIFETIMES/SINGLEFOLD THEORY OF CAUSATION 

A. Two Lifetimes or Three? 

In order to understand the pratityasamutpiida formula more than 
superficially, it is necessary, as Takasaki has pointed out ( 1 987 :  1 5 1 ) ,  
t o  investigate the relationships among the various members, a s  well 
as the meanings of the individual members. The section on angasamiisa 
in the Abhidharmasamuccaya is just such an investigation, and its 
fourfold division of the members is one of the most striking features 
of its discussion of conditioned origination.  In this section, the 
principle of conditioned origination is applied to the cycle of rebirth, 
and the twelve members are divided into four grOUpS  according to 
their roles in the rebirth process. Since this division is only one of a 
number of such divisions proposed by Buddhist thinkers, we must 
c ompare it with other interpretat ions , e spec ial ly  tho s e  o f  the 
Sarvastivada, whose abhidharma the A bhidharmasamuccaya often 
seems to supersede. 

One division particularly helpful for an understanding of  the 
relationship among the members can be found, among other places, in 
the Vibhii�ii and in Vasubandhu's exposition of Sarvastivadin doctrine in 
the Abhidharmakosa. In this grouping, members of the formula are not 
explicitly assigned positions in the cycle ;  rather they are grouped 
according to  their essential nature . As we shall see, this i s  a preliminary 
step toward establishing their positions . According to this division, there 
are three groups: ( 1 )  Ignorance, Subconscious Desire, and Appropriation 
are of the nature of defilement (klda) ; (2) the Karmic Forces and 
Karmic Existence are of the nature of karma; (3 )  Consciousness ,  
Individual Existence, the Six Senses, Contact, Feeling, Birth, and Old 
Age and Death are of the nature of substance (vastu) 1 56 or result 

'56Yasubandhu explains this as being due to the fact that they are the support of 
klesa and karma (klesakarmasrayatvat---cAbhidharmakosabha�ya:  1 34. 1 2) .  
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(phala) . 1 57 Therefore,  the first  two groups are , in essence, cause . ­
However, klesa cannot produce result immediately; the mediation of 
karma is necessary. 1 58 Thus, karma, which in Sarvastivada, but not in 

IS7Abhidharmakosa I I I  26; Abhidharmakosabhii�a: 1 34 .3- 1 5 ;  see also La Vallee 
Poussin 1 9 1 3 :  34-36.  

In  a note to his translation of the Abhidharmakosa, La ValIee Poussin states, 
"Dans toutes les  autres sources, Ie troisieme vartman est seulement defini comme 
retribution (vipiika) [ou fruit, phala]" (La Vallee Poussin 1 97 1 ,  v. 2: 68 n. 2) .  
Unfortunately, he does not specify what alI these other sources are. As  far as  I have 
discovered, the earlier abhidharma texts do not, in fact, define the third vartman as 
vipiika or phala. The Vibhii�ii simply states that the three divisions are klesa, karma, 
and vastu (=5J":lfo �ltJ:l[tiM�$-T. 1 545 :  1 22b I 2) ,  and it mentions the opinion of 
another teacher that the members can be gathered into three groups: klesa, karma, and 
dul;kha ( x. -t = ::L lJI � = � o �HI f& lIIH�f -T. 1 5 4 5 :  1 22b I 5 - 1 6 ) .  The 
Abhidharmiimrta caIls the third division dul;kha (T. 1 553 :  970c27; Sastri 1 953 :  70. 5 ;  
Van den Broeck 1 977:  1 3 1 ) .  The Chinese translation of Dharmasri' s  Abhidharmahrdaya 
uses the character ft, which is  probably a translation of vastu (T. 1 5 50 :  826c26;  
Willemen 1 975 :  1 29), while ., the more common translation of va stu, is found in both 
UpaSanta' s  Abhidharmahrdaya (T. 1 55 1 :  860c 1 )  and the SaTflyuktiibhidharmahrdaya 
(T. 1 552: 935b 1 8). None ofthese texts mentions vipiika or phala. 

On the other hand, the Visuddhimagga, as La Vallee Poussin mentions in the same 
note, also contains three divisions, the third of which is calIed vipiikava!!a; what he 
does not mention, however, is  that jiiti and jariimaraIJa are not included (sankhiira­
bhavii kammava!!aTfl,  avijjii-taIJhupiidiiniini kilesava!!aTfl,  viiiiiiiIJa-niimarupa­
saiiiyatana-phassa-vedanii vipiikava!!an ti-498.7-9) because they comprise viiiiiiiIJa, 
etc . (Ayatim phalapaiicakan ti viiiiiiiIJiidfn i paiica . Tiin i  jiitigahaIJena vuttiini .  
JariimaraIJaTfl pana tesaTfl yeva jariimaraIJaTfl-498. 1 -2) .  

None of the commentators whom I have been abl e  to consult (Yasomitra, 
Sarp.ghabhadra, P ' u-kuang ttJ't, and Fa-pao i*1t) remarks upon Vasubandhu' s 
application of the term phala to the members included in vastu. Of course, in the three­
lifetimes/ twofold causation system of Sarvastivada, discussed below, it makes sense 
to calI these members "result," since vijiiiina, etc . ,  are the result of past avidyii and 
saTflskiira, while jiiti and jariimaraIJa are the result of present tr�IJii, upiidiina, and 
bhava. Conversely, in the two-lifetimes/singlefold system, it does not make sense to 
call vijniina (niimaropa in the Abhidharmasamuccaya), etc . ,  "result," since they are 
seeds; only when they are actualized as jiiti and jariimaraIJa can they be calIed phala 
(see section C2 of this chapter). 

• 

UsualIy, when Vasubandhu changes or adds to what is said in the Vibhii�ii and 
Abhidharmahrdaya, there is some significance,  but in this case I cannot figure out 
what it is .  

' SHkleiiit karma / upiidiiniit bhavo 'vidyiiyiis ca saTflskiiriil; (Abhidharmakosa­
bhii�ya : 1 34.26- 1 3 5 . 1 ;  La ValIee Poussin 1 97 1 , v. 2: 68) .  
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other schoQls, has a physical as well as a mental component, 1 59 enables 
the purely mental state of defilement to have a tangible consequence, 
namely rebirth, which consists of both mental and physical factors. The 
last group is result, which in tum comprises two subsets of consecutive 
members, one consisting of Consciousness through Feeling, the other of 
Birth and Old Age and Death. These two subsets correspond to the 
projected and actualized sets of members in the Abhidharmasamuccaya, 
with the exception of Consciousness, the causal aspect of which the 
Abhidharmasamuccaya emphasizes by including it in the projecting set. 
This placement of Consciousness is in contrast to not only Sarvastiviida, 
which considers vijiiiina in the pratztyasamutpiida formula to be 
pratisarrzdhivijiiiina and thus purely fiuitional, but also the Ch 'eng wei 
shih fun, which includes vijiiiina in the group of projected members on 
the grounds that it refers to the seeds projected from the previous life 
that are the cause of iifayavijiiiina. 1 60 

Next we come to divisions of members according to their position 
in the rebirth cycle.  Concerning the number of lifetimes needed to 
complete one cycle of causation, beginning with Ignorance and ending 
with Old Age and Death, there are two major schools of thought. The 
first, presented by Vasubandhu as the orthodox Sarviistiviidin position 
and indeed found in the Vibhii�ii l 6 1  and in the A bhidharmiimrta, 1 62 
requires three lifetimes and two rounds of causation. 1 63 This system can 

'''See, for example, the definition of lciiyavijiiapti in the Abhidharmakosabhii�ya: 
cittavasena kiiyasya tathii tathii sa1Jlstl;iinarrz kiiyavijiiaptil; ( 1 92.24; La Vallee Poussin 
1 97 1 ,  v. 3 :  4). Avijiiaptiriipa, too, although not exactly material, is nevertheless riipa, 
and, as P .S .  Jaini has pointed out in a personal communication, karma inheres in it (see 
also Hirakawa 1 990: 1 89- 1 93 ;  Wood 1 979) . 

16°=PJT5 I sto �� *�l*J f!�'M'*���FdliHl�.lifto �il1r=stPJf5 1 �t&o lH: ��f.t�� 
*�lZiI (T. 1 585 :  43c2-4; La Vallee Poussin 1 928- 1 929: 482 ;  Shindojoyuishikiron : 
354-355) .  

1 6 1T. 1 545 :  1 1 7a26-29. 
1 62A p 'i t 'an k 'an lu wei lun ll"Jm�ttitll;ji;�-T. 1 55 3 :  970c28-29; Sastri 1 953 : 

70.6-7; Van den Broeck 1 977 :  1 32- 1 3 3 .  
1 63san shih liang ch 'ung := iltPlii:m, as opposed to liang shih i ch 'ung Pliiilt-:m. 

Thes� expressions are commonly used by Japanese Buddhist scholars and seem 'to hav� 
their origin in the commentarial tradition on the Ch 'eng wei shih [un; see Shindojo­
yuishikiron : 358-359.  
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be represented by the following chart: 

Past Life 
Ignorance 
Karmic Forces 

Present Life 
Consciousness 
Individual Existence 
the Six Senses 
Contact 
Feeling 

Subconscious Desire 
Appropriation 
Xarmic Existence 

Future Life 
Birth 
Old Age and Death 

] causal aspect 

/ ] 
In this arrangement, the past life is the cause of the resultant aspect of 
the present life, while the causal aspect of the present life produces the 
future life, which consists of Birth and Old Age and Death. 1 64 

This system, which is probably the most widely known division of 
the members of the pratftyasamutpiida formula, 1 65 has a certain appeal .  
First o f  al l , by  mentioning three  l i fetime s ,  i t  answers the 
commonsensical questions of how we arrived in this lifetime in the fIrst 
place, and what will become of us in the next life. Furthermore, it suits 

164 Abhidharmakosa I I  [ 20; Abhidharmakosabhiirya: 1 3 1 .3- 1 1 .  
1 65 I t  can be seen for example in the  Pilli tradition in the Visuddhimagga: A tlta­

paeeuppanniiniigatii e 'assa tavo kiilii. Tesu pii!iyal'!l sariipato iigatavasena, av(jjii 
sankh iirii eii ti dye anr:iini  a titakiiliini ;  vififiiil} iidin i bhaviivasiin iin i >li.J..!l.g, 
paeeuppannakiiliini; jiiti e 'eva jariimaral}afi ea dye aniigatakiiliini ti veditabbiini 
( Visuddhimagga: 496 .8- 1 1 ) .  See also Abhidhammatthasangaha :  avijjii sankhiirii atlto 
addhii, jiitijariimaral}al'!l lfniigato addhii, majjhe atta paeeupanne addhii ti tayo addhii 
(Abhidhammatthasangaha :  1 42 .3-5) .  
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one o f  the major contentions o f  the Sarvastivada school, that the past 
and the future really exist, that is to say, that past and future dharmas 
exist. Finally it is simple, at least superficially, since it does not disturb 
the order of the members; thus, it lends itself to pictorial representation 
in the outer ring of the wheel of life (bhavacakra, Tibetan srid pa 'i 'khor 
10) familiar to us from Tibetan painting. 1 66 

The second way of distributing the members into lifetimes requires 
only two lifetimes and one round of causation. 1 67 According to this 
system, or at least to the version presented in the Abhidharmasamuccaya 
and Abh idharmasamuccayabhii�ya , the causal members ,  which 
constitute the projecting set of members (Ignorance, the Karmic Forces, 
and Consciousness) and the actualizing set (Subconscious Desire, 
Appropriation, and Karmic Existence), belong to one life. The resultant 
members, which constitute the projected set (Individual Existence, the 
Six Senses, Contact, and Feeling) and the actualized set (Birth and Old 
Age and Death), belong to the next life. Thus, all the causal members are 
assigned to the earlier lifetime, and all the resultant members to the later. 
This system is generally recognized as being associated with the 
Yogacara school although Matsuda, following Yamaguchi's conclusions 
regarding the KarmasiddhiprakaralJa,  seems to feel that it is more 
properly classified as Hinayana and hence connected to the Sautrantika 
school ( 1 982a: 48). Although the Abhidharmasamuccaya never says so 
explicitly, its scheme can equally well explain birth from the past life 
into the present and from the present life into the future. 1 68 

If I understand Matsuda correctly, he believes that the treatment in 
the Abh idharmasamuccaya i s  the earliest example  o f  the "two­
lifetimes/singlefold" theory of causation ( 1 982a: 48). However, this very 
terse arrangement of the members of the formula, which cannot be 
understood without reference to the Abhidharmasamuccayabhii�ya, does 

1 66For a list of the constituents of each of the four rings, see the large Tibetan­
Chinese dictionary (Bod rgya tshig rndzod chen rna: 2976-2977). 

1 67liang shih i ch 'ung iifiii!!:-;i:. 
1 68For a sixth-century Chinese discussion of this question in particular and a summary 

of various divisions of the pratltyasarnutpiida formula over numbers of lifetimes, see the 
Ta ch 'eng i cheng **�ft. of Ch 'ing-ying Hui-yiian W��j! (T. 1 85 1 :  549a6-550a29). 
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not give the appearance of being a newly worked-out scheme . In 
searching for the Abhidharmasamuccaya :S sources, I have found that its 
system has certain features in common with the Dasabhumikasutra 
regarding the l ifetimes to which particular members are assigned.  
Moreover, i t  closely matches what is said, although in a non-schematic 
way, in the section on pratztyasamutpiidasar'ira in the exposition of  
prat'ityasamutpiida found in  the Savitarkiidibhumi of the Yogiiciira­
bhumi . 1 69 In order to trace the development of the two-l ifetimes! 
singlefold causation theory, I shall provide translations of the relevant 
portions of the two texts mentioned above and try to show how they lead 
to the system in the Abhidharmasamuccaya, which I think is the most 
fully developed version. 

B . From the Sixth Stage of the Dasabhumikasutra 

1 .  Concerning the Text 

The textual history of the Dasabhumikasutra is very complex. In the 
case of the brief portion of the sixth stage dealing with the lifetimes with 
which the members of the prat'ityasamutpiida formula are associated, 
the discrepancies among the Chinese and Tibetan translations and the 
extant Sanskrit version are strikingly numerous. Among these variants 
one can distinguish two basic textual traditions, the difference between 
which, I believe, reflects developments in Yogacara thought. Although 
my conclusions, based on such a small excerpt from the text, are highly 
speculative, I think that the earlier of the two traditions may have been a 
source for the ideas found in the Yogiiciirabhumi and Abhidharma­
samuccaya, while the later tradition seems to have been influenced by 
the fully developed two-lifetimes!singlefold causation theory. 1 70 

I have c onsul ted ten different vers ions  o f  the text o f  tpe 

' 69The contents of this section are also found in the VastusarrzgrahalJl. See below 
for details .  

I7I1A very abbreviated summary of the following argument can be found in Kritzer 
1 992. 
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Dasabhumikasutra : ( 1 )  Dharmarak�a 's  Chinese translation of the 
Dasabhumikasutra, c .  297; 1 7 1 (2) Kumiirajiva's Chinese translation of 
the Dasabhum ikasutra , c. 4 0 9 ;  1 72 ( 3 )  Buddhabhadra ' s  Chine se  
translation of the Dasabhumikasutra as  a part of the Avatarrzsakasutra, c .  
4 1 8 -420 ; 1 73 (4)  the root text of the Dasabhumikasutra as given in 
B o dhiruc i ' s  Chinese  translation o f  a commentary on the Dasa­
bhumikasutra ascribed to Vasubandhu, c. 508_5 1 1 ; 1 74 (5) the text of the 
Dasabhumikasutra as quoted within the comment of text four; (6) 
Sik�iinanda's Chinese translation of the Dasabhumikasutra as a part of · 
the Avatarrzsakasutra, c. 695-697; 1 75 (7) SHadharma's Chinese translation 
of the Dasabhumikasutra, c. 753-790; 1 76 (8) the Tibetan translation by 
Jinamitra, Surendrabodhi, Ye ses sde, et al . ,  ninth century; 1 77 (9) the text 
of the Dasabhumikasutra as found in the Tibetan translation of the 
commentary ascribed to Vasubandhu, ninth century; 1 78 ( 1 0) the Sanskrit 
text based on Nepalese manuscripts, date unknown, but probably some 
time after the end of the ninth century. 1 79 

In the case of this small portion of the sutra, texts one through four 
essentially agree (although text one is so short that it is impossible to be 
certain), and I refer to them as the fIrst version. Texts six through ten 
likewise essentially agree, and I call them �e second version. Text fIve, 

1 7 1 Chien pei i ch 'ieh chih te ching i�ft-l;JJ��*,l[ (T. 285) .  
1 72Shih chu ching +f3:� (T. 286). 
1 73Tafang kuangfo hua yen ching *1JTt{.l.��-*,l[ (T. 278). 
1 74Shih ti ching fun +:ltMl�� (T. 1 522) .  The Sanskrit title, as restored from the 

Chinese is DasabhUmikasutrasiistra; restored from the Tibetan, it is Dasabhumivyii­
khyiina (Demievi l le  1 97 8 :  1 29 ) .  This commentary i s  n ot among the texts that 
Schmithausen refers to as "works of Vasubandhu the Kosakiira," although he does not 
comment explicitly on its authorship since it is  not discussed in his work ( 1 987 :  262 n .  
1 0 1 ). I have not read enough of the text to form an opinion one way or the other, but 
out of a general sense of caution regarding the authorship of works ascribed to both 
Vasubandhu and Asaftga, I refrain from calling it "Vasubandhu's commentary." 

1 75Tafang kuangfo hua yen ching *1JTt1U��J,l[ (T. 279). 
1 76Shih ti ching +:Itl!� (T. 287). 
177Peking Eka ' 'gyur 76 1 (Pha/-chen I yi) . 
178Peking Bstan 'gyur 5494 (Mdo 'grel XXXV fti). 
1 79Dasabhumikasutra: 1 0 1 .  For dates, see Ito 1 988 :  37-60. 
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the text of the Dasabhumikasutra as quoted in the Chinese translation of , 
the comment, contains elements of both versions. Below, I provide 
translations of each version. 

2. Translations from the Dasabhumika l 80 
a. The First Version 

"The Karmic Forces, which are conditioned by Ignorance"; are the 
things of the past life. "Consciousness, Individual Existence ,  the Six 
Senses ,  Contact ,  and Feeling" are the things of  the present l ife . 
"Subconscious Desire, Appropriation, Karmic Existence, Birth, and Old 
Age and Death" are the things of  the future life .  Thus, there is the 
occurrence of three lifetimes . 1 8 1  

b .  The Second Version 

"The Karmic Forces have Ignorance as their condition"; this is [the 
relationship of] dependence in the past life .  " [From] Consciousness 
through Feeling"; this is [the relationship of] dependence in the present 
life. " [From] Subconscious Desire through Karmic Existence"; this is 
[the relationship of] dependence in the future life .  From here onwards 
[ i . e . ,  B irth and Old Age and Death] is the continuation of  thi s l 82 
[relationship of dependence) . 1 83 

1 811These are my own translations, The DasabhUmikasutra has been translated in its 
entirety by a number of scholars : Tatsuyama 1 93 8  (the passage under discussion is 
found on p. 1 24); Honda 1 968 :  1 9 1 ;  Aramaki 1 980: 1 82 ;  and Cleary 1 993 : 748). 

1 8 1From Kumarajiva 's  translation: �aJl IZ9��MT:jf 0 JlP:ltjj!�t!!:"o ��'€S� J...�1!i 
'5t o :It :;!l. iE  .. o � lf!{ 1f 1:. ;ME o :It * * t!!:" 0 :In- :It 1f =: t!!: tf:l (T .  2 8 6 :  5 1 5 a29-b2) .  
Buddhabhadra' s  translation is  almost i dentical :  )U!!liaJllHT:It��"o ��'€S� J...� '5t  
:It :;!l. iE  .. o � � 1f �9E:li!:**"o :a�:li!: 1f =: t!!:" ( T .  278 :  5 5 9a 1 2- 1 4) .  T h e  earl iest 
translation, Dharmarak�a's ,  appears to be drasticaIly abridged: j.:.L�aJl�o � �*A,o 
�*,i.ili;fll (T. 285: 476c3-4). 

1 82 1  am taking the antecedent of asyiilJ to be apek�ii; however, the Chi.nese 
translations specify the continuation of the santiina. Rahder' s  asya could conceivably 
have santiinasya as its antecedent. 

1 83From Kondo ' s  Sanskrit text: avidyiipratyayiilJ sarrzskiirii iti I e�ii purvarrztiki 
apelqii I vijiiiinarrz yiivad vedanety e�ii pratyutpannii apelqii I tr�1}ii yiivad bhava ity 
e$ii apariintiki apek�ii / ata urdhvam asyiilJ (according to Rahder' s  edition, asya­
Rahder 1 926: 5 1 .4) pravrttir iii (DasabhUmikasittra: 1 0 1 .6-8). Siladharma's translation: 
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3. Companson of the rwo Versions 

If we compare these two versions, we can see two significant 
differences . The first version explicitly includes Birth and Old Age and 
Death in the group of members pertaining to the future life, while the 
second version omits them or separates them in some way from this 
group. Furthermore, the final sentence of the first version seems to state 
straightforwardly that the twelve members are to be assigned to three 
lifetimes, while the last sentence of the second version implies that Birth 
and O l d  Age and Death do not  belong to the s ame l i fetime as 
Subconscious Desire, Appropriation, and Karmic Existence. 

If we next compare the first version to the Sarvastivadin three­
lifetimes/twofold causation system, we can see that the distribution of 
members in the present and future lives is quite different. According to 
S arvastivada, the members from Consciousness through Feeling 

1!!Jiajj *i11':llk iWiltft � 0 �JJ 3?:-!f:llk�IH£ 11. �o � JJ �:fr :llkf& ilt.H�o Ell :llktiN& 11HIVIE" 
(T. 287:  553c8- 1 O) .  Sikl?ananda's  translation: 1!!Ji1lJl*i11':'go :llkft��o �JJ��o :llkft 
:5itEo �JJ�:fro :llkft**o ti�:llkj.:Jf&o �";fIHI (T. 279 : 1 94b I 4- 1 6) .  STIadharrna and 
Sikl?ananda agree, while the Tibetan translation adds jiiti to the future life :  de ltar ma 
rig pa 'i rkyen gyis 'du byed rnams ses bya ba 'di ni snon gyi mtha ' la bltas pa 'o / 
rnam par ses pa dan min dan gzugs dan drug gi skye mched dan reg pa dan / tshor ba 
'di dag ni da ltar byun ba la bltas pa '0 / sred [corrected from srid on the basis of the 
Derge (Nift rna edition, v. 1 3 ,  text 44, p. 308, leaf 1 227)] pa dan fie bar len pa dan srid 
pa dan / skye ba ies bya ba 'di ni phyi ma 'i mtha la bltas pa ste / de phan chad du 'an 
de dag rgyun tu [sic] 'byun no (Avata1!lsakasiitra [tib.J . : Ii 1 05a5-7). 

This portion of the text is quoted in the Si�iisamuccaya: api tu khalu punar yad 
ucyate 'vidyiipratyayiif; sa1!lskiirii iti e�ii piirviintikyape�ii / vijfiiina1!l yiivad vedaneti / 
e�ii pratyutpanniipe�ii / tr�1Jii yiivad bhava iti e�ii 'pariintikyape�ii 'ta iirdhvam asya 
pravrttir iti (Si�iisamuccaya : 227-228;  Bendall and Rouse 1 97 1 :  2 1 5) .  Notice that this 
version reads asya instead of asyiif;. 

I am grateful to M atsuda Kazunobu for informing me of two old N epalese 
manuscripts of the Dasabhiimikasiitra : ,  belonging to the Cecil Bendall Manuscript 
Collection in the National Archives in Kathmandu, and for transcribing the relevant 
portions. These manuscripts are not reflected in the Kondo or Rahder editions. Bendall 
uses one of them in his edition of the Siksiisamuccaya, and he claims that it dates from 
the sixth century, which seems exce�dingly early (Sik�iisamuccaya : 29 1 ) . This 
manuscript unfortunately lacks much of our passage, and it is impossible to even know 
whether it corresponds with the first or the second version. The reading from the other 
manuscript is substanti al ly  identi cal to Kondo ' s .  See  M atsuda 1 99 1  for more 
information on the Bendall collection. 
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comprise the fruitional aspect of the present life, while Subconscious ' 
Desire, Appropriation, and Karmic Existence, which also belong to the 
present life, are causal with respect to the future life. In the first version 
of the Dasabhumikasutra , however, those members that Sarvastivada 
considers the cause of the future life are themselves included in the 
future life .  At first glance, this seems strange, since as a rule in both 
Sarvastivadin and Yogacara discussions of pratityasamutpiida, causal 
members and resultant members are associated with different lifetimes. 

However, as Ito has observed, the exposition of pratityasamutpiida 
in the Dasabhumikasu tra contains a mixture of  abh idharma-like 
precision and undifferentiated, undeveloped formulations ( 1 988 :  7 1 8) .  
In the discussion of lifetimes, the grouping of the causes of the future 
life together with the future life itself suggests that our passage is an 
example  o f  non-abh idharma- l ike imprecis ion .  Thus ,  when the 
Dasabhumikasutra relates the members to the various lifetimes, we need 
not assume as rigid an association as is found, for example, in the 
Abhidharmakosa . Nor, in fact, must we understand past, present, and 
future tq be absolute concepts. As we shall see below, the commentary 
on this passage shows the relative nature of the three times. 

In terms of  the development of  the two- l ifetimes/singlefo ld  
causation system, i n  the first version · o f  the Dasabhumikasutra , the 
members from Ignorance through Feeling are grouped in the same way 
as in the Abhidharmasamuccaya arrangement (with the exception of 
Consciousness), while the members from Subconscious Desire through 
Karmic Existence no longer share the present life with the members 
from Consciousness through Feeling. Thus, if we look only at the past 
and present lives, we can see a fully completed round of causation: 
Ignorance and the Karmic Forces in the past are the cause of the present 
life ;  which consists of Consciousness, Individual Existence, the Six 
Senses, Contact, and Feeling. Here there are no remaining members that 
require fruition in a third l ifetime,  as do Subconscious Desire ,  
Appropriation, and Karmic Existence in  the Sarvastivada system. If we 
use the terminology of the A bhidharmasamuccaya to describe the 
arrangement in the first version of the Dasabhumikasutra, the projecting 
and proj ected groups o f  members are in place ,  again except for 
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Consciousness, which here belongs to the present life and must be 
considered part of the- proj ected group (for more discussion of the 
ambiguous position of Consciousness, see below). The actualizing and 
actualized members,  on the other hand, are both mentioned

-
with 

reference to the future life. No other texts that I have consulted, whether 
Sarviistiviidin or Yogiiciira, include these members in the same life, nor 
does the Dasabhumikasutra discuss its own arrangement, and I do not 
see how the location of Subconscious Desire , Appropriation, and 
Karmic Existence in the future can be justified. 

4. Concerning the Commentary on the Dasabhumikasutra 

It is difficult to establish which version of the root text the author of 
the commentary actually used and what exactly he said about it, because 
there is considerable discrepancy between the Chinese and Tibetan 
translations of this text, of which no Sanskrit manuscript is extant. Ito 
remarks that the Tibetan translation is more easily understood than the 
Chinese ( 1 98 8 :  99), and this observation is certainly valid regarding the 
passage under discussion. The two versions differ most markedly 
concerning the root text as presented in the beginning of the section, that 
is, before the comment - begins, and as quoted in the comment. The 
versions of the comment itself, on the other hand, have only one 
meaningful difference; this is found in the discussion of the present life. 
I am unable to establish which of the two translations is more faithful to 
the original , so I refer to the Tibetan since it makes more sense . 
However, I provide translations of both versions. 

5. Translations from the Commentary 
a. From the Tibetan Translation184 

i. Root text 

Furthermore, what is [indicated by the phrase,] "The Karmic Forces 

1 8'Portions that differ significantly from the Chinese translation are in small capital 
letters. 
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are conditioned by Ignorance," i s  the [relationship of] dependence in  the 
past  l ife .  The interval that i s  [ indicated by the phras e , ]  "From 
Consciousness [through] Feeling," is the [relationship of] dependence in 
the present. The interval that is  [indicated by the phrase , ]  "FROM 
SUBCONSCIOUS DESIRE [THROUGH] KARMIC EXISTENCE ," is the 
[relationship of] dependence in the future .  BEYOND THAT, TlIOSE 
CONTINUE.t85 

ii. Commentary 

In this case, what is [indicated by the phrase,] "The Karmic Forces 
are conditioned by Ignorance," is the [relationship of] dependence in the 
past life because that which was done in the past is for the sake of this 
life. 1 86 The present existence is the previous lifetime of [i. e . ,  with respect 
to] the future life .  The meaning of [this relationship of] dependence is to 
be understood in the sense of cause. 

The interval that is [indicated by the phrase,] "From Consciousness 
[through] Feeling," is the [relationship of] dependence in the present 
BECAUSE, BEING THE RESULT OF WHATEVER ACTION [WAS PERFORMED] 
IN THE PAST LIFE FOR WHATEVER PURPOSE , THESE [MEMBERS] , 
CONS CIOUSNES S ,  [ET C .] , S INCE THEY HAVE COMPLETED BEING 
PRODUCED AS  RESULT IN  THIS [LIFE] , LACK THE ABILITY TO PRODUCE 
RESULT IN THE FUTURE LIFETIME. 

The interval that is [indicated by the phrase,] "From Subconscious 
Desire [through] Karmic Existence," is the [relationship of) dependence 
in the future because [these members] immediately necessitate the 
production of a new existence. 

"BEYOND THAT, THOSE CONTINUE" because a new existence is 

I RSyan ma rig pa 'i rkyen gyis 'du byed rnams zes bya ba gan yin pa de ni  snon gyi 
mtha ' pa 'i bltos pa 'o / rnam par zes pa nas tshor ba zes bya ba 'i bar de ni da ltar byun 
ba 'i bltos pa '0 / sred pa nas srid pa zes bya ba 'i bar de ni phyi ma 'i mtha ' pa 'i bltos 
pa ste / de yan chad du yan de dag rab tu 'byun no (DasabhUmivyakhyana [tib. ] :  iti 
256a3-5). 

I R%e phrase, tshe 'di 'i'phyir, is difficult to translate; the meaning seems to be that 
what was done in the past is the cause of the present l ife .  
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b. From the Shih ti ching lun +JtI1.*!� 189 

i. Root text 
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"The Karmic Forces have Ignorance as their condition" : this [is 
said] considering l 9o the affairs of the past l i fe .  " Consciousness ,  
Individual Existence, the S ix  Senses, Contact, and Feeling" : this [is 
said] considering the affairs of the present life .  SUBCONSCIOUS DESIRE, 
ApPROPRIATION , KARMIC EXISTENCE, BIRTH , AND- OLD AGE AND 
DEATH" :  this [is s aid]  considering the affairs of the future l ife .  
ACCORDING T O  THIS [WAY OF] CONSIDERING [THE AFFAIRS O F  THE 
VARIOUS LIVES] , THERE IS THE CONTINUATION OF THREE LIFETIMES.1 9 1 

ii . Commentary 

"The Karmic Forces have Ignorance as their condition": this is  
considering the affairs of the past life. Because birth in the present is 
produced by [that] past, the result in the present is the future [life with 

I 8'The Tibetan las here might mean that rebirth somehow is caused by this 
[ inaccurate] way of considering the three times ,  or it might have the sense of 
"according to." 

1 88de la ma riff pa 'i rkven [Vis 'du bved rnam [sic] iies bva ba de ni silOn [Vi mtha ' 
pa 'i bltos pa ies bya ba ni tshe 'i 'di 'i phyir silar byas pa 'i phyir ro I da ltar byuil ba ni 
ma 'oils pa 'i silon gyi mtha '0 I bltos pa 'i don rgyu 'i don du rig par bya '0 rnam par iies 
pa nas tshor ba iies bva ba 'i bar de ni da ltar bvuil ba 'i bltos pa '0 ies bya ba ni don 
gail la tshe rabs sila ma 'i las gail yin pa de 'i 'bras bu rnam par ies pa de dag 'dir 
'bras bur bskyed zin pas phyi ma la 'bras bu bskyed pa 'i mthu med pa 'i phyir ro I sred 
pa nas srid pa iies bva ba 'i bar de ni phvi ma 'i mtha ' pa 'i bltos pa ste l ies bya ba ni 
yail srid pa milon par 'grub par gcig tu iles par byed pa 'i phyir ro I de phan chad du 
vail de dar: rab tu . bvuil ilo ies bya ba ni bltos pa las yail srid pa milon par 'grub pa 'i 
phyir ro (Dasabhumivyakhyana [tib . ] :  iIi 256a 5-256b I ) . 

1 8'Portions that differ significantly from the Tibetan translation are in small capital 
letters. 

1 '"Bodhiruci, like Sik�iinanda, renders apelqa in the verbal sense of "to see." This 
is undoubtedly due to the meaning of the Sanskrit root, zlq (see Nakamura 1 975 :  1 97). 

l ' I*I B o  /!!I;1JI3�qT�o £J!�*it!:�o �:g '€S 1\ A�li�£JHll.l£it!:�o ��:ffj::.�9Eo 
£J!**it!:�o n�£J! :ff=it!:" (T. 1 522: 1 70a1 3 - 1 5) .  



80 

respect to the past life] .  This [way of] considering the past is in the sense ' 
of [taking the previous life to be] the cause [of the following life] . 

"Consciousness, Individual Existence, the Six Senses, Contact, and 
Fee l ing" : this i s  consi dering the affairs o f  the present l i fe .  IN 
ACCORDANCE WITH ALL THE ACTIONS OF THE PAST LIFE, THESE ACTIONS 
CAN OBTAIN RETRIBUTION IN THE [FORM OF] CONSCIOUSNESS, ETC., IN 
THE PRESENT LIFE. FURTHERMORE, THEY CAN OBTAIN RETRIBUTION IN 
THE FUTURE. 

"Subconscious Desire, Appropriation, and Karmic Existence" : this 
is considering the affairs of the future, because it is established that there 
will be another rebirth. 

. 

"ACCORDING TO TmS [WAY OF] CONSIDERING [TIm AFFAIRS OF THE 
VARIOUS LIVES] , THERE IS THE CONTINUATION OF THREE LIFETIMES" 
b e c ause ,  there being again a rebirth in a l ater l i fe ,  there i s  
continuation. 1 92 

6. Analysis of the Comment1 93 

The comments on the past lifetime are particularly interesting in that 
they point out the relative nature of the three times. According to this 
interpretation, the past life in the context of the prafityasamutpiida 
formula is the time of cause . Thus, if we take any three successive 
lifetimes, Lifetime One is the past life with respect to, and hence the 
cause of, Lifetime Two. Lifetime Two is the past life with respect to, 
and hen�e the cause of, Lifetime Three. The logical conclusion, and the 
point that I think the commentator is making, is that it would be better 
to talk of the antecedent lifetime and the ensuing lifetime, in this way 
reducing the three lifetimes to two . Incidentally, according to the 

1'I2� B o  411;aJHifif!p;lU,i/.il$j!!:*#n �l:E��;��f'F�o �1H1�,f!D�'i*T!lD�� 
��. � � o �b��.�.l:Et.*n ��.�.M� ••• M.l:E� ••• o .� 
1�** •• o fJ�;(L!FJi **t.t"n 1£��-ttJE�o a1'£: � � = .g*n 1£�f&� 
$$� (T, 1 522: 1 70aI 7-23) .  

1 93 As I mentioned above, I rely on  the Tibetan translation in  my  discussion of  the 
comment. 
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ShindojOyuishikiron, two o f  the commentaries on the Ch 'eng wei shih 
lun seem to make the same point. 1 94 

In his discussion of the members that the Dasabhumikasutra assigns 
to the future life, the commentator in fact does not mention past, present, 
or future by name; he simply refers to a subsequent existence. He states 
that Subconscious Desire, Appropriation, and Karmic Existence cause the 
production of a new existence, and he implies (or at least I infer) that this 
new existence is equivalent to the members, Birth and Old Age and 
Death. In this case, the comment only makes sense in the context of the 
second version of the DasabhUmikasutra passage (the version quoted 
within the comment), in which the last two members are not grouped with 
the previous three; if all five members from Subconscious Desire through 
Old Age and Death belonged to the same lifetime (as they do in the 
Chinese, but not in the Tibetan, translation of the root text), the causal 
relationship that the commentator attributes to them would be impossible. 

Thus , the second version of the Dasabhumikasutra passage , 
especially as interpreted in the commentary, is yet another step closer to 
the fully developed Yogacara two-lifetimes/singlefold causation theory. 
The members that comprise the actualizing and actualized groups are 
now assigned to different lifetimes and so· can assume a relationship of 
cause and result. Moreover, the real status of the future lifetime h�s been 
somewhat undermined. It is true that, at this point, the lifetimes to which 
the actualizing and actualized groups of members belong is not yet clear. 
However, the second version, far more than the first, can support an 
interpretation consistent with .the two-lifetimes theory. This fact suggests 
to me that the text was altered for doctrinal reasons either shortly before 
the commentary was written or under its influence. 

1 94"The past [consists of] the ten causal members; the present [consists of] the two 
resultant [members] . Furthermore, the present [consists of] the ten causal [members] ; 
the future [consists of] the two resultant [members] ."  (�*+ � .:5H'£=*.JUJi.1:E+� . 
**=*tJJ.-Shindojoyuishikiron :  359) 



82 

C. From the Savitarkiidibhumi of the Yogiiciirabhumi . 
1 .  General Remarks Concerning the Sarira Section 

When we look at the .section on the structure (sarira) of conditioned 
origination in the Savitarkiidibhumi of the Maulibhumi, 1 95 we find that 
the members of the formula are arranged in similar, although not 
precisely the same, groups as in the A[Jhidharmasamuccaya, and we also 
have an explanation of the logic underlying this grouping. Matsuda 
disagrees with Ui, whom he quotes as saying that the sarira section 
contains neither a three-lifetimes/twofold causation theory nor a two­
lifetimes/singlefold theory. Referring to another, more or less parallel 
passage in the SriivakabhUmi, Matsuda maintains that the passages in 
the Yogiiciirabhumi do, in fact, express a two-lifetimes/singlefo ld  
causation theory, while at the same time he  points out that the sarira 
section is quite difficult to understand ( 1 983 : 30-32). Although the ideas 
found there are somewhat disorganized, I shall attempt to show their 
re l ationship to the more systematized  presentat ion  in the 
Abhidharmasamuccaya. 1 96 

1 95The sarfra portion only of the Savitarkiidibhftmi (Yogiiciirahhftmi: 1 98 . 1 7-203 . 5 ;  
Maulfbhftmi [tib. ] :  z i  1 1 5a3- 1 1 8b3 ; T. 1 579 : 32 1 a1 7-322aI 8) i s  parallel t o  the first 
portion of the Vastusalflgrahar:zi exposition of pratftyasamutpiida ( Vastusalflgrahar:zf 
[tib . ] :  'i 285a3-287b6; T .  1 579 :  827c3-828c I 2). 

1 9·5imilar i deas can be found in the Bodhisattvabhftmi in a discussion of ten types 
of  causes (hetu),  among which iik�epahetu i s  defined as follows : avidyiidfniilfl 
dharmiiniim dr�ta eva dharme yiini bijiini jiitasya bhfttasyeha I tiiny anyajiinmikasya 
jiitijariimarar:zasyii�epahetu� (Bodhisattvabhftmi: 1 00 . 1 3 - 1 5 ;  T. 1 579 :  50 1  c 1 7  - 1 9) ;  
t h e  entire d i scuss ion of t h e  ten types of  causes ,  whi ch inc ludes a n  extensive 
exp l anat ion  o f  bija causa l i ty in  botani cal  terms ,  as we l l  as  a defin i t i on  of  
abhin irvrttihetu (Bodhisattvabhftmi :  99.9- 1 00. 1 0; T .  1 579 :  5 0 1  b 1 8-c 1 1 ) ,  deserves 
further study. The SavitarkiidibhUmi also contains a discussion of ten types of causes 
in  which iik�epahetu and abhinirvrttihetu are defined ( Yogiiciirabhftmi :  1 06ff; T .  
1 579 :  30 1b9 ff. ) .  In Chapter Four, I shall return to  ii�epahetu and abhinirvrttihetu 
in the ten-hetus system. 
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Unlike the Abhidharmasamuccaya, the Yogiiciirabhumi refers to 
three lifetimes in its di.scussion: "What is the structure (sarzra, of 
pratityasamutpiida) ? B riefly, it is the definit ion o f  conditioned 
origination in its three phases : [ 1 ]  how one is born in the present life 
from the past life; [2] how one is born in the future life from the present 
life; and [3] how one, having been born in the present life, exists and 

. departs to purification. , , 1 97 However, although three lifetimes are 
mentioned, the twelve members seem to complete a cycle of cause and 
result in only two lifetimes, as I show in my translation qf the discussion 
of the second phase. 1 98 

2 .  Translation of Phase Two:  Present Life to Future Life 199 

How do the conditioning factors (sarrtskiira) evolve through 
conditioned origination from the present life to the future life? And how 
do they cease evolving, and [how] are they purified by cessation?200 

The person who has been reborn in the present life according to [the 
process described in Phase One] experiences two types of results of 
previous  acti ons : the internal result-by-way-of-maturation 
(vipiikaphala), and the subordinate result  (adhipatiphala) ,  which 
consists of feeling arising from [contact with] objects. He is deluded 
concerning both types of results, having heard bad teachings or due to 
past habits. He who is deluded concerning the internal result-by-way-of-

1 97sariraTfl katama t  / samiisatas tribh ir iikiirail; pratityasamutpiidasya 
vyavasthiinaTfl bhavati / yathii purviintiin  madhyiinte sambhavati / yathii ca 
madhyiintiid apariinte sambhavati / yathii ca ca madhyiinte sambhuto varta te 
vyavadiiniiya ca paraiti (Yogiiciirabhumi: 1 98 . 1 7- 1 9) .  

1 98For what i s  essentially a very brief summary of the sarira portion, see 
Schmithausen 1 987:  1 78,  where he characterizes it as containing "a somewhat archaic 
doctrine of Seeds." 

199Yogiiciirabhumi: 200.6-201 . 1 3 .  I am grateful for the help of Aramaki Noritoshi 
and Yamabe Nobuyoshi in reading this passage. I am, of course, solely responsible for 
any errors. 

2°OkathaTfl madhyiintiid apariinte saT[lSkiirii7}iiTfl prafityasamutpiidasaTflbhavo bhavati 
kathaTfl ciisambhaval; / asambhaviic ca vyavadiinaTfl (Yogiiciirabhumi: 200.6-7). 
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maturation does not understand in accordance with the truth that the 
production of future rebirth is suffering. And due to his ignorance with 
respect to his former and subsequent lives, he performs and accumulates 
karma as before . When he performs new actions, his consciousness 
comes under the sway of those acts in the present life. 20 1 

Thus , conditioned by Ignorance, the Karmic Forces arise ,  and 
conditioned by the Karmic Forces, Consciousness [arises] . And the same 
Consciousness in the present life becomes the cause [of consciousness in 
the process  o f  actualization] because it embraces  [the seed  of] 
consciousness in the process of actualization as its result in the future. 
And, with reference to Consciousness in its entirety, [Consciousness] is 
defined as the six consciousnesses. And that Consciousness is endowed 
with the seed of Individual Existence pertaining to rebirth in the future. 
Furthermore; this seed of Individual Existence is endowed with the seed 
of the Six Senses pertaining to rebirth in the future. And this seed of the 
Six Senses is endowed with the seed of Contact pertaining to rebirth in 
the future. And this seed of Contact is endowed with the seed of Feeling 
pertaining to rebirth in the future. And this [process of causality] is to be 
known as the projecting cause in the present life of rebirth [into the future 
l i fe ] ,  by which i s  proj e cted the entire personal  existence from 
Consciousness through Feeling.202 

2I"sa ta thii madhyiinte sambhuta� pudgalo dvividha711 purvakarmaphala711 
pratyanubhavati / iidhyiitmika711 ea vipiikaphala711 vi$ayanirjiita711 (Emended from 
vi$ama- on the basis of the Tibetan yul las [Maullbhumi [tib . ] :  286a3 ] )  ea veditam 
adhipatiphala711/ so 'saddharmasraVaIJa711 viigamya purviibhyiisa711 vii dvividhe 'pi 
phale sa711m uq,ho bhavati / so 'dhyiitma711 vipiikaphale sa711m uq,ha� punarbhiivii­
bhin irvrtti711 du�khato yathiibhu ta711 na jiiniiti / sa p urviintikl711 eiipariin tikl711 
eiiv idyiim a dh ip a t i711 kr tvii p urva v a t  sa711skiiriin karoty upa e in o ti / tasya 
tadvijfiiinam abhinava711 karma kurvatas tatkarmopaga711 bhavati dr$fa eva dharme 
(Yogiieiirabhumi: 200.7- 1 4) .  

2()2evam avidyiipratyayii� [sa711skiirii (supplied from the MaullbhUmi [tib . ] : dzi 
1 1 6b8)] utpadyante sa711skiirapratyaya711 ea vijfiiina711 / tae ea vijfiiina711 dr$te dharme 
hetubhUtam iiyatyiim abhinirvrttivijfiiinaphalaparigrahiit / sarva711 ea vijfiiinam [The 
Chinese and Tibetan translations of the version in the Vastusa711grahaIJI, however, 
ind icate sa711 tiin a (personal  continuity) instead of vijfiiina (T .  1 5 7 9 :  828a  1 7 ; 
Vastusa711grahaIJI [tib . ] :  ' i  286a7) .  It is not clear to me whether this difference is  
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That person having [so far] projected a new existence by means of 
the first delusion, concerning the [internal] result-by-way-of-maturation, 
[then] by means of the second delusion, concerning the [subordinate] 
result arising from [contact with] objects, produces Subconscious Desire 
for feelings arising from [sense-]objects .203 

Due to [this] Subconscious Desire, he starts either searching for 
objects of desire or searching for existence. Accordingly, he appropriates 
sense-objects, or he appropriates [wrong] views, observances and vows, 
and a belief in the self. And when he has performed [ either] Appropriation, 
the projecting cause [produced by the] previous [round of causation and 
consisting of Ignorance, the Karmic Forces, and the causal Consciousness, 
endowed with the seeds of Consciousness in the process of actualization, 
the seeds of Individual Existence, etc.] , endowed with and conjoined with 
Subconscious Desire and Appropriation, is called "Karmic Existence."204 

When [Karmic Existence] , which is identified with the cause that 
actualizes rebirth, perishes in the immediately following moment, the 

signifi cant . ]  adh ikrtya $a4vijiiiinakiiyii ity ucyante / tac ca vijiiiinam iiyatyii1!'l 
paunarbhavikaniimarupabijopagata1!'l /* tad api niimarupabijam iiyatipaunarbhavika­
$a4iiyatanabijopagata1!'l / tac ca $a4iiyatanabijam iiyatipaunarbhavikaspada­
bijopagata1!'l / tac ca'sparsabijam iiyatipaunarbhavikaveditabijopagata1!'l / aya1!'l tavat 
punarbhavasya madhyiinte iik$epako hetur veditavyo yena vijiiiiniidayo [corrected 
from vijiiiin iidyo] veditaparyavasiinal} krtsna eviitmabhiiva iik$ ipto bhavati 
(Yogiiciirabhumi: 200. 1 4-2 1 ) . 

*Schmithausen has corrected this to. iiyati-paunarbhavika-niimarupa-bijopagata1!'l 
on the basis of the manuscript ( 1 987 :  342 n. 44 1 ) . About this sentence he says, 
"al ready in some parts of  the Basic Section of the Yogacarabhiimi m i n d  i s  
unequivoca l ly  taught t o  contain the Seeds  not only of  corporeal  matter but ,  
occasionally, even of internal and external matter" ( 1 987 :  62). 

Z()3sa purvake1}a vipiikaphalasammohenaiva punarbhavam iik$ipya dvitzyena 
vi$aya n irjiitaphalasam mohena  vi$ayavedaniilambanii1!'l tr$1}iim u tpiidayati 
(Yogiiciirabhumi: 20 1 . 1 -2). 

2 04yath ii tr$1} ayii kiim aparye$a 1} ii1!'l viipadyam iino b h avaparye$a1}ii1!'l vii 
kiimopiidiina1!'l vopiidadiiti dr$tisllavrat[iitmaviid- should be inserted here on the basis 
of both the Tibetan (Maullbhumi [tib.] : dzi 1 1 7a6) and the Chinese (T. 1 579: 32 1 c l O) 
translations ]opiidiinii1!'l vii / upiitte copiidiine tr$1}opiidiinasahitasaligatal} purvaka 
iilqepako hetur bhava ity ucyate (Yogiiciirabhumi: 201 .3-5) .  

Thus, bhava consists of the iilqepakahetu, together with tr$1}ii and upiidiina. 



86 

appearance of the conditioning factors, starting with Consciousness and 
continuing through Feeling, occurs, either gradually or all at once, due 
to the proj ecting cause thus proj ected [by the causation from the 
previous life] .  205 

Thus, in the present life, Subconscious Desire arises conditioned by 
Feeling resulting from contact with Ignorance. Appropriation arises 
conditioned by Subconscious Desire . Karmic Existence arises con­
ditioned by Appropriation. Birth [in the future] arises conditioned by 
Karmic Existence. Conditioned by Birth, the various kinds of suffering, 
such as Old Age, disease, and Death, etc . ,  are experienced directly in 
some realms of birth, while in other [realms] they must be understood as ' 
being inherent in the form of [their] seeds.206 

Thus , there will arise  in the future l ife conditioning factors , 
depending [both] on Karmic Forces conditioned by Ignorance and on 
Subconscious Desire conditioned by Feeling in the present life.207 

205upapattyabhinirvrttihetusa�grhitasya ca bhavasyiinantara� kiila� krtavato 
yathiik� ipteniik�epahetunii v ijiiiiniidinii� sa�skiiriilJii� veditaparyantiinii� 
pradurbhiivo bhavaty anukramaso vii sakrd vii (Yogiiciirabhiimi: 201 .5-8) .  

It is  important to note that upapattyabhinirvrttihetu i s  not a dvandva compound 
referring to two types of causes, upapattihetu and abhinirvrttihetu (see the Tibetan 
[skye ba mnon par 'grub pa 'j rgyur-Maullbhiimi [tib . ] :  dzi 1 1 7a7] and Chinese [Jln� 
r&:1f� �-T. 1 579 :  32 1 c l l ]  translations). Elsewhere, in a section of the exposition of 
pratityasamutpiida in the Savitarkiidibhiimi that I consider later than the sarira portion, 
upapatti and abhinirvrtti are contrasted, and Vasubandhu in the A bh idharmakosa 
distinguishes between upapattihetu and abhinirvrttihetu (see Chapter 4, section 7d for 
my discussion of tr�lJii, which Vasubandhu identifies with abhinirvrttihetu, i n  the 
section of the Abhidharmasamuccaya on angakarmavyavasthiina) .  Here upapatti 
seems to refer to rebirth in general , not to birth in a specific dhiitu, gati, or yoni. 

206eva� dr�te dharme avidyiisa�sparSajii veditapratyayii tr�lJii I tr�lJiipratyayam 
upiidiina� I upiidiinapratyayo bhava� I bhavapratyayii jiiti� I jiitipratyayiis t:a 
jariivyiidhimaralJiidayo du�khaviSe�ii� sa�mukhibhavanti I kvacid upapattyiiyatane 
kvacid bijiinu�aligato veditavyii� [emended from veditavya�] ( Yogiiciirabhiimi:  
20 1 . 8- 1 1 ) .  

2<I1eva� madhyiinte avidyiipratyayiin sa�skiiriin vedaniipratyayii� c a  tr�lJii� 
pratityiipariinte sa�skiiriilJii� samudayo bhavati (Yogiiciirabhiimi: 201 . 1 1 - 1 3) .  
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3.  Analysis �fPhase Two of the Sarira Portion 

Before comparing the above discussion with the scheme in the 
Abhidharmasamuccaya, let me summarize the treatment in the sarira 
portion. I shall also refer to the section on pratyaya that is found a few 
pages later in the Savitarkiidibhumi exposition of prafityasamutpiida. 
Although this section, like the remainder of the exposition, seems later 
and more systematized, it can help us make sense of some of the 
obscurities of the earlier portion. , 

In the passage that I have translated, the Yogiiciirabhumi identifies 
two types of causes, the projecting cause (iik$epakahetu) and the cause 
that actualizes rebirth (upapattyabhinirvrttihetu) . The projecting cause 
consists of Ignorance ,  the Karmic Forces, and Consciousness in the 
present life, together with the seeds of Consciousness (in the form of the 
six vijiiiinakiiyas), Individual Existence, the Six Senses, Contact, and 
Feeling in the future .  The cause that actualizes rebirth consists of 
Subconscious Desire, Appropriation, and Karmic Existence in the 
present life .  The above passage does not designate the result of these 
causes, but the later section on pratyaya does :  "How many members are 
included in the proj ecting cause? [The members] from Ignorance 
through Feeling. How many members are included in the cause that 
actualizes rebirth? [The members] from Subconscious Desire through 
Karmic Existence .  How many members are included in the result of 
both the projecting cause and the cause that actualizes rebirth? In the 
present and the future ,  [the members] from Consciousness through 
Feeling and the states of Birth and Old Age and Death., ,208 

208katy migiiny iik�epahetusarrzgrhltiini / avidyiim upiidiiya yiivad vedanii / katy 
angiiny abhinirvrttihetusarrzgrhltiini / tr�IJiim upiidiiya yiivad bhava� / katy angiiny 
iik�epiibhin irvrttih etvol;. phalasarrzgrhitiini / dr�te ca dharme sampariiye ca 
vijfiiiniidfni vedaniivasiiniini jiitijariimaraIJiivasthiiniini ( YogiiciirabhUmi :  2 1 5 . 1 2-
1 5 ) .  H owever ,  th i s  p orti on  of the text  presents probl ems .  I have  c orrected 
Bhattacharya ' s  jiitijariimaraIJiivasiini, which is clearly a mistake; both the Tibetan 
and the Chinese translations indicate some form of avasthii or avasthiinam: tshe 'di 
nas tshe phyi ma 'i rnam par ses pa nas tshor ba la thug pa rnams dan / skye ba dan 
/ rga si 'i gnas skabs rnams so (Maulfbhumi [tib . ] :  dzi 1 26b l -2); �D�:m¥if;t¥i 9=' o  � 
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At this point, a diagram of  the Savitarkiidibhumi system may be  useful: 

Projecting Cause 
Ignorance 
Karmic Forces 
Consciousness (a. Causal Consciousness) 

(b. Seeds of Consciousness in the process of actualization) 
Individual Existence 
the S ix Senses 
Contact 
Feeling 

Cause that Actualizes Rebirth 
Subconscious Desire 
Appropriation 
Karmic Existence 

Result of the Proiecting Cause and 
of the Cause that Actualizes Rebirth 

Consciousness 
Individual Existence 
the Six Senses 
Contact 
Feeling 
Birth 
Old Age and Death 

This diagram conflates the sarlra and the pratyaya portions of the 
exposition. It seems to me that the sarzra discussion implies what the 
pratyaya portions explicitly states to be the result of the two causes. The 
repetition of Individual Existence, the Six Senses, Contact, and Feeling 
is explained by the fact that these members have the form of seeds in the 
projecting cause, while they are actualized entities when they are the 
results of the two causes. Consciousness, on the other hand, appears 
three times :  as the causal consciousne ss ,  as  the seeds of the sfx 
consciousnesses in the projecting cause, and as the new actualized 

�F.13?:�o i�1=.�jEfil:o  PJTjiH�:t (T .  1 579 :  3 24c24-26). In my translation, I follow 
the Tibetan in adding the word "and." 
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consciousness when it is the result of the two causes. 
In this way, the discussion of the pratztyasamutpiida formula in the 

Savitarkiidibhumi represents a theory of causation based o.n seeds. In 
brief, the causal consciousness in this lifetime contains the seeds of 
rebirth in the next lifetime. The cause that actualizes rebirth, namely 
Subconscious Desire, Appropriation, and Karmic Existence in this  
lifetime, makes the seeds of rebirth yield results , thereby producing 
rebirth in the future. 209 

Readers who are familiar with the fully developed, two-layered 
structure of consciousness found in "classical" Yogacara texts such as 
the Trirrzsikiibhii�ya may [md the descriptions of consciousness in this 
exposition of pratztyasamutpiida a bit strange. Most strikingly, there is 
no discussion of how this consciousness operates in cognition. Nor is 
there any mention of its obj ect or  of a continuous s tream of an 
underlying consciousness generally accompanied by one of the regular 
sense-consciousnesses . To some extent, this passage is similar to other 
expositions of pratztyasamutpiida, in which the mechanism of cognition 
is far less · important than the implications of cognition in perpetuating 
the cycle of klda, karma, and vastu (or du�kha). Not even in a text like 
the Ch ' eng wei shih lun, in which the doctrine of vijiiaptimiitra is fully 
developed and cognition is explained in detail, can we find a mention of 
the cognitive function of vijiiiina in statements about vijiiiiniinga. 

Furthermore, it is important to remember that consciousness in the 
Savitarkiidibhumi sarzra portion, although clearly different from 
consciousness in, for example, Sarvastivadin interpretations of the 
pratztyasamutpiida formula, is not ca l led iilayavijiiiina nor is it 
described in a way that clearly suggests that it  is iilayavijiiiina .  
Schmithausen points out the resemblance between the consciousness 

209 Another grouping of the aJigas can be found in the Savitarkiidibhiimi of the 
ViniscayasaT(lgrahal'}z: 1£*��*��� @] flo -�5 1 *�o =��*�o =�m :li� 
*� o  @]�m '1S'* � o  �aA�'ii'ii��o ��5 1 *�o �� :t .g, :t .g,�A�o ���* 
�o Afl�� � � � o ���e�m :li�* � o �� •• �**��������� o 
��'1S'*� (T. 1 579:  638a4-9). 

I have not been able to find any other mention of this grouping, and I shall not try to 
reconstruct the Sanskrit names of the four groups. This passage is worthy of further study. 
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described in this passage and sarvabijakarrz vijiiiinam, but in his opinion, 
even sarvabijakarrz vijiiiinam, in early strata of the Yogiiciirabhumi, did 
not presuppose iilayavijiiiina :  "it will, originally, have been nothing but 
the series of (ordinary) vijiiiinas (including dim moments, as in the 
embryonic state) in so far as this series was regarded to contain Seeds, 
or, more precisely, to take in and pass on (karmic Impressions turning 
into the) Seeds (of future existence and its arrangement)" ( 1 987 : 1 79). 
Therefore, when we read in the Yogiiciirabhumi about consciousness in 
the pratftyasamufpiida formula,  we should not expect to find an 
exposition of iilayavijiiiina. Even if Schmithausen is mist:;l.ken and the 
doctrine of iiZayavijiiiina had already been worked out by the time of the 
c o mp o s itio n  o f  our p as sage ,  the c ontext does  not  demand that 
vijiiiiniinga be explicitly identified with iilayavijiiiina.2 IO 

D. The Two-lifetimes/Singlefold Causation System in the Abhidharma­
samuccaya 

A theory similar to ,  but not identical with, that found in the 
Savitarkiidibhumi i s  represented in a more schematized form in the 
Abhidharmasamuccaya. Again, a diagram might be useful : 

PrQjecting Set of Members PrQjected Set of Members 
Individual Existence 

-----.. �� the Six Senses 

Ignorance 
Karmic Forces 

Consciousness 

Actualizing Set of Members 

Subconscious Desire 
Appropriation 

Karmic Existence 

Contact 

Feeling 

Actualized Set of Members 

Birth 
Old Age and Death 

2 lOOn the other hand, it is well known that the Mahiiyiinasa/?1graha argues that 
karmasa/?1kZesa would be impossible if sa/?1skiirapratyaya/?1 vijiiiinam were not defined 
as iiZayavijiiiina (Mahiiyiinasa/?1graha [tib. ] :  1 5 . 1 4- 1 6 ; Lamotte 1 973 : 53) .  However, 
this argument i s '  made, spec ifically to prove the existence of iilayavijiiiina, not to 
explain pratltyasamutpiida. 
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The Abhidharmasamuccaya does not use  the term bija at  a l l  in  its 
explanation of angasamiisa. However, it is clear from the discussion of 
the projected set in the Bhii�ya that the terms Individual Existence, the Six 
Senses, Contact, and Feeling here designate seeds rather than actmilized 
dharmas. Furthermore, the Ch 'eng wei shih [un points out that the term 
Consciousness here refers to the causal aspect of  vijiiiina ,  i . e . ,  the 
karmabijas,2 1 1  while the seeds of the vipiikavijiiiina (i .e . , the vijiiiinabijas; 

2 1 ' 1  have not, in fact, discovered any occurrences of this tenn in Sanskrit texts. 
However, the Chinese �tH.t.:ror �f.t, which should be equivalent to karmabija, is quite 
common, especia\Iy in the Ch 'eng wei shih lun .  Mochizuki defines the tenn as the 
seeds  of the result of karma ( � * Q) f.t.:r),  as opposed to the s eeds of speech 
(vyavahiirabija). Karmabija is a synonym of karmaviisanii (�W�). It describes the 
abi lity of the seeds of good or bad mental karma created by manovijiiiina to help the 
other weak, inferior, mora\Iy neutral seeds (1f!!. Q).jJ��GQ) f.t.:r) produce existence. 
Other synonyms include ��W#i: (vipakaviisanii), �Ji:W� (bhaviingaviisanii), �£i' 
.f.t.:r, and ��mt§f.t.:r (Mochizuki 1 974: 1 054). 

The tenn �f.t.:r appears in the Chinese translation of the Sriivakabhumi; however, 
the Sanskrit and Tibetan versions include neither karmabija nor karmaviisanii nor any 
of the other synonyms .  Instead, Hsiian-tsang seems to be adding his own phrase, 
"moistens the karmabijas," to explain the action of tm:zii and upiidiina in actualizing 
rebirth . Compare : yadbalena yatsiirrtmukhyena tatkarmavipiikadiinasiimartha1!l 
(fol lowing Shukla ' s  suggestion, I emend from °vipiikadiinadiinaO) bhavaty ayam 
abhinirvrttihetu� (Sriivakabhumi: 385 .4-5); de 'i stobs dan / de 'i mthu las de 'i mam 
par smin pa skyed par nus pa 'an yin pa ste / de ni mnon par 'grub pa 'i rgyu yin no 
(Sriivakabhumi [tib. ] :  wi 1 69b 8- 1 70al ); EllJlt$}::iJ El3lH:JjJ��jlEli'UtTo 4l'JI;��w.�i�� 
*0 l!Q � - W � � g lZSl  (T .  1 5 7 9 :  454b28 -c l ;  the underl i n ed  port i on  does  not  
correspond to Sanskrit or  Tibetan). 

�f.t.:r also appears in Hsiian-tsang's  translation of the Nyiiyiinusiira (T. 1 562 :  
4 1 1 a28 ff. ; Cox 1 995 :  343) .  Cox, who also cites the occurrence in the Sriivakabhumi, 
notes that the tenn is very uncommon in abhidharma texts ( 1 995 : 373 n.  1 42) .  

According to the Trirrciikiibhii$ya, karmaviisanii refers to the power, deposited in 
the iilayavijiiiina by mental kanna, to actual ize a future existence (pu1',lyiipu1',lyii­
neiijyacetanii karma / tena karma1',lii yad aniigatiitmabhiiviibhinirvrttaye (emended 
from iinagatiitmaO) iilayavijiiiine siimarthyam iihita1!l / sii karmaviisanii-Tri1!lsikii­
bhii$ya: 36.23-24) . 

I n  the Madhyiintavibhiiga!fkii, karmaviisanii is defined  in terms of bija :  
karmaviisaniiyii iii / kii punar iya1!l karmaviisanii niima? aniigatasya janmano bija1!l 
hetubhiiva� (Madhyiintavibhiiga!ikii: 29. 1 2- 1 3 ;  Yamaguchi 1 934 :  36 . 1 8-20). 

Schmithausen suggests that "in the early Yogacara sources a clear-cut distinction 



92 

see Shindojoyuishikiron : 3 55) are included in Individual Existence (T. 
1 585 :  43c8-9) .  The Abhidharmasamuccaya refmes the Yogiiciirabhumi 
system by further analyzing the projecting cause into sets of projecting 
and proj ected members, thereby assigning the seeds of Individual 
Existence, etc . ,  to the next lifetime, where they are a potentiality waiting 
to be actualized. 

Thus, the treatment of angasamiisa is typical of the method in much 
of the Abhidharmasamuccaya. Without even mentioning bija, let alone 
iilayavijiiiina,  it systematizes ideas found in the Yogiiciirabhumi and 
perhaps in the Dasabhumikasutra in order to formulate an abhidharma 
that is consistent with bija and iilayavijiiiina theory. In this case, the 
Abhidharmasamuccaya is so effective that its exposition is incorporated, 
with only slight changes, into the Ch 'eng wei shih lun,  a text that of 
course explicitly propounds the doctrine of iilayavijiiiina. 

between the different categories of viisaniis or bijas is  often missing or at  least not 
easily  recognizable" ( 1 987:  343 n. 448) and that the seeds of future iitmabhiivas can 
"hardly be dissociated from the Impressions ofkarman" ( 1 987 :  428 n . 83 1 ) . 

Therefore, what the Ch ' eng wei shih [un here refers to by the term �HI and what 
La V a 1 \ e e  P o uss in  retrans l ates  as karmabija,  probab l y  has  the mean ing  of  
karmaviisanii. 
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IV. THE FUNCTIONS OF THE INDIVIDUAL MEMBERS 

A. Introduction 

In this chapter, I discuss the functions of some of the individual 
members of the pratityasamutpiida formula as described in the fifth 
section (angakarmavyavasthiina) of our exposition. My approach in 
each case is somewhat different, and the discussions vary in length as I 
examine a number o f  doctrinal i s sues  rai s ed  by the very terse 
explanations . In order to clarify these issues, I have had to look at a 
rather large number of other sources. 

While the Abh idharmasamuccaya and Abhidharmasamuccaya­
bhii�ya are the only extant works that both are openly attributed to 
Yogacara and include the word abhidharma in their titles, the contents of 
large portions of other Yogacara texts, most notably the Yogiiciirabhumi, 
can certainly be characterized as abhidharma. Furthermore, in my 
opinion Vasubandhu in the Abhidharmakosabhii�ya on at least some 
occasions adopts a position in agreement with the Yogiiciirabhumi rather 
than with orthodox Sarvastivadin abhidharma. Other texts attributed to 
Vasubandhu , such as the Pratityasamutpiidavyiikhyii and the 
Paiicaskandhaka, more obviously not written from a Sarvastivadin 
viewp oint, are c learly relevant to the study of the Abhidharma­
samuccaya . In addition, in order to  understand the divergence between 
Yogacara and S arvastivada ,  it is often nec e s s ary to trace the 
development of a concept  within the S arvastivadin abh idharma 
literature and sometimes even further back, to the Agamas. 

Therefore, in this chapter I frequently refer to a large body of siistras, 
including works associated with both Yogacara and Sarvastivada. More 
surprisingly, a passage from the DasabhUmikasutra is directly relevant 
here, as can be seen from my translation in Chapter Two. In general, the 
Abhidharmasamuccaya, like the Yogiiciirahhumi, neither quotes from nor 
refers to Mahiiyiina sutras, but the format of our fifth section is strikingly 
similar to that of the Dasabhumikasutrapassage . 
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B.  Concerning the Two Parallel Passages 

According to the section in the Abhidharmasamuccaya on the 
establishment of the functions of the members of the pratltyasamutpiida 
formula (angakarmavyavasthiina), each member, with the ex�eption of 
jariimara1}a, has two functions, the second of which is to act as the 
condition of the following member. Matsuda ( 1 983 : 49 n. 28) mentions 
that this section corresponds to the vibhanga section of the discussion in 
Savitarkiidibhumi, which he identifies as a commentary on the Prcitztya­
samutpiidiidivibhiiganirddasutra found in the Sa7!lyuktiigama.2 1 2  In my . 
d iscus s ion ,  I e x amine both the sec t ion  o n  vibhanga in  the 
Savitarkiidibhumi and another possible source for the Abhidharma­
samuccaya, the section from the Dasabhumikasutra that I have included 
in the notes to my translation. Another relevant text is Vasubandhu's 
Prat'ityasamutpiidavyiikhyii, which quotes the entire text of the 
Savitarkiidibhumi treatment of avidyiinga and often corresponds to the 
discussions of angakarmavyavasthiina in the Abhidharmasamuccaya 
and A bh idh arm asam uccayabhii�ya ( 1 9 8 3 : 47 n .  1 1 , 4 9 n .  2 8 ) .  
Unfortunately,  I have not  yet  been abl e  t o  read the PratZtya­
samutpiidavyiikhyii, except very partially. For this reason, I only 
occasionally refer to this very important text, which, although it is later 
than the A bh idharmasamuccaya , may help us understand the 
phi l o s ophical underpinnings o f  the abh idharma system o f  the 
Abhidharmasamuccaya. 

Before I discuss a number of the individual members in detail, I 
shall make a few very general comments on what I consider to be the 
relationship between the discussions in the SavitarkiidibhUmi and the 
Dasabhum ikasutra and those  in the A bh idharmasamuccaya and 
Abhidharmasamuccayabhii�ya. The Savitarkiidibhumi vibhanga section 

2 1 2T. 99 (no. 298) :  85a-b. The discussion in the Savitarkiidibhumi in some cases 
seems to match more closely the version of the sutra as translated by Hsiian-tsang (T . .  
1 24 :  547b-548a) than the version in the Sa7!lyuktiigama, to which Matsuda mentions it 
corresponds (1 Q82a: 43) .  H owever, I cannot here address the question of the exact 
source of the Savitarkiidibhumi discussion. 
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is, to a large extent, a rather straightforward commentary on the 
Prafityasamutpiidiidivibhiiganirde.sasutra, and its discussions of the first 
two (Ignorance and the Karmic Forces) and the last five members 
(Subconscious Desire, Appropriation, Karmic Existence, Birth, arid Old 
Age and Death) of the formula seem unremarkable from a doctrinal 
point of view. However, as Schmithausen has noted,2 1 3  the discussion of 
the members from Consciousness through Feeling presents a theory of 
causation by seeds ;  to my mind, this indicates that it is a Yogadira 
interpretation, albeit an early or "primitive" one. 

The discussion in the Dasabhumikasutra, on the other hand, does 
not contain any terms such as bija that are specifically associated with 
Yogacara doctrine . The form of the discussion, however, is nearly 
identical to that of the Abhidharmasamuccaya . Each member is first 
defined in terms of its own activity and then in terms of its function as 
the condition of the following member. Outside of these two texts, I 
have not seen a discussion similar in form, with the possible exception 
of the Savitarkiidibhumi discussion of Consciousness through Feeling, 
in which each member seems to be at once itself and the seed of itself 
produced by the preceding member. I believe that it is possible that the 
Abhidharmasamuccaya adopted the form of the Dasabhumikasutra 
discussion in order to emphasize that not only the function of each 
member, but also the precise relationship between one member and 
another, is important for an understanding of conditioned origination. 
The Abhidharmasamuccaya only mentions and does not explain the 
second function of each member, with the crucial exception of the 
Karmic Forces ,  which it specifies  as being the c ondition of  the 
impressions contained in Consciousness . 2 1 4 The comments of the 
Bhii�a, however, clarify the nature of each relationship. 

In this chapter, I shall discuss Ignorance ,  the Karmic Forces,  
Individual Existenc e ,  F ee l ing ,  the S ix S ense s ,  Contact ,  and 
Subconscious Desire. The functions of vijiiiina will be the subject of the 
next chapter. 

2 J 3( I 987: 78) .  See Chapter 2, section 85c.  
2.14See Chapter 2, section 85b. 
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C. Discussion of Individual Members 

1 .  Ignorance 

According to the Abhidharmasamuccaya, the first function of  
Ignorance i s  t o  delude beings concerning existence. This seems to  be  a 
fairly straightforward summary o f  the definit ion  found in the 
Pratltyasamutpiidasutra, which consists of a long list of different types 
of Ignorance regarding various aspects of existence. The Abhidharma­
samuccayabhii$ya certainly understands it this way; it supplies from the 
vibhafzga section of the Savitarkiidibhumi the examples of Ignorance 
regarding past, future, and present lives in order to show that delusion 
regarding existence consists of the various types of Ignorance mentioned 
in the sutra and that each of these types should be understood according 
to the explanations in Savitarkiidibhumi. 

A related explanation of the nature of Ignorance can be found in 
the Abhidharmakosabhii$ya, in a passage in which Vasubandhu gives 
his own, as opposed  to the orthodox Vaibha�ika, explanation of 
pratftyasamutpiida : "an ignorant person, not understanding that what 
originates conditionally is merely the conditioning factors . . .  " 2 1 5 

Yasomitra explains that "merely the conditioning factors" refers to the 
non-existence of a self. 2 16 Here, Vasubandhu seems to have chosen for 
the p urpo s e  o f  summarizing Ignorance another of  the type s  o f  
Ignorance mentioned b y  the sutra, adhyiitmam ajiiiinam, which i s  
explained a s  fol lows b y  the Savitarkiidibh umi :  "What i s  internal 
ignorance? It is  the ignorance of one who improperly considers his 
conditioning factors to be a self. , , 2 1 7  This discussion of pratftya­
samutpiida in the A bh idharmakosabhii$ya2 1 8 generally follows the 

2 1 5biilo h i  pratityasamutpannarrt sarrtskiiram iitram idam i ty aprajiin a n  
(Abhidharmakosabhiirya: 1 39.25-26; L a  Vallee Poussin 1 97 1 ,  v .  2: 84) . 

2 1 6miitragraha1J,am iitmaprati�edhiirtham (Abhidharmakosavyiikhyii: 299. 8-9). 
� 1 7adhyiitmam ajniinarrt katamat I pratyiitmikiin sarrtskiiriin ayon isa iitmato 

[corrected by Schmithausen ( 1 987 :  5 1 8  n. 1 42 1 )  from iitmanii on the basis of the 
manuscript] manasikurvato yad ajniinam ( Yogiiciirabhiimi: 204. 1 0- 1 1 ) . 

2 I RAbhidharmakosabhii�ya: 1 39.24- 1 40 .25 ;  La Vallee Poussin 1 97 1 ,  v. 2 :  83-88 . 
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Pratityasamutpiidasutra. I mention it further below, especially with 
reference to · Consciousn�ss. 

In comparison,  the definition in the Dasabhumikasutra, that 
Ignorance deludes beings regarding obj ects (99 . 1 ) , is considerably 
broader if we understand iilambana to refer to all the obj ects of  
experience . 2 1 9  Furthermore, the association of avidyii with iitmadrtfti 
noticed by Schmithausen in the Savitarkiidibhumi p assage,220 and 
impl ic itly present in the Abh idharmasamuccaya,  A bh idharma­
samuccayabhiitfya, and Abhidharmakosabhiitfya, is not found here. 

2 .  Karmic Forces 

Kaj iyama Yuichi has pointed out that sarrzskiira can have two 
meanings,  karma and viisanii.22 I In other words, it can be used in the 
sense of either of the meanings attributed to karma by Takasaki in his 
discussion of Yoga car a doctrine : "a residual force (viisanii, ��) insofar 
as it remains after having perished, and a formative force (sarrzskiira, :IT) 
insofar as it gives rise to the following mode of activity" ( 1 987 :  204). 
Consequently, according to Kajiyama, the vijiiiina that is dependent on 
the sarrzskiiras also can be understood in tw� different senses, the rebirth 
consciousness (pratisarrzdhivijiiiina) and the six ordinary forms of 
consciousness (tfafj.vijiiiinakiiya) , respectively. Of the texts under 
discussion, the Dasabhumikasutra unambiguously sticks to the first pair 
of meanings (i. e . ,  karrna/pratisarrzdhivijiiiina, and its definitions of both 
the Karmic  Force s  and Consciousness  are in keeping with the 
definitions found in the Sarv�stivadin iivasthika interpretation of the 
formula, in which each member represents a different state of the five 

2 1 9See Abh idharmakosa I I  62c :  iilambanarrz sarvadharmiiJ; (Abhidharmakosa­
bhii�a: 1 00 .3) .  

221l 1 987 :  5 1 8  n.  1 42 1 .  See Chapter 2 ,  section 85a. 
22 IThese two meanings occur in abhidharma (Kaj iyama, personal communication), 

but the Taisho index suggests that the term viisanii does not appear in abhidharma 
texts e�r1 ier  than the Abhidharmakosa , except for the Vibhii�ii. Further study i s  
necessary to  establish at  exactly what point viisanii, like bija, takes on the technical 
meaning that becomes so important in Y ogiiciira texts. 
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skandhas.222 The Dasabhumikasutra discussion of the function of the 
Karmic Forces does not suggest an awareness of any of the issues 
associated with iilayavijiiiina or seed theory. 

Coming to the Savitarkiidibhumi, we fmd that in the sarzra expo­
sition, the focal point of the pratztyasamutpiida formula with regard to 
seed theory is Consciousness. It is the role of Consciousness tha� departs 
radically from pre-Yogacara interpretations. In contrast, although the 
Karmic Forces put Consciousness "under their sway" (karmopagam), 
which implies that they "impress" Consciousness or leave seeds in it 
(Schmithausen 1 987 :  1 78), the passage never explicitly mentions bija or 
viisanii in connection with sarrzskiiriinga. Similarly, in the vibhanga 
section, there is nothing about the Karmic Forces that goes beyond the 
spirit of what was said in the Pratityasamutpiidasutra. The vibhanga 
section defines the Karmic Forces simply as karma, with no mention of 
viisanii,223 while i t  accepts the sutra definition of vijiiiina as the six 
vijiiiinakiiyas.224 Thus, if we are to take the Savitarkiidibhumi vibhanga 
defmitions at face value, karma from the earlier lifetime causes the six 
types of consciousness in the later life. This relationship, however, is 
problematic in a technical context, in which, as Kajiyama and Takasaki 
suggest, karma should be the cause of pratisarrzdhivijiiiina, not of the 
vijiiiinakiiyas .  

However, when we look at the vibhaliga description of cak�urvi­
jiiiina, it is clear that the sarrzskiira that conditions vijiiiina is not, in fact, 

222See Chapter 5 .  
223kiiyasa1!lskiirii� ka tame / kiiyakarma kiimiivacara1!l rupavaciira1!l 

pur;yiipur;yasa1!lkhyiitam adha urdhva1!l punar iinifijyasa1!lkhyiita1!l / viiksa1!lskiirii� 
katame / viikkarma / se�a1!l purvavad dra�tavya1!l / mana�sa1!lskiirii� katame  / 
manaskarma / tat kiimadhiitau pur;yiipur;ya1!l niinefijya1!l dvayor uparimayor dhiitvor 
iinefijyam eva ca (Yogiiciirabhumi: 206 . 1 0- 1 3 ) .  

224ca/gur vijfiiina1!l katamat / iiyatyii1!l ca/gurindriyiisrayiiyii rilpaprativijfiapt!a:yat 
pur;yiipu7Jyiinefijygp.aribhiivitabijabhuta1!l vijfiiina1!l yac ca tadbijasamudbhavam 
phalabhuta1!l / yathii ca/gurvijfiiinam eva1!l srotraghriir;ajihviikiiyamanovijfiiiniini 
dra�tavyiini / iisrayavi�ayakrtas cai�a prativijfiaptivise�o dra�!avya� / tat puna� 
kiimiivacara1!l �a4vidha1!l rupiivacara1!l caturvidham iirupyiivacaram elcavidham eva 
( Yogiiciirabhumi :  206 . 1 4 - 1 8 ) .  Underl ined  porti ons represent Schmithausen ' s  
corrections from the manuscript ( 1 987:  472 n .  1 1 54). See also note 74. 
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simply Takasaki 's "formative force ."  Schmithausen refers to both the · 
sarira and the vibhanga sections225 in explaining the relationship 
between sarrzskiira and vijiiiina that is impl ied  by the vibhanga 
definition of ca�urvijiiiina:  "If I see it correctly, the Pratity. Analysis 
contains a somewhat archaic doctrine of Seeds (bija) according to which 
vijiiiina-still understood as the [mental series constituted by successive 
moments of one or the other of] the six ordinary kinds of vijiiiina­
"approaches" or "follows" (-upaga-) karman, i .e .  comes under its 
sway by being somehow "impressed" by it so that it becomes the cause 
or Seed of the (vipiika-)vijiiiina which is the initial factor of a new 
existence" ( 1 9 8 7 :  1 7 8 ) .  Schmithausen's  explanation is perhaps as 
difficult to understand as the passages themselves, but it emphasizes 
that, even though the Savitarkiidibhumi still interprets vijiiiina as the six 
vijiiiinas, it has broadened their definition to include both actualized 
C onsci ousne s s  and s e e ds .  If S chmithausen is c orrec t ,  and the 
vipiikavijiiiina at this stage is still somehow identical to the six ordinary 
vijiiiina s ,  then sarrzskara must at the s ame time " form" the 
pratisarrzdhivijiiiina and be the "residual force" from . which future 
ca�urvijiiiina, etc . ,  arises. 

Furthermore, in the sarira section of the exposition of pratitya­
samutpiida in the Savitarkiidibhumi226 it is clear that the way in which 
the Karmic Forces condition Consciousness by bringing it "under its 
sway" is not the same way in which the karma of the past  l ife ,  
according to the Dasabhumikasutra as well  a s  to S arvastivada, 
conditions Consciousness by producing pratisarrzdhivijiiiina in the 
present life. Thus, both the sarlra and the vibhanga sections at least 
implicitly suggest the impressioning or seed-planting function of the 
Karmic Forces. 

The explanation of the first function of sarrzskiira in the Abhidharma­
samuccaya consists of a very terse statement about how the Karmic 
Forces work in determining rebirth, that is to say about their formative 

225Unlike me, Schmithausen does not seem to consider the sarfra portion to be 
earlier than the remainder of the Savitarkiidibhumi pratftyasamutpiida exposition. 

22·See Chapter 3 ,  section C2. 
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function. This i s  essentially the same as the first function in the , 
Dasabhiimikasiitra . However, the Abhidharmasamuccaya defmes their 
second function as acting as the conditions of the vasanas contained in 
Consciousness. This is dramatically different from the definition in the 
Dasabhiimikasiitra , as well  as from the Sarvastivadin avasth ika 
definition of sarrzskara. Furthermore, it goes beyond what is found in 
either of the sections of the exposition of prafityasamutpiida in the 
Savitarkadibhiimi that I have discussed. The Abhidharmasamuccaya, as 
we have seen above, includes Consciousness among the projecting 
members and thereby assigns it to the earlier of two lifetimes. Moreover, 
as we have a l s o  seen ,  C onsc iousne s s  as understoo d  in the 
Abhidharmasamuccaya has been identified with the karmabijas by the 
Ch 'eng wei shih lun . 227 The present definition in the Abh idharma­
samuccaya of the second function of the Karmic Forces, together with 
that of the first function of Consciousness, which follows, is probably 
the basis for this identification. 

In the section on the sets of members (aitgasamasa), the causal role 
of Consciousness is emphasized, a fact that suggests to me that the 
pratityasamutpiida exp os i tion  o f  the A bh idharmasamuccaya 
presupposes a more fully developed concept of iilayavijiiana than that 
which underlies the Savitarkadibhiimi discussion� As I have mentioned, 
the Abh idharmasamuccaya in general avoids terminology usually 
associated with Yogacara, such as vasana and bija. However, in order to 
justify an interpretation of vijftana that stresses its causal aspect, the text 
is here forced to be more explicit than usual. By introducing the term 
vasana into its definition of sarrzskaraitga, it rationalizes the inclusion of 
vijftanaitga in the group of projecting members. If the Karmic Forces 
were stated here to be the condition of Consciousness, instead of the 
condition of the impressions contained in Consciousness ,  then they 
would represent the "formative force" of karma, and the Consciousness 
resulting from them would have to be reassigned to the group 'of 
projected members. The ability to project belongs, properly speaking, to 

227See Chapter 3, section 0, 
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karma,228 and only if Consciousness is identified with kamia can it 
belong to the proj ecting group of members . Thus ,  for the sake of 
maintaining consistency between its interpretation of pratltyasamutpiida 
and the p articular theory of  iilayavijfiiina and bijas to  which it 
subscribes, the Abhidharmasamuccaya must emphasize the "residual 
force" of karma. To do so, it must depart at an earlier point than the 
Savitarkiidibhumi from giving a simple, non-innovative interpretation of 
the formula, namely at sa1!!Skiira rather than vijfiiina. 

The treatment in the Abhidharmasamuccaya, although terse, is more 
sophisticated than that in the Savitarkiidibhumi or the Dasabhumika­
sutra, and it systematically incorporates both backward-looking and 
forward-looking definitions in the section on the function of  the 
members (angakarmavyavasthiina) . Thus, the first function of  the 
Karmic Forces is the performance, under the influence of Ignorance, of 
the karma that, according to its moral nature, produces rebirth in one of 
the various destinies; this is avidyiipratyayarrz sarrzskiiram. The second 
function is the depositing of the impressions that comprise the following 
member, vijfiiina; this is the sarrzskiira in sa1!!Skiirapratyayarrz vijfiiinam. 
The crucial difference between the Abhidharmasamuccaya and the 
Dasabhumikasutrais that the Abhidharmasamuccaya states explicitly 
that the nature of the causal relationship between the Karmic Forces and 
Consci ousness  i s  one o f  impressioning or impregnation .  In the 
Dasabhumikasutra, on the other hand, the Karmic Forces "provide the 
cause of the generation of Consciousness," the first function of which is 
to "bring about conception into the next existence" (99.3 _4).229 

Schmithausen has shown that the Yogacaras use iilayavijfiiina to 
solve the problem of dependence of Consciousness  on the Karmic 
Forces ( 1 987: 6). Referring to a number of texts, including the Mahii­
yiinasarrzgraha, Pratltyasamutpiidavyiikhyii, Trirrzsikiibhii�ya, Pafica-

228See, for example, a portion of Vasubandhu' s discussion of pratftyasamutpada in 
the Abhidharmakosabha$ya,  to which I refer  again later: tdsyavidyapratyayab 
salf/S¥irab karmak$epavaSac ca vijizanasaTfltatis taTfl taTfl gatiTfl gacchati (Abhidharma­
kosabha!fYa: 1 40. 1 -2) . 

229 See Chapter 2,  section 85d. 
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skandhaprakara1}avaibhii�ya, Paficaskandhabhii�ya, and Ch 'eng wei 
shih iun, he says, "the sa1!Zskiira-pratyaya1!Z vijfiiinam is the vijfiiina of 
the prior existence which receives the Impression of karman and - by 
continuously propagating itself along with this Impression - becomes, in 
its turn, the cause of a new existence (beginning with niimarupa). This 
exegetical issue thus involves the systematical issue of (alaya)vijfiana as 
the recipient and support of karmic Impressions (viisanii)" ( 1 987 :  253-
254 n. 5 1 ) . The description of the second function of the Karmic Forces 
in the Abhidharmasamuccaya, together with the location of vijfiiina in 
the proj ecting group of members, suggests that the exp osition of 
pratztyasamutpiida in the Abhidharmasamuccaya, which is  probably 
earlier than the Mahiiyiinasa1!Zgraha and almost certainly older than the 
other texts mentioned by Schmithausen, already presupposes a vijfiiina 
that can, in Schmithausen's terminology, receive and support karmic 
impressions. In other words, it presupposes iiiayavijfiiina. 

3 .  Individual Existence 

The defmition o"f niimarupa in the Pratztyasamutpiidasutra, which 
is quoted in the Savitarkiidibhumi,230 is a very basic one, and it can be 
found as well in early Vaibha�ika texts such as the Abhidharmiimrta.23 \  
However, even this very simple definition immediately suggests some 
rather complex problems .  If, in the pra tztyasamutpiida formula, 
niimarupa i s  dependent on vijfiiina and at the same time consists, 
partly of vijfiiinaskandha, then the question arises as to how vijfiiina 
c an b e  inc lude d i n  two a nga s .  S c hmithause n  shows  h o w  the 
Vaibha�ikas get around this problem in two different contexts . In their 
interpre ta t i o n  o f  the formula  in terms o f  a s ing le  m oment 
(h;a1}ikapratztyasamutpiida), they alter the definition of niimarupa so 
as to exclude vijfiiinaskandha. 232 In their iivasthika interpretation, on 

230See Chapter 2, section B5d. 
23 Iiiti�1T����\1l � o  1lY *&j§;�:;!jH\1l � o  =$� m � �  (T . 1 5 5 3 :  9 7 1 a2 1 -23 ; 

Sastri 1 953 : 7 1 . 1 7- 1 8 ; Van den Broeck 1 977: 1 3 5) .  
232Individual Existence consists of the four skandhas that appear together with 

vijiiiina (vijiiiinasahabhuvas catviiralJ skandhii niimarupam-Abhidharmakosabhii�a: 
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the other hand, both vijiiiina and niimariipa consist of all five skandhas 
at different moments (Schmithausen 1 98 7 :  464) . According to the 
discussion of iivasthikapratftyasamutpiida in the Abhidharmakosa, 
niimariipa refers to the skandhas from the moment of conception 
(pratisarrzdhi) to the moment immediately preceding the development 
of the Six Senses,233 that is to say, to a stage of the embryo . 234 

Another issue involving niimariipiinga arises from the statement 
found in several siitras that vijiiiina and niimariipa, like two bunches 
of reeds , are mutual ly dependent ;  S chmithausen  i dentifi e s  the 
Naf/akaliip ikiisiitra of  the Sarrzyuktiigama235 as being the primary 
source of  the discussion o f  this i s sue in the Mah iiyiinasarrzgraha 
( 1 987 :  1 70, 460 n. 1 076). Schmithausen discusses the interpretation of 
this simile in great detail, mainly to refute Kajiyama's thesis that "the 

1 33 .4 ;  referred to in Schmithausen 1 98 7 :  1 73 ,  464 ns .  1 1 1 0 , 1 1 1 4) .  Paramiirtha' s  
translation agrees with the Sanskrit: w.�m�Im�! � iS  (T. 1 559:  205e8). 

However, as La Vallee Poussin points out ( 1 97 1 ,  v. 2 :  65 n .  2), Hsiian-tsang alters 
thi s  in his translation to three skandhas (�f�;t=:li$!l�� iS-T. 1 55 8 :  48c I 2) .  For a 
complete discu!lsion of this issue, see Yamaguchi and Funahashi 1 955 :  1 69- 1 70, ns. 1 , 7 .  

233 sarrzdhicittiit parelJa yiivat �a4iiyatanarrz notpadyate sii 'vasthii niimarftparrz tiivat 
�a4iiyatanam ity ucyate (Abhidharmakosabhii�ya: 1 32 .3-4). 

234Moreover, in the portion of the Abhidharmakosabhii�ya in  which, as I show in 
my chapter on sarrzskiirapratyayarrz vijfiiinam,  he expounds his own, provisional 
opini o n ,  Vasubandhu contradi cts  the definit ion according to k�alJ ikapratitya­
samutpiida : viJfiiinapurvakarrz punas tasyiirrz tasyiirrz gatau niimaruparrz Jiiyate 
paficaskandhakarrz krtsnajanmiinugatarrz / vibhQ/ige mahiinidiinaparyiiye caivarrz 
nirddat (Abhidharmakosabhii�ya: 1 40.5-6; La Vallee Poussin 1 97 1 ,  v .  2: 85). As the 
Abhidharmakosavyiikhyii states, the definition to which Vasubandhu here refers i s  the 
sutra definition according to which niima consists of four skandhas (vedanii, sarrzjfiii, 
sarrzskiira, and vijfiiina) and rftpa of one (rftpaskandha): yibham�a evam nirdesiid iti. 
Pratityasamutpiida-sutre niimarupavibharrzga evarrz nirdesiit. niima katamat. catviiro 
'rupilJa� skandhii iti. rftparrz katamat. yatkirrzcid rftpam iti vistarelJa. yiivad yac cedarrz 
riiparrz yac ca niima.  tad-ubhayarrz niima-riipam ity ucyata i t i  (Ab h idharma­
kosavyiikhyii: 299.32-300. 1 ) . In this  particular case, Vasubandhu's definition coincides 
with that of the iivasthika interpretation since both agree that niimarupiiliga consists of 
five skandhas . Again, Vasubandhu follows the same sutra upon which the exposition 
of pratftyasamutpiida in the Savitarkiidibhumi i s  a commentary. 

235T. 99 (no. 288) :  8 1 b. 
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exegesis of  the relation between vijiiiina and niimarupa played an 
important if not the decisive role in the formation of the concept of 
alayavijiUina" ( 1 987 :  1 7 1 ) .  Although he concludes that "a connection 
of alayavijfiiina with the context of the mutual dependence of vijiiiina 
and niimariipa is not found before Mahayanasarpgraha" ( 1 98}: 1 7 1 ), 
Schmithausen refers to a number of  other texts in which mutual 
dependence is  mentioned, among them both Vaibhii�ika (e .g . , the 
Vibhii�ii and Nyiiyiinusiira) and Yogacara works (e .g . ,  the Yogiiciira­
bhumi) .  In fact, we have seen that the Dasabhumikasutra defines the 
first function of niimarupa as forming the "mutual support" (99 .5 ) ;  as 
I indicate in my translation, this must refer to its relationship of mutual 
dependence with vijiiiina .  

The
. 
chal lenge of s o lving the problems rai s e d  by  e ither the 

"doubling" of vijiiiina (its inclusion in two angas) or the mutual of 
dependence of vijiiiina and niimariipa would seem to provide a Yogacara 
author with the opportunity t6 "prove" the existence of iiZayavijiiiina; in 
fact, the Mahiiyiinasarrzgraha does precisely this . 236 The Abhidharma­
samuccaya; however, is not concerned with proving the existence of 
iiZayavijiiiina, so it does not address these questions. Nevertheless, the 
understanding of niimariipa revealed by the defmition of its functions in 
the Abhidharmasamuccaya presupposes, I believe, an identification of 
sarrzskiirapratyayarrz vijiiiinam with iiZayavijiiiina. 

To understand what the Abhidharmasamuccaya means when it says 
that "Individual Existence makes beings grasp the basis of personal 
existence,"237 it may be helpful to look at a portion of the Yogiiciira­
bhumi, in which a similar notion is expressed in greater detail ,  as well as 
at the Ch 'eng wei shih Zun,  in which the position of the Abhidhartna­
samuccaya is explained and criticized. 

The first phase of the sarlra section of the exposition of pratltya­
samutpiida in the Savitarkiidibhumi concerns rebirth from the past life 

236rnam par ses pa dan / min dan gzugs mdun khyim ltar gcig la gcig brten pa 'i 
tshul gyis 'jug pa gan yin pa de yan / rnam par smin pa 'i rnam par ses pa med na mi 
run no-MahiiyiinasaJ?'lgraha [tib . ] :  1 6 . 1 8-2 1 ;  Lamotte 1 973 :  5 8-59) .  

237 iitmabhiivaJ?'l ca sattviin griihayati (Abhidharmasamuccaya: 26. 1 4) .  
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into the present and describes what happens in the first moments of the 
new life :  "After he [namely, a person who, in the past, performed acts 
conditioned by Ignorance] has passed away from the previous life, he 
produces in the proper order a basis of personal existence (iitmabhiiva), 
that is to say, the conception consciousness in the mother 's womb, the 
resultant consc iousness  (pra tisarrzdh iphalav ijiiiina ) ,  which i s  

. conditioned by the causal consciousness (hetuvijiiiinapratyaya), namely 
[we are to understand ' in the proper order ' as meaning] through the 
successive stages of the Individual Existence (niimarupa) in the form of 
the embryo, such as the fetus, etc . ,  up until Old Age. ' >23S Schmithausen 
cites this passage as a case in which pratisarrzdhivijiiiina precedes 
niimarupa by one moment, and he contrasts it with the Abhidharma­
samuccaya and Abhidharmasamuccayabhii�ya section on angasamiisa, 
according to which, he implies, pratisarrzdhivijiiiina is simultaneous with 
niimarupa ( 1 987 :  1 75 ,  467 n. 1 1 29). However, I am not sure that this 
passage must be read as unambiguously separating pratisarrzdhivijiiiina 
from niimarupa; the extremely confused syntax of the passage makes it 
difficult to determine the exact temporal relationship between the 
pratisarrzdhiphalavijiiiina and niimariipa. 

In any case, what concems me here is the use of the term "basis of 
personal existence" (iitmabhiiva) in a context similar to that in which the 
Abhidharmasamuccaya uses it. Throughout his book on iilayavijiiiina, 
S chmithausen discus ses  thi s term and identifies  four aspects of 
iitmabhiiva , that "are not mutually exclusive but may be variously 
stressed or ignored according to the context ."  Among these four he 
identifies a "qualitative aspect, " in which iitmabhiiva i s  similar to 
nikiiyasabhiiga, and a "concrete aspect," referring to "the constituents 
on which a certain personal existence is based, or which forms its 

23Rsa kiila/'fl krtvii piirviintiid vartamiine 'dhvany iitmabhiivam abhinirvartayaty 
anupiirvelJa miitub ku�au hetuvijiiiina[pratyaya/'fl-Schmithausen's  emendation from 
the manuscr ipt  ( 1 9 8 7 :  4 6 8  n .  1 1 3 0) ]  pratisandh iph a lavijiiiin a/'fl yiivad eva 
kalalatviidibhir avasthiivise�air uttarottarais tasya garbhagatasya niimariipasya yiiva} 
jlrl}atviiya ( Yogiiciirabhiimi: 1 99 . 3 -5 ) .  Schmithausen translates thi s  passage ( 1 987 :  
467-468 n. 1 1 30) and calls i t  difficult; my translation differs somewhat from his. 
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nucleus resulting from karmic Maturation, especially the vipiikaja7!l �acj­
iiyatanam" ( 1 987 :  5 5 8-559  n. 1 477). 

In both the Abhidharmasamuccaya arid Savitarkiidibhumi passages 
under discussion here , the concrete aspect of iitmabhiiva seems 
prominent. The beginning of the iitmabhiiva in the new life ,  which 
consists of either the pratisa7!ldhivijiiiina together with niimarUpa at the 
same moment, or the pratisa7!ldhivijiiiina immediately followed' by the 
niimarupa, is the karmic result of the causal consciousness from the 
preceding life .239 The fact that these are the only two passages that I have 
come across in which the term iitmabhiiva is used in the context of 
niimarupa in the prafityasamutpiida formula further suggests that the 
Savitarkiidibhumi is a maj or source of the exposition of pratityasamut­
piida in the Abhidharmasamuccaya. 240 

Another peculiarity of the terminology, or rather phrasing, of the 
Abhidharmasamuccaya here is the use of the verb, griihayati, which, 
like almost all  o f  the verbs in the section on the function of  the 
members, is  causative . Unlike in the Dasabhumikasutra , where the 
functions attributed to the ailgas from Individual Existence through 
Feeling are rather passive and are,  for the most part, related to the 
process of cognition, in the Abhidharmasamuccaya they are decidedly 
active and are related to the process of rebirth. This can be explained, I 
believe, by the fact that the Abhidharmasamuccaya, when it refers to the 

239The Abhidharmasamuccayabhii�ya, on the other hand, stresses the qualitative 
aspect by rel atin g  the arising of niimarupa to the distribution of beings among the 
nikiiyasabhiigas. 

241lln the Sriivakabhumi, the term iitmabhiivaphala appears as the result due to an 
ignorance of which the causal chain leading to the projection of a new existence begins 
(SriivakabhUmi:, 384 . 8 ;  Wayman 1 96 1 : 1 1 4 ;  Sriivakabhumi [tib . ] :  1 69b3;  T. 1 579 :  
454b 16 .  In  his translation of the immediately fol lowing passage [tatriilqepako hetur 
dvividhe phale sa111moha{ � }  * sa111moha-pii",'akiis ca pU1J.yiipur;yiiniiijyii� sa111Skiirii�, 
etc . ] ,  Wayman reads dvividhe phale as a locative absolute ["while there is the fruit of 
two kinds"] , but I think that it should be construed with sa111moha). This passage 
appears to be a less complete (or perhaps less systematic) version of the description of 
iilqepakahetu found in the expositions of pratftyasamutpiida in the Vastusa111grahar;f 
and Savitarkiidibhiimi. 

*Addition suggested'by Schmithausen 1 987 :  5 1 9  n, 1 42 1  th. 4. 
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aJigas from Individual Existence through Feeling, is actually referring to 
their seeds. The Ch 'eng wei shih lun suggests that the Abhidharma­
samuccaya, as well as the Dasabhumikasutra and the Pratityasamutpiida­
sutra, refers to the members from Consciousness to Feeling as actual 
entities rather than as bijas because it designates these angas from the 
point of view of the time of their actualization, when they appear in the 
order of the formula, rather than from the point of view of their causal 
state, when they are still simultaneous.24 1 This explanation is convincing 
since the Abhidharmasamuccaya here is, in fact, explaining the prafitya­
samutpiida formula per se , in the order in which it is traditionally 
presented, rather than in the rearranged order found in the section on the 
sets of members. 

More specifically, the Ch ' eng wei shih lun states that, in the section 
on the sets of members in the A bhidharmasamuccaya , n iimariipa 
includes the bijas of vipiikavijiiiina.242 If, keeping this assertion in mind, 
we examine the statement that niimariipiiJiga "makes beings grasp the 
basis of personal existence," we can see that actualized niimariipa would 
have no power to cause a being to do anything; it is, essentially, the 
being itself. However, if niimarupiiJiga consists of the seeds of the first 
moment or moments of the karrnically produced next life, then one can 
understand how it has the potential to make beings commence a new 
existence .  In the immediately following discussions of the Six Senses, 
Contact, and Feeling, the Abhidharmasamuccaya similarly uses verbs 
indicating capabi lities that can only be explained if these  aJigas 
represent seeds rather than actualized entities. 

The notion that a member of the formula can be a seed seems to 

24 1T. 1 5 8 5 :  42c 1 3 - 1 4 ; Shindojoyuishikiron :  3 5 5 ;  L a  Vallee Poussin 1 928- 1 929:  
483 . Actually, the text specifies the five members from vijiiiina through vedanii, but 
this is probably because, as the Shindojoyuishikiron points out, it is referring not only 
to the Abh idharmasamuccaya but a l s o  to the Dasabhiim ikasii tra and the  
Pratityasamutpiidasiitra, in which vijiiiina does not receive the same treatment as  in 
the Abhidharmasamuccaya, where it is grouped among the projecting members. See 
also my translation of the section on the Determination of the Functions of the 
Members (Chapter 2 ,  section 85) .  

242��,Mlfi� .g;m (T. · 1 585 :  42c8-9). 
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originate in the Sriivakabhumi. 243 It is further elaborated, I believe, in the 
passage from the sarira section of the exposition of pratityasamutpiida 
in the · Savitarkiidibhumi that describes the transition from the present 
life to the future life ( Yogiiciirabhumi :  200 . 5 -20 1 . 1 3) . 244 (As I have 
indicated,  the entire sarira s e ction may have originated in  the 
Vastusarrzgraha1J.i.) The section entitled vibhanga (vibhiiga) of the same 
exp osit ion ( summarized  in my trans lati on of  the s ect ion of  the 
Abhidharmasamuccaya on the functions of the members) appears to 
have applied some concepts from the sarira section to the individual 
members of the formula ( Yogiiciirabhumi: 204. 1 -2 12 .4) . 

However, the seed theory implicit in the Abhidharmasamuccaya 
exposition is, as I have mentioned in Chapter Three, somewhat different 
from the theory (or theories) found in the Yogiiciirabhumi. According to 
the explanation of  niimarupa in the section on vibhanga in the 
Savitarkiidibhumi, the term refers to a seed that is contained in the seed 
of consciousness (presumably, the consciousness that has been projected 
by karma from the previous life), as well as to niimarilpa in the form of 
the actualized result of that seed. In the Abhidharmasamuccaya system, 
on  the o ther hand,  n ii m a rupa i s  not  c ontained in  the s eed  of  
consciousness; Tather, i t  is the seed of  the resultant consciousness itself. 
Nor does it refer to the actualized niimarilpa, which is only to be found 
injiityanga. Similarly, in the discussions of the Six Senses, Contact, and 
Fee l ing ,  the A bh idh armasamuccaya seems to  have refined the 
Savitarkiidibhumi theory so that seeds and actualized dharmas no longer 
are included in the same member. This interpretation of the formula is 
possible only when the member Consciousness, which in the sarira 

243tatriik�epako hetur dvividhe  phale sa1/1moha[b] * sa1/1moha-purvakiis ca 
pU/;ZyiipU/Jyiiniiijyiib sa1/1skiiriib sa1/1skiiraparigrhfta1/1 ca / punarbhavavijiiiiniinkura­
priidurbhiiviiya tadbija1/1 vijiiiinaparigrh ftam paunarbhavika-niimarupa-bija1/1 
�a4iiyatana-bija1/1 sparSa-vedaniibijam iti / sa evam iiyatyii1/1 jiiti-sa1/1jiiakiinii1/1 
vijiiiina-niimarupa-�atf,iiyatana-sparSa-vedaniiniim utpattaye / iinupurvyii purvam eva 
bijaparigrahab / ayam iilqepa[kaJ-hetub (Wayman 1 96 1 :  1 1 4 ;  Sriivakabhumi: 3 84. 1 1 -
1 8 ; Sriivakabhumi [tib.] : 1 69b4-7; T .  1 579: 454b20-26) .  

*Addition suggested by Schmithausen 1 987 :  5 1 9  n. 1 42 1  fn . 4 .  
244 Translated i n  Chapter 3 ,  section C2. 
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; section has the dual nature of being both the causal consciousness in the 
'
past life and the resultant conception consciousness in the present life, is 

:; taken unequivocally to refer to the karmabijas or karmaviisaniis in the 

past life. 

4. The Six Senses 

Unlike the Prafityasamutpiidasutra and the Dasabhumikasutra, the 
Abhidharmasamuccaya and Abhidharmasamuccayabhii�ya emphasize 
the role in the rebirth process of the Six Senses, which, as we have seen 
above, Schmithausen describes as the result of karmic maturation. In 
this respect, at least, their definition is quite close to the iivasthika 
definition in the Abhidharmakosa, as explained in the Abhidharma­
.kosabhii�ya and Abhidharmakosavyiikhyii. According to the iivasthika 
interpretation of the formula, Individual Existence refers to a stage of 
the embryo in which only two of the organs, namely manas and kiiya, 
are present,245 while the Six Senses refer to the stage at which the other 

. four organs have developed . 246 This explains the comment of the 
Abhidharmasamuccayabhii�ya that the remaining organs are no longer 
lacking. As for Vasubandhu, in his comment on Abhidharmakosa III 
28ab, in which he gives his own opinion, he essentially agrees with the 
iivasthika defmitions of both niimarnpa and the �a4iiyatanas .247 

According to the Abhidharmakosa, the �a4iiyatanas refer to the 
actual completion of the embryonic new existence .  However, in the 
Abhidharmasamuccaya they are seeds, which, when they yield results, 
will result in the completion ofthe iitmabhiiva . Like the actualized 

245At the end of the explanation of niimarfipa in the Abhidharmakosabhii�ya (see 
note 232) ,  Vasubandhu adds priik caturiiyatanotpiidiidini vaktavye �a4iiyatanava­
canaT(l tadii tadvyavasthiipaniit (Abhidharmakosabhii�ya : 1 3 2 .4-5) . Yasomitra 
explains :  tadii tad-vvavasthiipaniid iti. cak�ur-iidy-iiyatanotpatti-kiile kiiya-mana­
iiyatanayor vyavasthiipaniid ity artha� (Abhidharmakosavyiikhyii: 285 .3 -4 ;  La Vallee 
Poussin 1 97 1 ,  v. 2 :  63 n. 2) .  

246utpanne �a4iiyatane siivasthii tiivat �a4iiyatanam ity ucyate (Abhidharma­
kosabhii�ya: 1 32 .7) .  

247Here Vasubandhu simply quotes again from the Pratityasamutpiidasfitra: tathii 
niimarfipaparipiikiit krame1}a �a4iiyatanam (Abhidharmakosabhii�ya: 1 40.6-7). 
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niimarupa, the actualized �arjiiyatanas are included injiityaftga. 

5 .  Contact 

a. The Abhidharma Controversy about Spada 

In this section, before discussing how sparsa functions as a member 
of the pratftyasamutpiida formula according to the A bh idharma_ 
samuccaya, I examine the abhidharma debate concerning the reality of 
spada, as well as the Yogacara position on this issue. 

In the Abhidharmakosabhii�ya, the defmition of spada is presented 
as a subject of controversy. According to Sarvastivada, spada is a real 
dharma, defined as that which is produced by the coming together of 
three dharmas.248 The opponents, on the other hand, say that it is not a 
dharma in itself, but simply the coming together of the three. Jaini, in 
the introduction to his edition of the Abhidharmadfpa { l 959b :  59), 
identifies the sutra source of the "Sautrantika,, 249 position as being 
similar to a passage from the MadhupilJrjikasutta of the Majjhimanikiiya,250 . 

and he says that the Vaibha�ika position is based on the $at�atkasiitra.25 \ 
Furthermore, in the Sarrzyuktiigama, one can find two siitras that seem to 
support the two different positions .252 

248However, it is not clear that all Sarvastivadin texts agree with this definition. The � 
PrakaraQapiida (JliiJ mi!J�!hIM�ii):EJ�), for example, defines sparsa simply as having the 
nature of the coming together of the three (Ji;j�fJiJo � -= tD ,g.'ti-T. 1 542: 693a 13 - 14) .  ' 

249Jaini uses this term, but the text itself does not identify the opponents. Since this 
position is attributed to the Da�tantika in the Vibhii�ii, and since Vasubandhu does not 
accept it, I shall refer to it as a Dar�tantika position. 

2sIIJaini refers to a passage quoted in the Abhidharmakqsavyiikhyii: ata indriya­
vi�aya-vijfiiina-traya"f!'l spada-bhutam (Abhidharmakosavyiikhyii: 3 04 . 33 -34) . Honjo 
identifies another passage quoted in the Abhidharmakosabhii�ya as Sa"f!'lyuktiigama 
2 1 4: iti ya e�ii"f!'l trayiinii"f!'l dharmiiQii"f!'l sa"f!'lgati� sa"f!'lnipiita� samaviiya� sa sparsa{ 
(Abhidharmakosabhii�ya: 1 43 . 7-8 ;  Honjo 1 984: 4 1 ;  see also La Vallee Poussin 1 97 1 .. 
v. 2: 97 n. 1 ) . 

25 1La Vallee Poussin identifies this siitra as being parallel to the Chachakkasutta 
(Majjhimanikiiya i i i .  1 80 and Dlghanikiiya i i i .  243 [La Vallee Poussin 1 97 1 ,  v. 2: 97 �: 
3]) .  Honjo also refers to Sa"f!'lyuktiigama 304 ( 1 984:  41 ) . ' 

252Sa"f!'lyuktiigama 306:  "The conditions cakfus and riipa produce cakfurvijfiiina; the: 
coming together of the three is spada" (IIlt§'�1=.IllUI&-=$tD ,g.��-T. 99: 87c26-27); 
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Jaini implies that the view of spada as a separate dharma prevails 
the abhidharma ( 1 959b :  5 9) .  While this is largely true, it is, perhaps, 

an oversimplification of what appears in the various strata of the 
. inunense abhidharma literature . One might expect to find the simpler 
(definition, that spada is the coming together of the three, in the earlier 
� abhidharma texts . However, it is interesting that in the earliest2s3 
,"Abhidharmapitaka texts that I have consulted, the Dharmaskandha2S4 
r 'and the Sangitiparyiiya,2SS the references that I have found suggest that 
; sparsa is , indeed, a dharma distinct from the coming together of the 
jthree. Both texts state that spada results from the coming together of 
lithe sense organ, the object, and the corresponding consciousness. 

Among texts of the middle period, the Dhiitukiiya holds to the same 
€position/s6 as does the VzjiiiinakiiYaSiistra in a general denial of the reality 
�of the pudgala.2S7 However, immediately afterwards,  in another passage, 
�\:Which concerns pratityasamutpiida, the VzjiiiinakiiYaSiistra states that the 
\.coming together of the six iiyatanas is spada.258 This passage, I believe, is 
I%e siirrzbandhika interpretation described in the Vibhii�ii,2S9 which is related 
fito the �a7}ika interpretation26o presented in the Abhidharmakosabh�ya, 
flaccording to which spada is the activity of the organs on their objects.261 In 

��a111YUktiigama 68 :  "Calqurvijiiiina arises in dependence on calqur and rupa. The 
i::coming together of the three produces sparsa" (�IIlUit-§'H1Ul�o =.lD -fr�AAi-T. 99: 
,h 8a1 3 - 14) .  The Kokuyaku Issaikyo translation of the Vibhii$ii, which mentions these two 
�i$utras in a note, seems to understand them as identical in �eaning (Kokuyaku Issaikyo 
[l3idon-bu 14 :  285 n. 5), but there is clearly a difference in the relationship between the 
��oming together of the three and sparsa in the two passages. 
1i' 253For the relative chronology of abhidharma texts, see Mizuno 1 96 1 : 69-75 . 

254�fJiJ1\��AAi o �Wll1t&-§'���H1Ulo =lD -fritt�AJJ , etc . (T. 1 537:  509b26-27). 
255�fJiJHUJJ � o  �H1ViUi'€S���Irn.�o =lll -frittAJJ , etc. (T. 1 536 :  429a2 1 -23). 
256DU;j�fJiJo �W Dl'!.&-§'���1i�Dl'!.�o =lD -fritt�li , etc . (T. 1 540: 6 1 5 c l O- l l ) .  
257T. 1 539 :  545b-547a passim. 
2581\�lll -frIlP;1i\:;!(:AAi (T. 1 539 :  547a5-6). 
25'T. 1 545 :  1 1 8c 1 7-25 ; sparsa i s  defined in columns 20-2 1 .  See  Chapter 5 ,  

�:section 82 .  
�: ' 2611La Vallee Poussin 1 97 1 ,  v. 2: 65-66. 
�. ' 26 1�a4iiyataniibhinipiitab sparsab (Abhidharmakosabhii�ya : 1 33 .5) .  Abhinipiitab is 
'Iglossed as pravrttib by Yasomitra (Abhidharmakosavyiikhyii: 286 .9 ;  see also La Vallee 
);Poussin 1 97 1 ,  v. 2: 65 n. 4). I follow Yasomitra in my translation. 
�; 
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this context, at least, the definition of spada is closer to that- of the 
Dar�tantikas. 

Among the later texts, the PrakaralJapiida al so  contains two 
different definitions of spada. In a long discussion of cak�ul}sparsa as 
one of the six spadas, spada is defined as resulting from the coming 
together of  the or�an, etc. 262 However, in a discussion of the five . 
categories of rUpa, citta, caitta, cittaviprayukta, and asa1!lskrta, sparsa" 
although included in caitta, is simply defined as having the nature of 
being the coming together of the three . 263 Similarly, the Siiriputrii_ 
bh idharmasiistra , which Mizuno describes as containing material 
belonging to all three periods ( 1 96 1 :  7 1 -72), contains both definitions. 
In a long discussion of many types of spada, spada is said to be . 
produced by the coming together of the organ, etc . /64 while in a 
referenc.e to the Buddha's words in a discussion of dhyiina265 and in an 
explanation of the six sparsas in an exposition of caittadharmas,266 the 
coming-together-of-the-three definition appears. ' .. 

This  incons i stency in the definit ion o f  spada in the ; 
Abhidharmapitaka suggests to me that the Sarvastivadins generally' 

defined spada as a separate dharma in their earliest texts, and that the " 
definition did not become a matter of controversy until a later period. In 
the Vibhii�ii,267 however, the Dar�tantikas are credited with the view that 
the sutra268 definition of sparsa as the coming together of the three rules . 
out the possibility that it is a separate and real dharma. The Vibhii�ii i 
disagrees, pointing out two undesirable consequences that would obtain 
if sparsa were not real : ( 1 )  the anga, sparsapratyayii vedanii, in the j 

262 1ll��fiiJo �� IllN..g;���Ill�o =fD *t&�1!i (T. 1 542: 701 a5-6). 
26JAI!i�fiiJo ��=fD *1i (T. 1 542: 693a 1 3 - 1 4) .  
2641£*�.g;�H��=ytfD *�Ul!io �� Ill� (T.  1 548 :  697b9- 1 0) . ; 
265�rl1� �o �fiiJ� o  �H!�.g;�H!�o =iHD *�1!i (T. 1 548 :  622c29-623al ) .  J 2661£*D!��D!�.g;�Ill�o =�fD *�l!io �� DUI!i, etc . (T. 1 548 :  672b l l - 1 2) .  ;) 
261T . 1 545 :  760a28-b3 . This passage, as the Kokuyaku Issaikyo translation states ] 

(Kokuyaku Issaikyo Bidon-bu 1 4 :  283-284 n. 2), occurs at the beginning of a passage '; 
commenting on an enumeration of sixteen types of sparsa in the Jfiiinaprasthiina 
1 544: 996b9-25) .  

268The Kokuyaku Issaikyo i dentifies SaJ?'lyuktiigama 306 (see note 25 1 )  as 
version of this  sutra (Kokuyaku Issaikyo Bidon-bu 1 4 : 285  n.  5) . 
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�prafityasamutpiida formula would have to be replaced by :jacfiiyatana­
�pratyayii vedanii, with the result that . the formula would have only 
:: eleven members, not the twelve mentioned in the sidra; (2) the list of 
fdharmas present in every moment of consciousness (cittamahiibhuinika) 
:Avould consist of only nine, not ten. 269 The Vibhii:jii then goes on to 
iiinierpret the sutra quoted by the Dar�tantikas as meaning that the 
:'icoming together of the three is actually the cause of the arising of spada 
;�nd states that it is not the case that something unreal can "arise . "  
\,Furthermore, if spada did not arise, there would be no condition that 
:;would give rise to vedanii.270 Thus it seems that in the period between 
lthe composition of the Abhidharmapitaka texts and that of the Vibhii:jii, 
:the definition of spada became a topic of scholastic contention. 

The controversy is quite elaborately laid out in the Abhidharma­
:./iosabhii:jya. Vasubandhu's clearest and most detailed description of the 
iSarvastivadin definition is found in his exposition of the caitasika 
:dharmas in Chapter II :  "Sparsa is the contact that is produced by the 
:coming together of a sense-organ, an obj ect, and consciousness . , ,27 1 
¥asomitra reiterates the distinction between the "contact" and the 
"coming together" : "that [entity] by means of which a sense-organ, an 
object and consciousness touch one another, as it were, is spada. , ,272 
yasubandhu does not discuss the Dar�tantika position here, however, so 
:we must return to his exposition of pratltyasamutpiida.  There, in a 
comment on Abh idharmakosa III 3 0b , 273 Vasubandhu presents the 
controversy in the form of an argument between the (Dar�tantika) 

2691j!ji�mo �1l5<?�mo M!ii���o ;5=�M!ii �1!l.8!m1\�me�o �m�melf'8!�M!iime 
� x ��m#.#�o 8! m.� � + - � o .�If'8!m# + = o x�� m #  •• � o  
w'8!m# 1Lklt!!it;o ?'f.im#+t&:�.# (T. 1 545 : 760b3-8) . 

27I1rc� �Mn,'#�1PJfr;f¥t![PJf5 1 *!o tt1![*!;t:m=i:f;fD .g-�.1:.M!ii �F��m1�#1:.�o 
JH:�If'1:.�fiiJ.� (T. 1 545 :  760b9- 1 1 ;  Kokuyaku Issaikyo Bidon-bu 14: 284). 

27 1Sparsa indriyavj�ayavijiiiinasannipiitajii SPT�tib (Abhidharmakosabhii�ya : 
54.21 -22; La Vallee Poussin 1 97 1 ,  v. 1 :  1 54). 

272yad-yqgiid indriva-vi$ava-vi;iianiiny anyonyarrz SPTsan tlva sa  sparsah 
(Abhidharmakosavyiikhyii: 1 27 .26-27 ; J",a Vallee Poussin 1 97 1 , v. 1 :  1 54). 

27JThe verse reads : sparsiib �at sarrznipiitajiib (Abhidharmakosabhii�ya: 1 42 .23� 
143 . 1 ;  La Vallee Poussin 1 97 1 ,  v. 2 :  95-98). 
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opponents274 and the Sarvastivadins. Below, I shall attempt to summarize 
this argument, which, of course, is quite closely related to the one found 
in the Vibhii�ii. 

The Diir�tiintikas begin by quoting a sidra that states that sparSa is 
simply the coming together of organ, object, and consciousness.275 The 
Sarvastivadins counter with the Sa!�atkasutra,276 which enumerates six 
external and internal iiyatanas, vijfiiinas, sparS as, vedaniis, and tr�1JiiS;277 
they say that the sutra would not mention spada in this context if it 
were not a separate dharma because that would result in an undesirable 
repetition.278 In other words, if spada were merely the coming together 
of  the three , the sutra would not mention it since it has already 
mentioned the obj ect (the external iiyatana), the organ (the internal 
iiyatana), and consciousness.  

The Dar�1iintikas, however, object to this reasoning, saying that the 
sutra in fact does mention things that are already included in other 
categories; for example, vedanii and tr�1Jii belong to one of the six so­
called external iiyatanas, namely, dharmiiyatana.279 The Sarvastivadins 
respond by pointing out the difference between the "repetition" of 
vedanii and tr�1Jii and the mention of spada in this context. According 
to them, many dharmas belong to dharmiiyatana; hence, it is reasonable 

274The Tattvasiddhisiistra of Harivarman ( identified in Kato 1 980  as a fellow 
student, along with Snliita, of Kumiiraliita) not surprisingly takes the same position as 
Vasubandhu's  opponent: �:(£� 9='�� � A;j o  J:.E::.;fn .g-�A;j o  ��FA;j;ffi o PJi'J:J:g-fiiJo 
�:;r-JU�o ��fl�:;r-8.f.;fn .g-J:J=.��lfx�t&��;fn .g- (T. 1 646 : 286c 1 3 - 1 5 ;  Kokuyaku 
Issaikyo Ronjii-bu 3 :  2 1 0) .  . 

275Sal'!'lyuktiigama 2 1 4; for text, see note 249. 
276Sal'!'lyuktiigama 304;  see note 250. 
277�a!�a!ko dharmaparyiiya� katama� / �arj. iidhyiitmikiiny iiyataniini / �a! biihyiiny 

iiyataniini / �a! vijiiiinakiiyii� / �a! sparSakiiyii� / �a! vedaniikiiyii� / �a! tr�7J.iikiiyii iti 
(Abhidharmakosabhii�ya : 1 43 . 9- 1 1 ;  La Vallee Poussin 1 97 1 , v. 2 :  97). 

278ananyatve hi satlndriviirtha-vijiiiinesukte�u sparsa-kiiya-vacanam punar ukta7!1 
syiit. tatas ca �aNatkatva7!1 hlyate. (Abhidharmakosavyiikhyii: 304 . 1 4- 1 56;  La Vallee 
Poussin 1 97 1 ,  v.  2: 97). 

279na vai Prtha(corrected from i)gn irde.fiit prthagbhiivo bhavati / mii bhiid 
dharmiiyataniid vedaniitr�7J.ayo� prthagbhiiva iti (Abhidharmakosabhii�ya: 1 43 . 1 3- 1 4), 
which Yasomitra explains as follows : yadi prthafl-nirdesiit prthag-bhiivo bhavet. 
vedanii-tr�7J.e api dharmiiyataniit prthafl n irdi�te. tayar api vedanii-trsnayor. 
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flo mention the vedaniikiiyas and the tr�1Jiikiiyas separately. If sparsa, 
{'however, is, as the Daq;�antikas maintain, merely the coming together of 
J'organ, object, and consciousness, it would be unreasonable to mention it 
:' separately from these three since there can be no question as to which 
�tbrf;e entities are coming together. 280 

The Sarvastivadins continue, saying that since consciousness is 
. always caused by an organ and an object, the Dar�tiintikas cannot claim 
that the sutra mentions organs and obj ects without reference to 
consciousness .  Therefore, organ, obj ect, and consciousness clearly go 
together, and spada need only be mentioned if it is indeed a real and 
separate dharma.28 1 The Diir�tantika282 response to this is that it is not the 

. case that, whenever any ca�us and riipa are present, they always cause 

. visual consciousness; nor is it the case that all visual consciousness is 
the result of the presence of every ca�us and riipa.283 Therefore the term 

dharmiiyataniit  prtha�-bhiivah syiit .  n a  ca tayol; prthag-bhiiva i�yate .  
dharmiiyataniintarbhiiviit. naisa dosa iti vistaral;. (Abhidharmakosavyiikhyii: 3 04. 1 6-
1 9; Yamaguchi and Funahashi 1 95 5 :  9; La Vallee Poussin 1 97 1 ,  v. 2 :  97). 

2s"nai�a do�as tadvyatiriktasyiipi dharmiiyatanasya bhiiviit / na caiva7!l sparsa­
bhutiit trayiid anyat trayam asti yasya se�asyiitra grahaIJa7!l syiit (Abhidharmakosa­
bhii�a: 1 43) .  naisa dosa iti yathoktas tad-vvatiriktasviipi vedanii-tr�lJii-vyatiriktasyiipi 
dharmiivatanasya sa7!ljiiiidi-svabhiivasya bhiiviid astitviit. na caivam iti vistaral;. rul 
caivam bhavatas trayiilJiim sa7!lnipiital; sparsa ity eva7!l bruviilJGsya sparsa-bhutiid 
. indriyiirtha-vijiiiina-trayiid anyad asparsa-bhuta7!l travam indriyiirtha-vijiiiina-trayam 
asti. yasva sesasyiitra sutre �rahanam syiit. (Abhidharmakosavyiikhyii: 3 04. 1 9-24; 
Yamaguchi and Funahashi 1 955 :  9). 

28 1yady api h lndriyiirthau syiitiim avijiiiinakau na tu punar  vijiiiinam  
anindriyiirthakam / tasmiit tri�u nirdi#e�u punal; sparsasya grahalJam anarthaka7!l 
priipnoti (Abh idharmakosabhii�ya : 1 43 . 1 6 - 1 7) .  yady aplndriyiirthau syiitiim 
aviiiiiinakau. tat-sabhiigiiv ity arthal;. na tu punar viiiiiinam anindriyiirthakam. 
avasya111 hi vijiiiina111 sendriyiirthaka111 bhavati. tac ca vijiianam apadi#am atra �a4 
vijiiiina-kiiyii iti. tasmiit trisu nirdistesu indriyiirtha-vijiiiine�u �a4-vijiiiina-kiiya­
vacanena punah spada-grahanam anarthakam priipnoti. �a!-sparsa-kiiyii iti. atal; 
sa111nipiitiid anyal; spada iti siddha111 . (Abhidharmakosavyiikhyii: 305 . 1 -6; La Vallee 
Poussin 1 97 1 ,  v .  2: 97-98). 

282The Abhidharmakosavyiikhyii identifies this as the opinion of Srlliita (305 .7;  La 
Vallee Poussin 1 97 1 ,  v. 2 :  98). For a discussion of the identity of Snliita, see Kata 1 980. 

2SJna khalu sarve calqurupe sarvasya calqurvijiiiinasya kiiraIJa111 niipi sarva111 
calqurvijiiiina111 sarvayos calquropayol; kiiryam (Abhidharmakosabhii�ya: 1 43 . 1 8- 1 9; 
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calqu�sparsa must be used to refer to the occasions when the three do 
enter into a relationship of cause and result.284 

Finally, Vasubandhu explains how the Sarvastivadins maintain their 
opinion when confronted with the sutra passage mentioned above : 
"spada is the meeting of, the contact among, the coming together of 
these three . , ,285 The Sarvastivadins either read the sutra differently : :  
"spada is that which is produced from the meeting of, the contact' 
among, the corning together of these three dharmas. , ,286 Or they say that 
the sutra figuratively identifies the result, spada, with the cause 
sa7!lgati.287 As we have seen, it is in fact possible to fmd sutra passage� 

for a remark on the translation of the repeated use of sarva, see Yamaguchi and 
Funahashi 1 955 :  26 1 n. I ) . Except for identifying this as Sn1abha's  (sic) opinion, La 
Vallee J?oussin does not provide any information from the Abhidharmakosavyiikhyii� 
Instead, he refers to Chapter Four o f  the Abhidharmakosabhii�ya, in which are 
mentioned two types of riipa (samiidhivi�aya and aVijiiapti) that are not visible (La 
Vallee Poussin 1 97 1 ,  v. 3 :  1 8) .  His implication seems to be that these are examples of 
riipa that cannot result in cak�urvijiiiina. Yasomitra, however, explains Srilata ' s' 

opinion differently. According to him (if I understand this rather difficult passage 
correct ly ) ,  on ly  previ ous ly  produced cak�us and riipa can be the cause of a 

cak�urvijiiiina,  not cak�us and riipa produced at the same t ime as the vijiiiina. ; 
Similarly, only the vijiiiina that is produced afterwards, and not every ca�urvijiiiina; 
can be the result of the previous ca�us and riipa, and not of ca�us and riipa produced 
at the same time (na khalv iti vistara� .  piirvotpanne caksu-riipe kiiraniim. na tli 
vijiiiina-sahotpanne. niipi sarva-caksur-viiiiiinam iti. pasciid utpannal!l piirvayo{ 
cak�ii-rftpayo�. na sahotpannayo�-Abhidharmakosavyiikhyii: 305 .7-9) .  Srilata ' s  
point seems to  be that causes and effects cannot be  simultaneous, a non-Sarvastivadin 
position (for discussions of this issue, in the context of pratftyasamutpiida, see Kat6' 

1 98 9 :  3 1 7-326 ;  in the context of the relationship between spada and vedanii, see 
Abhidharmakosabhii:;ya: 1 45 . 3  ff. ; La Vallee Poussin 1 97 1 ,  v. 2: 1 0 1 ;  in the context of 
perception, see La Vallee Poussin 1 928- 1 929: 282). 

284a to ye�iil!l kiiryakiiralJabhiivas te sparSabhiive vyavas th iip i tii i ty eke
. (Abhidharmakosabhii�ya : 1 43 . 1 9-20) . 

2 8 5 it i  ya e�iim trayiilJiil!l sal!lgati� sal!lnipiita� samaviiya� sa sparSa� 
(Abhidharmakosabhii�ya: 1 43 .7-8) .  . 

286ya e�iil!l dharmiilJiil!l sal!lgate� sal!lnipiitiit samaviiyiid utpanna� sa spada�
. 

(Abhidharmakosavyiikhyii: 305 . 1 3- 1 4 ;  La Vallee Poussin 1 97 1 ,  v. 2: 98 n. 2) .  
. 

287kiiraIJe va kiiryopaciiro 'yam iti bruvanti (Abhidharmakosabhii�ya: 1 43 .22-23), 
which is explained by Yasomitra: sal!lgatau sal!lnipiite samaviiye kiiralJe kiiryopaciira� .  
spada itl (Abhidharmakosavyiikhyii: 305 . 1 4- 1 5) .  . :� 
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that support either interpretation so the first explanation, at least, is quite 
convincing. Vasubandhu then cuts off this argument, allowing the 
Sarvastivadins to have the last word, and in this case I believe that he 
agrees with them, not with the Dar�tantikas. 

b. Vasubandhu's Position 

In order to ascertain Vasubandhu's personal opinion, we must return 
to the context of the prafityasamutpada formula as a whole .  In the 
Abhidharmakosabha�ya, there are three general interpretations of the 
'formula. The first, an explanation of each member as a state (avastha) of 
. the five skandhas, is accepted by the Vaibha�ikas. The second, lqar:tika, 
jflterpretation is an explanation of each member as it occurs in a single 
moment; Vasubandhu gives the example of the moment at which a 
.murder is committed. 288 This interpretation is not, as far as I know, 
associated with a particular school . Finally, there is a passage in the 'comment on Abhidharmakosa III 28ab, in which Vasubandhu presents 
;Pis own understanding of pratftyasamutpada .  In this passage, Vasu­
'bandhu often criticizes S arvastivadin positions , seemingly from a 
Sautrantika point of view,289 but in the case of spada, he seems to accept 
ithe Sarvastivadin position. Before discussing this passage in detail, I 
'shall examine the avasthika definition in order to see whether it is "�onsistent with the Sarvastivadin definition of spada as a mahabhumi­
kadharma described above. 
f .  

Acc ording t o  the avasth ika interpretati on  a s  pre s ented by 
,Yasubandhu, the term �a4ayatana refers to the five skandhas from the 
Woe that all six sense organs are present until the the coming together of 
organ, object, and consciousness. 290 That is to say, it refers to the last 
,stage of the embryo, immediately before birth. The term sparsa refers to 
'the skandhas from the moment of the coming together of the three until 
the ability to distinguish the causes of pleasurable, unpleasurable, and 

2HHSee the previous section and Chapter 5, section 5Bh. 
2H"Again, see Chapter 5 .  
29l1utpanne �a4iiyatane siivasthii tiivat �a4iiyatanam ity ucyate yiivad indriyavi�aya­

vijiiiinatrikasal!lnipiita� (Abhidharmakosabhii�ya: 1 32 .7-8) .  
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neutral feelings has developed.29 1  Yasomitra points out that sparsa is 
established at the state of birth, because only then is the coming together 
of  consciousness ,  the completed sense organs ,  and their obj ects 
possible.292 He also suggests a possible upper age limit for this stage, 
giving the example of a child who touches a fire because he does not 
know that it will cause him pain.293 Thus; the stage seems to coincide 
with very early childhood. 

Certainly, the term spada seems to be used almost synonymously 
with trikasangama, another synonym for trikasarrznipiita,  in the verse 
here. 294 Nevertheless, I think that I can distinguish a difference between 
the s ignificance o f  the two terms in the iivasth ika interpretation. 
Vasubandhu uses the terms trikasangama and trikasarrznipiita in the 
verse and the commentary respectively to refer to the first moment of 
the stage, the moment of birth. However, to refer to the entire stage, he 
uses the term spada, again in both the verse and the commentary.295 

I believe that the key to understanding this passage lies in the fact 
that certain members of the formula, - including sparsa, have a strongly 
cognitional role, even in the "embryological" iivasthika system.296 If 
from birth to about age three, an infant or child can experience the 

29 !trayiir.zii'!l sa'!lnipiitiit spado bhavati. sa yiivad vedaniitrayakiirar.zaparicchedena 
samartho bhavati sii 'vasthii sparsa ity ucyate (Abhidharmakosabhii�a: 1 32 . 1 0- 1 1 ;  La 
Vallee Poussin 1 97 1 ,  v. 2 :  64). 

292� jiitiivasthiiyii'!l vyavasthiipyate. paripiirr.za-�a4iiyatana-sa1!lnipiita­
sadbhiiviit. (Abhidharmakosavyiikhyii: 285 .9- 1 0). 

293 tathii hi biilako 'gnim api sPTsed dubkhasyaitat kiirar.za1!l ity aparicchindan 
(Abhidharmakosavyiikhyii: 285 . 1 3 - 1 4) .  

294" [Niimariipa i s  the state of the skandhas] before the production of the six 
iiyatanas; those [namely, the six iiyatanas are the state of the skandhas] before the 
coming together of the three; sparsa [is the state of the skandhas ]before the ability to 
know the cause o f  p l e asure , pa in ,  etc . "  (priik �a4iiyatanotpiidiit tat piirvaTfl 
trikasa'!lgamiit / sparsab priik sukhadubkhiidikiirar.zajiiiinasaktitab-Abhidharmalcosa 
I I I  22; Abhidharmakosabhii�ya: 1 32 .2 ff. ; La Vallee Poussin 1 97 1 ,  v. 2: 63-64). 

mi t  is true that Yasomitra g losses  spada as �a4-indriya-vi�aya-vijiiiina­
sa'!lnipiitab, but this is in the context of explaining why the stage called spada begins 
at the moment of birth (AbhidharmakosavyiikhYii: 285 .9) . 

. 296For a discussion of pratityasamutpiida that touches on this issue, see Takasaki 
1 987 :  1 49- 1 62 (for sparsa in particular, 1 52- 1 56) .  
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outside world, albeit without understanding how it functions causally, it 
is, as Yasomitra states, ·because the elements necessary for cognition 
become present at the time of birth. Therefore, the potential for cognition 
that occurs at the moment of birth, trikasa1!lnipiita, is the cause, in some 
sense, of spada. In this way, I believe, the Sarvastivadins ' embryological 
explanation of spada in the pra tityasamutpiida formul a  can b e  
reconciled with their insistence in other contexts that sparsa i s  a dharma 
that exists independently from organ, object, and consciousness, but that 
is caused by the coming together of the three. 

Coming to Vasubandhu's own exposition of pratltyasamutpiida in the 
Abhidharmakosabhii�ya commentary on Abhidharmakosa III 28ab, we are 
immediately confronted with a textual problem. According to Pradhan's 
Sanskrit text,297 sparsa is the coming together of the three.298 If we accept 

. his reading, it would appear that Vasubandhu here, as is frequently the case, 
favors a Dar�1antika/Sautrantika opinion. However, the Chinese and 
TIbetan translations all differ from Pradhan's text, and they all suggest an 
original Sanskrit trayiil'Jii1!l sa1!lnipiitajab ("produced by the coming 
together of the three")299 or trayiil'Jii1!l sa1!lnipiitiit ("as a result of the 
coming together of the three").300 These versions suggest that Vasubandhu 

here accepts the Sarvastivadin position. Unfortunately, Yasomitra and 
Sthiramati neither comment on nor even quote the definition of spada in 
Vasubandhu's exposition30 1 so we are unable to know what version of the 

297trayaIJiirrz sarrznipiita� spar.§a� sukhiidivedanfya� (Abhidharmakasabhii�ya:  
140.7-8). Pradhan's  reading here has been confirmed by inspection of a photocopy of 
the manuscript. . 

298Mejor's  translation reflects the Sanskrit text: "there is  a meeting of the three 
[viz. visual consciousness, sense of vision, obj ect of vision, etc . ] ,  [and this is called] 
'contact' ,  [which may be felt as pleasant etc .]" ( 1 99 1 :  96). 

299Paramartha's  Chinese translation: ;xM-IlUsifjL.l" H�o El3 �l�i&o :jj£=;fD .g-�U!lj o  
��1i����Mf (T. 1 559 :  208a23-24). 

3""Hsiian-tsang's Chinese translation: *:W-:J:1t.g-1flr��o =;fD�tlr}IIl[���!Ij (T. 1 558 :  
5 I b3 -4 .  Tibetan: gsum 'dus pa  las bde ba  la sags pa  myan bar 'gyur ba 'i reg pa 'a 
(Abhidharmakasabha�ya [tib.1: 1 5 I b8) .  Naturally, both La Vallee Poussin in his French 
translation ( 1 97 1 ,  v. 2 :  85) and Yamaguchi and Funahashi in their Japanese ( 1 955 :  23 1 )  
reflect these versions since the Sanskrit text was published after their. translations. 

3 0 1 S e e  M ej or 1 9 9 1 :  9 8 - 1 1 0  for t h e  T ibetan text  of S thi ramati ' s  g l o s s  on  
Vasubandhu's  exposition. 
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text was available to them. P 'u-kuang, who quotes Hsuan-tsang 'S 
translation, does not seem to be considering the distinction between the 
two defmitions of spada, and we learn nothing more from his comment. 
Finally, it seems quite plausible that Pradhan's manuscript simply dropped 
one letter, turning sarrmipiitajal} into sa1!lnipiital}. 

On the bas i s  then o f  the avai lab l e  s ourc e s ,  I b e l i eve that 
Vasubandhu in the Abhidharmakosabhii�ya accepts the Sarvastivadin, 
rather than the Dar�tantika, definition of spada. My conclusion is 
supported by the fact that Vasubandhu elsewhere · either implicitly or 
explicitly grants spada the status of an independent dharma.  In the 
Paiicaskandhaka/02 he defines spada simply as one of the universally 
present (sarvatraga) dharmas, without referring to any difference of 
opinion, while in the Pratltyasamutpiidavyiikhyii, in his exposition of 
�a4iiyatanapratyayal} sparSal} ,  he quotes the sidra on which the 
Dar�tantika position is based and proceeds to refute this position at 
considerable length, using some of the same arguments that he attributes 
to Sarvastivada in the Abhidharmakosabhii�ya. 303 

3112reg pa gan ze na / gsum 'dus nas yons su gcod pa '0 (Paficaskandhaka [tib .] :  
1 4a2) .  This clearly indicates that spada and trikasarrznipiita are not identical, unlike 
the Chinese translation, which is not so clear: �fiiJ1(I��o �� =:fO -@"7t7J1j1(l't1 (T. 1 6 1 2: 
8 4 8 c I 2 - 1 3 ) .  H owever ,  the Ch inese  trans l at ion o f  Sthi ramati ' s  commentary, 
Paficaskandhaprakara1Javaibhii�ya, explains the above Chinese text as follows: =::fOo 
�� Il!H�Jlo �Il �� o J1t�:fo -@"{"L' i��t;t i5 1(1M� o ��pfj-1t{.;'M� (T. 1 6 1 3 : 85 I c9- 1 0). 
Therefore, I think that the Chinese version can be understood in essentially the same 
way as the Tibetan, which I translate as follows: "What is contact? It is the distinct 
apprehension (for this translation of what was probably pariccheda in the original 
Sanskrit ,  see Schmithausen 1 98 7 :  3 80 n .  6 1 3 )  [that occurs] after the three come 
together" (see Anacker [ 1 984 :  67] for a sl ightly different English translati on and 
Dantinne [ 1 980 :  9] for a French translation). 

31l3de dag ni rgyu la 'bras bu gdags pa yin te / dper na 'phags pa rnams ni mtholi 
ba b.de zes bya ba dali / tshalis spyod dri ma bud med yin zes bya ba Ita bu '0 / 'jig rten 
na yali me ni bde ba '0 / me ni sdug bslial ba '0 zes bya ba Ita bu '0 / rgyu la 'bras bu de 
ltar gdags kyi gsum 'dus pa fiid reg pa ma yin no zes bya ba. 'di ji ltar yid ches par bya 
/ 'jig rten na phrad pa la reg go zes brjod do ze na / 'di ni re zig skye mched drug gi 
rkyen gyis reg pa zes 'byuli ba 'j mdo sde dali 'gal ba yin te / skye mched drug ni gsum .. 
gyi nali du 'dus pa 'i phyir dali / sems las 'byuli ba 'i reg pa yali ma yin par thaI bar "  
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c. Sparsa in Yogacara Texts 

If, in fact, Vasubandhu accepts the Sarvastivadin defin�tipn of 
sparsa as a separate dharma, i t  is not surprising. As I shall argue in 
more detail later in this chapter and in following ones, Vasubandhu, in 
the Abhidharmakosabhii�ya, when discussing a controversial point, 

. tends to side with whichever position is more consonant with Yogacara 
doctrine. In this case, it is Sarvastivada that is closer to Yogacara. The 
Dar�tantika denial of the reality of sparsa is incompatible with its status, 
according to Yogacara texts such as the Ch 'eng wei shih [un, as one of 
the five caitasika dharmas always associated with iilayavijiiiina and thus 
separate and real entities .  304 

However, the definitions of  spada in earlier portions of  the 
Yogiiciirabhiimi differ from those in later ones, and it is necessary to 
examine the various definitions in the Yogiiciirabhiimi in order to 
determine at what point Yogacara starts to identify sparsa explicitly as ' something other than the mere coming together of organ, obj ect, and 
consciousness . As far as I can tell, those portions of the Yogiiciirabhiimi 
identified by Schmithausen as the oldest, i . e . ,  the Sriivakabhiimi,  
Bodhisattvabhiimi, and Vastusa1?Zgraha1Jl, do not define spada in terms 
that indicate a concern with the question of its reality.305 

In the Manobhiimi, on the other hand, most of the evidence suggests 

'gyur la I gsum 'dus pa ni sems las byun ba 'i chos reg pa yan ma yin no I reg pa ni 
btags pa yin te ris 'dra ba biin no ie na yan de ltar na mi ldan pa yin par 'gyur la de 
Ita bu ni sde pa gan gi grub pa 'i mtha ' yan ma yin no I btsun pa gos dam rab dan mdo 
sde 'di iiid las gsuns pa min gan ie na I tshor ba dan 'du ses dan I sems pa dan I reg 
pa dan I yid la byed pa '0 ies bya ba dan I sde tshan drug pa drug las kyan sde tshan 
drug rnams ni rigs tha dad pa las rnam par biag gi I gsum 'dus pa iiid reg pa ma yin 
no (Pratltyasamutpiidavyiikhyii [tib . ] :  3 5b8-36a6). 

31l4T . 1 5 8 5 :  I l b I 6-c I 6 , especialIy I l c4 :  ?'r.i�lii i3 tE£.���; L a  ValIee Poussin 
1 928- 1 929: 1 43 - 1 46 .  Elsewhere in the Abhidharmasamuccaya, spada is defined as 
one of the caitasika dharmas (Abhidharmasamuccaya: 1 5 . 1 8- 1 6 . 1 ) ; I shalI discuss the 
particulars of the definition later. 

31l5There is a reference to =fD .g-�lii in the Vastusa1!lgrahmJl (T. 1 579:  800c26), but 
there is no discussion of the term. Furthermore, the context neither indicates an 
awareness of the issue nor implies a position. 
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that spada is an independent dharma. It is true that we can fmd sftarsa 
defined as trikasaf!lnipiita, and this could suggest that spada is nothing 
more than the coming together of the three. However, immediately before 
this definition, sparsa, which is said to be that by which the pleasant -
unpleasant, or neutral character of an object is ascertained,306 is mentioned 
as one of the sarvabhumika caittadharmas. Both its function and its 
inclusion among the sarvabhumikas imply that it is real. After this passage, 
in which the functions of the sarvabhumikas are described in order to 
prove that they are indeed present at each moment of consciousness, each 
dharma is defmed by a single noun, nominal compound, or very brief 
nominal phrase.307 In this context, we find the definition: "What is sparsa? ° 
The coming together of the three." Thus, the term is probably used here, not 
to indicate the author 's rejection of spada as a real entity, but simply for 
convenience since, as we have seen, the term trikasaf!lnipiita is found in 
the sutras and can thus be understood as a kind of shorthand definition.30B 
In the Paiicavijiiiinakiiyamanobhumi of the Viniscayasaf!lgrahar.zi, too, 
spada is included among the dharmas always associated with vijiiiina, 
which in this case is specified as iilayavijiiiina.309 From these passages, we 
can infer that spada is considered real and separate, but, unlike in the 
Sarvastivadin discussions, it is never explicitly stated to be the result of the 
coming together of organ, object, and consciousness 

In the pratyayaprabheda section of the analysis of pratityasamut­
piida in the Savitarkiidibhumi, however, the question is raised as to how, 

3116tatraiva subhasubhobhayaviparltalak�alJa1!l yat [tat] spadena pratipadyate 
(Yogacarabhiimi: 59 . 1 7- 1 8 ;  see Schmithausen 1 987 :  380  n. 6 1 3) .  

3117manaskarab katamab I cetasa abhogab I spadab katamab I trikasannipatab / 
vedana katama I anubhavana I sa1!lifia katama I safijanana I cetana katama I 
cittabhisa1!lskiirab (Yogacarabhiimi: 60. 1 -3) .  

3 118This passage is  referred to in the Sravakabhiimi of the Viniscayasa1!lgrahalJi, 
which reproduces its enumeration of sarvabhiimikas ( Viniscayasa1!lgrahalJl. [tib .] : zi 
273b7-8 ;  T. 1 579 :  684a8-9). 

31"de la mtshuns par ldan pas 'jug pa mam par biag pa gan ze na I 'di la kun gii : 
mam par zes pa tshuns par {dan pa na sems dan mtshuns par ldan pa kun tu 'gro ba " 

Ina bo yid la byed pa dan I reg pa dan I tshor ba dan I 'du ses dan I sems pa mams dan .o 
mtshuns par ldan no ( ViniScayasa1!lgrahalJi [tib. ] :  zi 5a5-6); �fPJ}l.:il:ffil¥.�ffi o  � JliiI < 
�Jj��!to W1LjlfT'L-1'§!i!fi]f't§Jli;J:§!i!o �'Il{'F�MI.l �:m,\l!, (T. 1 579 :  580a29-b 1 ). 

0. 
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if sparsa is . defined as being the result of the coming together of the 
three, it can be called �a4ayatanapratyaya in the pratftyasamutpada 
formula. The answer is an attempt to reconcile the theory of cognition 
with the terminology of the formula: when a sense organ is present, the 
()ther two (namely, object and consciousness) must also be present, " but, 
because of the predominance of the six sense organs and the fact that the 
other two are here included in the term �a4ayatana, only the six sense 

; organs are mentioned.3 1 0 Thus, this passage, which occurs in a part of the 
.. 
; Yogacarabhumi that I consider to be highly systematized, implies a 
definition of sparsa identical to the one accepted by the Sarvastivadins : 

.', spada is conditioned by, and hence is not identical to, the simultaneous 
{presence of organ, object, and consciousness, all three of which are here 
: designated as �a4ayatana .  In the vibhanga sect ion o f  the same 
}prafityasamutpada analysis, moreover, we can find an explicit statement 
;.; that spada is produced by the coming together of the three. 3 1 1  
;, Except for the mention of alayavijiiana in the ViniscayasarrzgrahalJi 
i passage, the definitions of spada in the earliest Yogaciira materials are 
� essentially similar to ' the Sarvastivadin definitions . The Abhidharma­
' samuccaya, on the other hand, perhaps elaborating on the passage from 
T the Manobhumi in which spada is said to ascertain t4e pleasant, etc . ,  
, character of an object (see above) , redefines sparsa in a way that seems 
; to influence later texts , such as the Trirrzsikabha�ya, Madhyan ta­
'; vibhagasastra, and Ch 'eng wei shih lun .  According to the Abhidharma­
, samuccaya, spada is trikasannipata3 1 2  indriyavikaraparicchedaJ;. . This 

3 10yadii trikasamaviiyapratyayalJ sparSalJ kena kiira1}ena �a4iiyatanapratyaya 
evoktalJ / sati �a4iiyatane tadanyadvayiivaikalyiit �a4iiyatanapradhiinam [emended 

( from �a4iiyatanapradhiinaTfl pradhiinam] iti krtvii dvayasaTflgrahiic ca �a4iiyatanasya 
(Yogiiciirabhflmi: 2 1 7 . 1 0- 1 2) .  

3 l 1 cak�ulJsaTflsparsalJ katamalJ / trikasamaviiyajii vi�ayaTfl subhiidyarthatalJ 
'. udgraha1}iitii (Schmithausen' s correction of Bhattacharya's edition [207 . 1 6] on the 
basis of the manuscript-Schmithausen 1 987 :  3 80 n.  6 1 3 ) .  I have summarized the 
passage in which this definition occurs and provided the complete text in the notes to 
my translation (Chapter 2,  section B5t). 

3 12Pradhan gives trikasannipiite (Pradhan 1 950 :  6.3). The Tibetan reads gsum 'dus 
nas (Abhidharmasamuccaya [tib. ] :  5 5b6), which would suggest a Sanskrit ablative: 
trikasannipiitiid. 
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is difficult to translate . There is not much difference in meaning between 
"when there is coming together of the three" and "after (or due to) the 
coming together of the three," so whether one follows the Sanskrit or the 
Tibetan, it is clear that spada and trikasannipiita are not equivalent 
here . However, the compound indriyavikiiraparicchedaJ:z i s  more 
problematic .  Rahula thinks that he is following La Vallee Poussin in 
translating vikiiraparicchedaJ:z as "analogue a la transformation" and 
quotes him as saying, "Cette signification de pariccheda n ' est pas 
connue de nos lexiques. , ,3 1 3  But Rahula must not have noticed that La 
Vallee Poussin is referring to a specific and idiosyncratic explanation of 
pariccheda (fen pieh 7t�U) in the Ch 'eng wei shih lun3 1 4  and its further 
explanation in the commentary of K'uei-chi �£.3 1 5 There is no reason 
to assume that this definition appl ies  to the term as used  in the 
Abhidharmasamuccaya . In fact, La Vallee Poussin remarks in that 
Sthiramati , 3 1 6  who fo l lows the Abh idh armasamuccaya , gives an 
explanation in the Tri1'!lsikiibhii�ya different from that of the Ch 'eng wei 

3 1 3Rahula 1 980: 7; La Vallee Poussin 1 928-1 929 : 1 43 - 1 44.  
3 14�Iiifl.J{&res�tt, 5J-lJU (T. 1 585 :  1 1 b23). 1& here refers to vikiira. 
3 1 5ittt, 5J-lJU 5J-lJU zffl ��liP:JJ �� o 5J-lJU fiJ1f);l.�t, o �oTf);l. x: t, 5J-lJU X: (Shindojo-

yuishikiron :  97; La Vallee Poussin 1 928- 1 929: 1 44- 1 45 n. c). 
3 1 6The reference here is to the TriTJ1sikiibhii�ya. The entire passage is as follows: 
tatra spadas trikasaTJ1nipiite indriyavikiirapariccheda� vedanii-saTJ1nisraya­

karmaka� / indriyavi�ayavijiiiiniini triTJY eva trikaTJ1 tasya kiiryakiiraTJabhiivena 
samavasthiinaTJ1 trikasaTJ1n ipiita� / tasmin sati ta tsamakiilam evendr iyasya 
sukhadu�khiidivedaniinukazo yo vikiiras tena sadrso vi�ayasya sukhiidivedanfyiikiira­
paricchedo ya� sa sparsa� / indriyaTJ1 punar yena vise�eTJa sukhadu�khiidihetutvaTJ1 
pratipadyate sa tasya vikiira� / spada� punar indriyavikiira-siidrsyenendriyaTJ1 
sprsatfndriyeTJa va sprSyata iti spada ucyate / ata eva vi�ayavikiiraparicchediitmako 
'pfndriyavikiirapariccheda ukta (TriTJ1sikiibhii�ya: 20.2- 1 0) .  Stcherbatsky interprets 
this  last 'sentence as meaning that spada "represents rather a modification, or effect, on 
the object than on the sense-organ" (Stcherbatsky 1 978 :  042), while Levi ' s  translation 
also suggests that its being a modification of the object is primary: "Ainsi donc, quoi 
qu'i l  consiste essentiellement dans une modification definie de l ' objet, il est aussi une 
modification d6finie de l ' organe" (Levi 1 932 :  74). 

The Madhyiintavibhiigabhii�ya and rzkii give yet another, s imilar definition: 
triparicchediij jagat kliSyata iti sambadhyate / trayiiTJiiTJ1 h indri[ya] v i�aya­
vijiiiinasannipiite indriyasya sukhiidivedanotpattyanukulo yas triprakiiro vikiiras 
tatpariccheda� sparsah / ata eviiyam indriyavikiirasiidrsyaTJ1 sprsati tadiikiiratayeti 
spada ucya te / atha  vii  �arj.iiyatanapratyaya� spada indriyasya sukhiidi-
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shih fun : "Le Sparsa est I e  discemement (pariccheda) de  la  modification 
(vikiira) de l ' organe, modification produite quand a lieu Ie concours de 
la triade" ( 1 92 8 - 1 929 : 1 44 n. b) . Schmithausen ' s  summary of the 
definition according to the Abhidharmasamuccaya and A bhidhar-ma­
samuccayabhii�ya,  therefore , i s  cofrect : "spada i s  the d i s tinct 
. apprehension of such modifications of the sense-organs as are suitable to 
the arising of pleasant, unpleasant or neutral feelings (vedanii) ."3 1 7  On 
the basis of all of the above, I translate the Abhidharmasamuccaya 
definition as follows : "The three [object, organ, and consciousness] 
having come together, spada is the distinct apprehension of the 
modification of the organ." Two other texts define spadci in terms of 
pariccheda :  the Hsien yang sh eng c h iao  fun 3 1 8 and the Pafica­
skandhaka. 3 1 9  Their nearly identical definitions, however, do not specify 
what is apprehended. 

It is clear that the definitions containing the term pariccheda, of 
which the earliest I can find is that of the Abhidharmasamuccaya, are 
different from the Dar�tantika definition, on the one hand, and the 
Sarvastivadin and various Yogiiciirabhumi definitions on the other. I 
susp ec t  that the reason for thi s new defini t ion i s  re lated to  a 
development in the concept of indriya that Schmithausen investigates in 

attempt to establish the beginnings of the theory of iilayavijfiiina.  
According to SChmithausen, "alayavijiiana was, originally, nothing but a 
hypostasis of the Seeds of mind sticking in the material sense-faculties" 
( 1 98 7 :  63) . Eventually, "after this 'principle of hypostasis '  and the 
connection of alayavijiiana with the specific theory of Seeds from which 
it started had fallen into oblivion," iifayavijfiiina came to include the 

vedaniinukiilarrz trividharrz vikiirarrz prasiite (Madhyantavibhiigasastra : 30 .28-3 1 . 1 ;  
Nagao 1 964: 2 1 . 1 5- 1 6 ; Yamaguchi 1 934 :  3 8 . 1 7-22 [there are some differences, both in 

· retranslations from Sanskrit and in readings of the manuscript, between Pandeya' s  and 
Yamaguchi 's  versions] ;  for translation, see Stcherbatsky 1 978 :  64). 

· l I 7Schmithausen 1 987 :  380 n. 6 1 3 .  The text of the Abhidharmasamuccayabhii�ya 
· reads as follows :  vijniinatpattiiv indriyasya sukhiidivedanatpattyanukiila yo vikiiras 

tadiikiiralJ spada veditavyalJ (Abhidharmasamuccayabha�ya: 5 .3 -4). 
3 1 8A�*o �fr=:�Hn .g.?tjjU �a (T. 1 602: 48 1 a2 1 ) . 
3 1 9reg pa gmi ie na / gsum 'dus nas yO/is su gcad pa 'a (Pancaskandhaka [tib. ] :  

1 4a2); iO;fiiJ1;� o �� =fn .g.?tjjU 1.Hi  (T. 1 6 1 2 : 848c I 2) . See  note 3 0 1 . 
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seeds of the sense-faculties and other matter, as well . Schmithausen 
traces the original formulation of this new concept of iilaya to what he 
calls the Nivrtti Portion of the ViniscayasClf!lgraha1JI. 320 He sees a further 
development along these lines in the Abhidharmasamuccaya definitions 
of ca�ur-, riipa-, and ca�urvijiiiinadhiitus. 

. 

According to the Abhidharmasamuccaya, cak�urdhiitu consists of 
the eye by which  vis ible  matter is perceived,  the iilayavijiiiina 
comprising the accumulated seed of ca�us that will develop in a future 
existence, and the resultant iilayavijiiiina ("from which the present 
cak�us ,  etc . ,  have arisen" [Schmithausen 1 9 8 7 : 64] ) . 32 1 Riipadhiitu 
consists of whatever visible matter is perceived by the eye, as well as 
the power of cak�urdhiitu over that visible matter; 322 Schmithausen 
understands this to  mean that the sense-obj ects " arise under the 
influence of the sense-faculties, which would, in view of the fact that the 
sense-faculties, in their turn, originate from alayavijfiana, amount to an 
indirect origination of the sense-objects, too, from alayavijfiana" ( 1 987: 64). 

320He also provides a tentative retranslation into Sanskrit of the pertinent passage 
(Viniseayasa1!lgrahalJz [tib . ] :  zi 8a5 ff. ; T. 1 579: 5 8 I a26-29) : (tathii hi) 1 .  tat sattva­
loka-nirvrtti-miila1!l / siidhi�!hiinendriya-pravrttivijniina-Janakatviit / 2. bhiijanaloka- , 
nirvrtti-miila1!l ea / bhiijanaloka-janakatviit (Schmithausen 1 987 :  342 n. 444) . 

32\ea�urdhiitu� ki1!lla�alJa� / yena ea�u�ii riipiilJi dr�!aviin pasyati yae ea tasya 
bijam upacita [1!l vaipakya1!l eii]layavijniina1!l tae ea�u� (retranslation into Sanskrit in 
Pradhan 1 950 :  3 .2-3 ; portion in brackets represents Schmithausen' s  emendation on the 
basis of the Tibetan and the Abhidharmasamueeayabhii�ya-1 987 :  343 n. 445 ; see also 
Abhidharmasamueeaya [tib. ] :  52b2-3 ;  Rahula 1 97 1 : 3, where it is translated on the 
basis of Pradhan' s  uncorrected text). Schmithausen ' s  addition to the retranslation is 
b a s e d  on  the  Bhii�ya :  vena  eaksusii riipiin i drs taviin i ty a tUavijniinopa­
bhogadhiirakatvena dhiitutva1!l darSayati / pasvatfti vartamiinavijniinopabhoga­
dhiirakatvena / vae ea tasva eak�u�o bliam upacitam iilavaviiniinam yata iiyatyiirrt 
eak�ur n irvarti�ya te , va ipiikya1!l ea yato n irvrttam,  tad api dvividha1!l biJarrt 
eaksurdhiitur ity ueyate, ea�u�o hetutviit (Abhidharmasamueeayabhii�a: 2.20-24; 
Schmithausen 1 987: 343 ns. 446, 447) . 

322riipadhiitu� ki1!lla�alJa� / riipa1!l yae ea�u�ii dN!a1!l drsyate ea yae ea tatra 
eak�urdhiitor iidhipatya1!l tad riipadhiitula�alJam (retrans lation into Sanskrit in 
Pradhan 1 95 0 :  3 . 5 - 6 ;  confirmed by Abhidharmasamueeaya [tib . ] :  5 2b4-5) .  As 
Schmithausen points out, the Bhii�ya reads riipe instead of tatra: vae eaksurdhiitoh . 
rUpe iidhipatvam iii riipzridriyiidhipatyena biihyavi�ayanirvartaniit (Abhidharma: ) 
samueeayabhii�ya :  2.24-25; Schmithausen 1 987 :  343 n. 449) . 
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Finally, calqurvijiiiinadhiitu consists of the recognition of visible matter, 
having the eye as its basis and visible matter as its object, as well as the 
iilayavijiiiina comprising the accumulated seed of calqurvijiiiina and the 
resultant iilayavijiiiina,323 "from which ca�urvijiiiina, etc. , have arisen 
or are going to arise in the present existence" ( 1 987 :  343 n. 447). 

As they have thus become identified with iiZayavijiiiina, the indriyas 
·. !U"e the karmically produced receptors of experience in the present life . 
. 
That is to say, the way in which the present life is experienced is  
conditioned by karma from the past life. Moreover, experience in the 
present lifetime creates an impression that will condition the way in 
which the future life will be experienced. In this way, one can say that 
there is "a change in the indriya" at the moment of cognition; what 
changes must be the accumulated seed of future consciousness.  Sparsa 
is the registering of the nature of this change. 

The definitions in the A bh idharmasamuccaya and other, later 
' .  Yogadira texts are difficult to understand. Although I have indicated my . 
reasons for thinking that they presuppose a theory of iiZayavijiiiina, some 

·'uncertainty remains .  I have been assuming that the A bh idharma­
,' samuccaya definition is  a refinement of  ideas originating in the 
Yogiiciirabhiimi, but the possibility remains that the author (or authors or 
compiler) of the Abhidharmasamuccaya took this definition from the 
abhidharma of his (or their) putative Hlnayana schoo1. 324 If this is, in 
fact, the case, there may be another explanation of the meaning of 
indriyavikiirapariccheda .  Nevertheles s ,  we can say, at least ,  that 
Yogacara, like Sarvastivada, consistently grants spada the status of a 

' separate dharm a ,  present at every moment o f  consc iousne s s .  

J2Jcak�urvijfiiinadhiitulJ kirrzlak�a1J.aJ; / cak�uriisrayii riipiilambanii riipaprati­
vijfiaptiJ; yac ca tasya bfjam upacitarrz vipiikiilayavijfiiinam tac calqurvijfiiina­
dhiitulalqa1J.am (retranslation into Sanskrit in Pradhan 1 950 :  3 .7-9). However, both the 
Tibetan (gzugs su snan ba 'i rnam par rig pa-Abhidharmasamuccaya [tib. ] :  52b7; 
gzugs kyis so sor snan ba 'i rnam par ses pa-Abhidharmasamuccayavyiikhyii [tib. ] :  
J48a3) and the Chinese (W-f!!.T}1U-T.  1 605 : 663b I 5- 1 6; T .  1 606 : 695c28) say that the 
recogniti on has the appearance of  v is ib le  matter. Pradhan should have added 
something like iibhiisa between riipa and prativijfiaptiJ; . Schmithausen has not 
corrected this passage. 

3241 am indebted to Yamabe Nobuyoshi for pointing out this possibility. 
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Furthennore, the Abhidharmasamuccaya; whether or not it borrowed the · 
defInition from a no longer extant Hinayiina abhidharma, is the earliest 
known text to explain spada as indriyavikiirapariccheda .  

d. The Function of Spada According to the Abhidharmasamuccaya 

Returning now to the function of Contact in the prati:tyasamutpiida 
process, we can see that the Abhidharmasamuccaya again, as in the case 
of the last two members (niimariipa and �acjiiyatana), stresses the active 
nature of its role in rebirth. That this is related to its role in the process 
of cognition emerges clearly from the remainder of La Vallee Poussin's 
translation of Sthiramati 's explanation of spada : "Le concours, c 'est 
quand I '  organe et I '  objet produisent Ie Vijiiiina. A ce moment a lieu une 
modification de l ' organe qui est favorable a urie sensation agreable, 
desagreable ,  neutre . [L' organe est affecte d ' une certaine maniere 
lorsque, avec l ' objet, il produit Ie Vijiiiina] . En confonnite avec cette 
modification, pareil a cette modification, a lieu Ie discernment de la 
qualite qu' a  l ' objet de pouvoir etre senti d'une maniere agreable, etc" 
( 1 928 - 1 92 9 :  1 44 n .  b) . Thus,  spada is the moment at which one 
becomes engaged with what one perceives and, according to the 
Abhidharmasamuccaya and the Trirrzsikiibhii�ya, this engagement causes 
one to change internally. 

At this  moment ,  which, according to the iivasth ika system, 
coincides with emergence from the womb in the present life,325 the chain 
of events begins that will result in the creation of new kanna and the 
next rebirth. The Abhidharmasamuccaya implies that Contact, like the 
rest of the projected members, refers to the seed of itself produced by 
the kanna of the previous lifetime. Actualized spada, on the other hand, 
is included in the member, Old Age and Death. Again, the causative 
verb fonn, pravartayati, can only apply to a seed, the potential of which 
can impel a being to do something. If the Abhidharmasamuccaya had 
intended for spadiinga to refer to an actualized dharma, it would have 
defined it as the movement of, rather than that which turns, beings 
toward the experience of the sense objects . 

325sparso jiitiivasthiiyi'i111 vyavasthiipyate (Abhidharmakosavyiikhyii: 285 .9) .  
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e. Conclusion 
Thus ,  although the A b h idh a rmasamuccaya defines  spada 

differently than does Sarvastivada, i t  does not question its status, and 
what it says about spada is congruent with the Sarvastivadin arguments 
for its reality as a dharma. We have seen that one of these arguments is 
that, if spada were not a real and separate entity, the pratltyasamutpiida 
formula would not include it as a member. In the expos it ion of  
pratltyasamutpiida in the Abhidharmasamuccaya, this is all the more 
true in that sparsiinga must consist of bija. Therefore, if spada were 
nothing but the coming together of the three, the member designated as 
Contact would have to consist of the seeds of an indriya, a vi�aya, and a 
vijfiiina ,  and this would not make sens e .  The fact  that the 

; A bh idh armasamuccaya include s spada in  i t s  defini t ion o f  
sarrzskiiraskandha recalls the Sarvastivadin argument that sparsa would 
not be included among the cittamahiibhumikas if it were not real . 
Finally, it is clear from the definition of spada as indriyavikiira­
.pariccheda that spada is considered to be subsequent to, and quite 
i different from, mere sarrznipiita.326 

In many controversies ,  Vasubandhu opposes Sarvastivada and 
aligns himself with what he identifies as the Sautrantika position, which 
is usually identical with those of the Dar�tantika, Harivarman, and 
Srilata. In these cases, the Yogiiciirabhumi frequently contains a similar 
'position, which in turn is often followed by subsequent Yogacara texts.327 
In the case of spada, however, Vasubandhu disagrees  with the 
Dar�tantika position, and it i s  not coincidental that the Yogacara 
position is closer to the Sarvastivadin stance that he takes than to 

326Another argument against spada' s  being identical to trikasarrrnipiita can be 
inferred from the statement in the Ch 'eng wei shih lun that sparSiinga is exclusively 
non-mater ia l : 1\ IlltdF '§.  0 jj� � a)HlUJj � � lfH� )m = fl  (T .  1 5 8 5 :  44b 1 2 ;  
Shindojoyuishikiron :  359 ;  La Vallee Poussin 1 928- 1 929 :  49 1 ) . If sparsa were the 
coming together of object, organ, and consciousness, rather than the result thereof, it is 
clear that it would often consist in part of mpa. 

327Some of the most strik ing e x amples  can be found in  the d iscuss ions  of 
cittaviprayuktasarrrskiiras. See Chapter 6 .  
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Dar�!antika. We have seen three definitions of spada : ( 1 )  According to 
Dar�!antika, spada i s  the coming together of  obj ect ,  organ, anl 
consciousness;  (2) according to Sarvastivada, sparsa is produced from 
the coming together of  the three ;  ( 3 )  according to the Yogacara" 
definition found in the Abhidharmasamuccaya, sparsa is the distinct 
apprehension of the modification of the organ that occurs whe� the . 
obj ect, organ, and consciousness have come together. The Dar�!antib 
definition cannot be reconciled with that of the Abhidharmasamuccaya. 
The S arvastivadin defini ti on ,  on the other hand,  is in no way 
contradicted by the Yogacara definition; from the Yogacara point of 
view what the Sarvastivadins say can be seen as simply incomplete. 

.' 

6. Feeling 
a. Vedanii in the Abhidharmakosabhii�a 

In the sixth (miirga) chapter of the Abhidharmakosabhii�ya, Vasu- ' 
bandhu, in the context of a discussion of the threefold nature of duhkha ; 
(duJ:zkhaduJ:zkhatii, ;af!lskiiraduJ:zkhatii, and pari1J,ii!l'laduJ:zkhatii), det�i1s ai , 

controversy regarding vedanii: "according to some [teachers] , there is no ;! 
pleasurable feeling; all [feeling] is painful."328 Concerning the identity of 
these teachers, La Vallee Poussin refers to the Abhidharmakosavyiikhyii, ": 
which, according to him, identifies them as SrHabha, 329 etc . ,  to th6 'i; 
"editeur Japonais," who says they are the Sautrantikas, Mahasiirp.ghikas, ..•. 
etc . ,  and to Sarpghabhadra, who associates this position with the : 
Sthavira330 ( 1 971 , v. 4 :  1 29 n. 1 ) .  More recently, Kat6 has discussed theid 
identity and ha� concluded that Sarpghabhadra's reference is to Srilata, l. 
otherwi s e  known as the S thavira ,  the S autrantika fo l l ower of. 
Kumaralata.33 1 

328niisty eva sukhii vedanety ekfyii dubkhaiva tu sarvii (Abhidharmakosabhii�ya: '  i' 
330. 1 0- 1 1 ;  La Val1ee Poussin 1 97 1 , v. 4: 1 29). .,

' 

329However, according to Wogihara' s  edition of the Abhidharmakosavyiikhyii, i,' 
Srfiiita is the preferable reading (Abhidharmakosavyiikhyii: 5 1 8 .2 1 ) .  'ii' 

, »  3311..t��ili:ifFf'F� (Nyiiyiinusiira, T. 1 562: 663b7). 
3 3 1Kato 1 980; see also Kato 1 989: 1 83- 1 97 for a detail ed discussion of the 

of sukhavedanii. 
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Vasubandhu, after presenting their arguments, which appeal to 
fscrip ture and reason (siitriid yukt i tas ca) , c oncludes  that the 
;�abhidharmika position is correct: sukhavedanii really exists. 332 He then 
i�mbarks on a point-by-point refutation of the opponent's position.333 In 
�the Pratityasamutpiidavyiikhyii, Vasubandhu devotes a large part of his 
i'discussion of vedaniivibhanga to a similar debate334 and states that he 
�has proven, both by scripture and by reason, that spadapratyayii vedanii 
'consists of three types of vedanii (including sukha).335 

La Vallee Poussin was perhaps the first to point out ( 1 97 1 ,  v. 1 :  xlv) 
that an argument s imi lar to Vasubandhu ' s  c an b e  found in an 
iabhidharma text earlier than the Abhidharmakosabhiirya, Dharmatrata's 
'Paficavastukavibhii�ii. 336 Kat6, who concludes that this Dharmatrata is 
later than Srilata and i s  probably the author of the SaTflyuktiibhi­
dharmahrdaya, discusses in some detail the passage identified by La 
Vallee Poussin. According to Kat6, Dharmatrata borrows considerably 
from SriIata in presenting the argument on the basis of siitra against the 
reality of sukhavedanii, while he rejects this argument in the same way 
as Vasubandhu, by combining the three types of dul}khatii (du/:tkha-, 
parilJiima-, and saTflskiiradu/:tkhatii) with the three vedaniis ( 1 9 8 9 :  
19 1 ).337 Harivarman, on the other hand, takes the opposite position i n  the 

332asty evety iibhidhiirmikii� / e�a eva ca nyiiya� (Abhidharmakosabh�ya: 3 30.22; 
fLa Vallee Poussin l 97 1 ,  v. 4: 1 30) .  
1 333Abhidharmakosabhii�ya: 330 . 1 1 -333 .2 ;  La Vallee Poussin 1 97 1 ,  v. 4: 1 30- 1 36 .  
f:' 334The vedaniivibhanga begins at fol io  3 8a8 and continues to fol io  4 1 b2 .  The 
i i discussion of the existence of three types of vedanii occupies folios 3 8b5-4 1 a4. Tucci ' s  
;!fragmentary Sanskrit manuscript includes a portion corresponding to folios 40b l -4 1 b2 
�� (Tucci 1 930 :  6 1 5-6 1 6) .  Honj6 ( 1 989 :  1 73) has identified a passage corresponding to 
:;'folio 3 8b5-7 in the Arthaviniscayasutranibandhana ( 1 27 .5- 1 28 .2 ;  Honj6 1 989 :  74-75) .  
,i . mity iigamato 'pi yuktito 'pi siddhiis tisro vedanii� / sparsapratyayii vedanii iti 
; (Tucci 1 930 :  6 1 5 .2 1 -6 1 6 . 1 ) . [un dan rigs pas kyan grub pa yin te / reg pa 'i rkyen gyis 

tshor ba ni gsum mo ies 'byun no (Pratltyasamutpiidavyiikhyii [tib. ] :4 I a3-4) . 
336La Val l e e  Pouss in  s e e m s  to have  m ade a s l i p  in referr ing to it a s  the  

Paficavastuka when it i s ,  in fact, Dharmatriita ' s  commentary, the  Paficavastuka­
vibhii�ii, but he gives the correct Taish6 reference :  T. 1 555 :  994c6-995b28 .  

337The Paficavastukavibhii�ii i s  mentioned by Satpghabhadra in the Abhidharma­
pifakaprakara7;lasiisanasiistra as presenting a correct interpretation, and one that 
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se�tion on sa1f1skiiradu�khatii in the Tattvasiddhi.viistra , and after 
discussing both sides of the controversy declares that all vedanii is 
du�kha (T. 1 646 : 2 8 1 c I 7 -282c22) .  Kat6 points out the similarity 
between Harivarman 's argument and that of Srilata as recorded by 
Sarpghabhadra and speculates that Harivarman, like Srilata, was a 
student of Kumiiralata ( 1 989 :  1 9 1 - 1 92) .338 

Vasubandhu again takes up the subject of vedanii several times, in 
the specific context of pratftyasamutpiida. In the iivasthika exposition, 
he defines vedanii as the state in which one becomes able to recognize 
the causes of  the three kinds of  feelings (pleasurable ,  painful,  or 
neutral) . 339 In his comment on Abhidharmakosa III 28a-b, where he 
expresses his own opinion, which follows the Pratftyasamutpiidasiitra, 
Vasubandhu simply refers to the fact that vedanii consists of three 
kinds. 340 

Finally, in verse III 32 ,  he divides vedanii into six and then eighteen 
types. The discussion of this verse in the Abhidharmakosabhii�ya relates 
a disagreement between the Vaibhii�ikas and an opponent regarding the 
temporal relationship between sparsa and vedanii. 34 1 According to the 
Vaibha�ikas, vedanii i s  simultaneous with sparsa, and the two are 
described as reciprocal causes (sahabhuhetu) . The opponent, who is not 
named here by either the Bhii:fya or the Abhidharmakosavyiikhyii, but 

agrees with the Nyiiyiinusiira, of two types of vedanii: chih ch 'u shou *Allt'!lt and tzu 
hsing shou § 't!l:'!lt (T. 1 563 : 783a26-b4; see also T. 1 562 :  33 8c26) . Perhaps there is 
some connection between these two types and tzu hsiang § ;f!! and kung hsiang ;J:!<1ll , 
or tzu hsing § 'ti and cheng chien :iE�, in the Yogiiciirabhiimi passages mentioned 
later in this chapter (section 6b). 

338Schmithausen refers to this opinion of Sriliita and Harivarman and sees a relation 
between their radical emphasis on du�kha and their negative concept of nirviifJa 
(Schmithausen 1 977 :  922-923) .  

339sa yiivad vedaniitrayakiirafJaparicchedena samartho bhiivati sii 'vasthii sparsa 
ity ucyate I paricchedasiimarthye sati vitti priik maithuniit (Abhidharmakosabhii�ya: 
1 32 . 1 0- 1 2  [underlined portion is the first piida of Abhidharmakosa I I I  23] ;  La Vallee 
Poussin 1 97 1 ,  v .  2: 64) . 

340tatas trividhii vedanii (Abhidharmakosabhii�ya : 1 40 . 8 ; La Vallee Poussin 1 97 1 ,  
v .  2 :  85) .  

34IAbhidharmakosabhii�ya: 1 44.23 - 1 46.25;  La Vallee Poussin 1 97 1 ,  v .  2 : 1 0 1 - 1 07. 



1 33 

who is identified by La Vallee Poussin as. the Sautriintika,342 denies the 
possibility of reciprocal causation. Vasubandhu seems to favor the 
Vaibha�ika position here, and after restating it and alluding to Chapter 
Two, in which the Vaibha�ikas have already established sahabhuhetu,343 

, he terminates the argument. 344 
Next, Vasubandhu mentions the opinion of "others" (apare), identified 

by Yasornitra as Sri:lata,345 according to whom vedanii must occur after 
spada.  This theory postulates three moments : ( 1 )  the moment in which 

, the organ and the object come into proximity; (2) the moment in which 
vijiiiin a i s  produced ,  which ,  for S rl la ta ,  i s  equival ent to and 
simultaneous with spada; (3) the moment in which vedanii is produced 
as a result of spada.346 The Vaibha�ika shows that this theory results in 
an illogical explanation of cognition347 and that it contradicts the 
principle of universally occurring (mahiibhUmika) dharmas ,  according 

, to which vijiiiina is always accompanied by sparsa and vedanii, as well 
as by eight other dharmas. 

342It appears as though La Vallee Poussin is following Saeki ( 1 978, v. 2: 432 ff.) in 
attributing this position to the Sautrantih. But since Vasubandhu does not agree with 
the position, I hesitate to call it Sautrantika. Since I have not found any attribution of 
the position to Dar�tantika, I shall simply refer to "the opponent." 

343Abhidharmakosabhii�ya: 84.20-85 .7 ;  La Vallee Poussin 1 97 1 ,  v .  I :  253-255 .  
344Abhidharmakosabhii�ya: 1 45 . 1 9 ; L a  Vallee Poussin 1 97 1 , v .  2 :  1 0 1 - 1 02 .  
345Abhidharmakosavyiikhyii: 307. 1 7; La Vallee Poussin 1 97 1 ,  v .  2 :  1 02 .  
346indriyiirthau hi purviinto vijiiiinam / so 'sau trayiilJiiTf1 saTf1nipiitab sparsab 

sparSapratyayiit pasciid vedanii 'trfiyalqalJa* iti (Abhidharmakosabhii�ya : 1 45 .20-2 1 ;  
. Abhidharmakosabhii�ya [tib . ] : 1 56a8 ;  La Vallee Poussin 1 97 1 ,  v. 2 :  1 03) .  vedanii 

trtfye ksane  i t i .  indriyiirtha-k�alJab  prathamab vijiiiinotpatti-k�alJo dvitfyo 
vedanotpatti-lqalJas trfiya iti. (Abhidharmakosavyiikhyii: 3 07 . 1 8-20) . 

* As Pradhan notes, the Abhidharmakosavyiikhyii gives trtfye lqalJe; however, the 
Tibetan reg pa 'j rkyen gyis skad cig ma gsum pa tshor ba 'byun no ies zer ro supports 
the nominative of Pradhan' s  Sanskrit text. 

347The argument in the A bh idharmakosabhii�ya is rather compl i cated and 
compressed (the Abhidharmakosavyiikhyii devotes more than a page to explaining fewer 
than ten lines from the Bhii�a), and I will not attempt to present it in full. The heart, I 
thi�k, of the Vaibhii�ika argument is that Sriliita ' s  position undermines the logically 
necessary association between the consciousness of an object and the mental factors that 
accompany consciousness of that particular object (Abhidharmakosabhii�a: 1 45 :2 1 -
146.2; Abhidharmakosavyiikhyii: 307 . 1 7-308 . 1 9 ; La Vallee Poussin 1 97 1 ,  v .  2 :  1 03). 
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The opponent replies t o  this argument by attacking the Vaibhii�ka 
category of mahiibhumikas .  First of  all, he says that he  does not 
recognize as authority the abhidharma, in which the category is  found. 
Next, he proposes a different interpretation of the term mahiibhumika. 
There are three groups of three bhumis, in which the term bhumi refers 
to respectively: planes of existence or meditational s tates (savitarkii . 
saviciirii, avitarkii saviciirii, and avitarkii aviciirii bhumis); groups of 
dharmas classified according to their moral status (kusalii, akusalii, and 
avyiilq-tii bhumis); and groups of dharmas classified according to the 
type of person with which they are associated (saik$z, asaik$z, and 
naivasaik$z [niisaik$i] bhumis) . If a dharma, for example, vedanii, is 
found in all nine of these bhumis, it is called mahiibhumika; it does not 
have to be present in every moment of consciousness.348 

- According to Yasomitra , 349 the correct understanding of when 
vedanii occurs can be found by consulting the Paiicaskandhaka,350 

. according to which two groups of dharmas are distinguished. Chanda, 
adhimok$a,  smrti, samiidhi ,  and prajiiii are of limited o ccurrence 
(pratiniyatavi$aya) . For example, chanda is defined as desire for an 
agree able  obj ect ,  and, as  Yas omitra po ints out ,  if the obj ect  i s  
disagreeable, there will be  no  desire .35 1 In  contrast, vedanii, sarrzjfiii, 
spada, manaskiira, and cetanii are specifically said to be universal; 
therefore, Yasomitra implies, they must be simultaneously present in 
every moment of consciousness.352 

348The text here is not completely clear about whose opinion this is. According to 
the Sanskrit, this passage belongs at the end of what "others say" (Abhidharma­
kosabhii�ya: 1 46 . 1 1 ) . According to the Tibetan, the sentence de dag ni ci rigs par rnam 
grans kyis yin gyi I thams cad cig car ni ma yin no is introduced by gian dag na re and 
concluded by ues zer ro , thus separating it from the preceding non-Vaibha�ika 
definition of mahiibhumika (Abhidharmakosabhiirya [tib . ] :  1 57a1 ) .  For a discussion of 
the problems in identifying who is saying what in the entire section on vedanii, see 
Yamaguchi and Funahashi 1 955 :  3 1 0-3 1 3  . 

. 349Abhidharmakosavyiikhyii: 309.7- 1 3 ;  La Vallee Poussin 1 97 1 ,  v. 2: l OS n. I . 
350Paficaskandhaka [tib . ] :  1 4a l -7 ;  Dantinne 1 980:  9- 1 0. 
3S ' tad-yathii chanda/} katama/}. abhipreta-vastuny abhilii�a/}. anabhiprete niisti 

chanda ity abhipraya/} (Abhidharmakosavyiikhyii: 309. 8-9). 
352These five sarvatragacaitasikas are commonly found in Yogacara texts (see 
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Yasomitra evidently refers to the Paiicaskandhaka here to illustrate 
that the opinion stated · in the Abhidha'rmakosabhii�ya coincides with 
what he considers to be Vasubandhu ' s  own opinion.  In this case ;  
Vasubandhu agrees with the Vaibha�ikas regarding the meaning of 
mahiibhumika and the simultaneity of spada and vedanii and disagrees 
with the opponent, even though he only accepts half of the Vaibha�ikas ' 
list of mahiibhumikas as being truly universal . Elsewhere, Yasomitra 
refers to the Paiicaskandhaka to show the contrast between a position 
mentioned in the Abhidharmakosabhii�ya and Vasubandhu's own. For 
example, when Vasubandhu comments on Abhidharmakosa II 24, which 
gives the Vaibhii�ika list of mahiibhumikas ,  he uses the word kila to 
indicate that he himself does not believe that they are all present at every 

. moment, and Yasomitra mentions the definitions of  chanda and 
adhimo�a in the Paiicaskandhaka to illustrate that Vasubandhu really 
believes that they are pratiniyata. 3S3 

The argument continues in the Abhidharmako�abhii�ya with another 
exchange regarding the opponent 's  assertion that vedanii follows 
spada.354 This exchange ends with the Vaibhii�ikas having the last word 
and declaring, "Therefore, whenever there is vijiiiina ,  there must be 
spada, and vedanii must be produced together with sparsa."355 Vasu­
bandhu in the Bhii�ya thus rejects the various positions of the opponent 

below). Certain Tibetan siddhiinta texts, such as the Blo gsal grub mtha ', also mention 
a Sautrantika teacher who, contrary to the standard Sautrantika position that, among 
the caitasikas ,  only vedanii and sarrzjiiii are real ,  accepts these five,  which are 
identified as sarvatraga. The identity of this teacher is unclear. Although his name is 
given as Buddhadeva in certain texts, the opinion attributed to him contradicts that of a 
famous Buddhadeva who, in the Vibhii�ii, is said to believe that the caitasikas are not 
independent dharmas (Mimaki 1 979:  1 98 ;  1 980: 1 5 1 ,  1 66- 1 69 ns. 1 5- 1 7) .  

353Abhidharmakosabhii�ya: 55 . 1 9; Abhidharmakosavyiikhyii: 1 27 .20-23 ; La Vallee 
Poussin 1 97 1 , v. 1 :  1 53 - 1 56 .  

354Actually, there is a very problematic sentence concerning akusalamahiibhumika 
dharmas between the end of the opponent' s  explanation of mahiibhiimika and the 
beginning of this Vaibha�ika rejo inder. According to Yamaguchi , this sentence i s  
perhaps related to  the discussion of the manopaviciiras that follows Abhidharmakosa 
I I I  32c-d (Yamaguchi and Funahashi 1 955 :  3 1 1 -3 1 2  n. 5) .  

355tasmiid avasyarrz sarvatra vijiiiine sparSab sparSasahajii ca vedanai�!avyii 
(AbhidharmakosabhiifYa: 1 46.23-24; La Vallee Poussin 1 97 1 ,  v. 2: 1 05- 1 07) .  
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re�arding vedanii in  favor of  that of the Vaibha�ikas , whicli ,  as 
Yasomitra points out, coincides in this case with what Vasubandhu says 
in the Paficaskandhaka. 

b. Vedanii in the Yogiiciirabhumi 

As Harada has recently pointed out, the Dar�tantika doctrines that 
Vasubandhu attacks in the Abhidharmakosabhii�ya are frequently 
irreconcilable with what is found in the Yogiiciirabhumi ,  and the 
question of whether sukhavedanii really exists is a case in point . 
Referring to Kat6 1 989, Harada states that, although the Yogiiciirabhumi 
does not mention the controversy per se, it reconciles the theory of the 
threefold nature of du�kha with the three types of vedanii in a way 
similar to Vasubandhu's comment in the Bhii�ya on Abhidharmakosa VI 3 
( 1 99.3 : 1 09- 1 1 0) . 356 Harada refers to three passages in the Yogiiciira­
bhumi: ( 1 )  the passage from Savitarkiidibhumi that I sUmmarized in my 
translation of the angakarmavyavasthiina section of A bhidharma­
samuccaya, in which the three types of vedanii are defined but in which 
there i s  no  ment ion o f  du� kh a tii ; 3 5 7  ( 2 )  a p as s age  from the 
PaficavijfiiinakiiyamanobhUmi of the ViniscayasarrzgrahalJi, in which the 
three du�khatiis and the three vedaniis are related/58 (3) a passage from 

356Abhidharmakosabhii�ya :  328 .25- 333 .2 ;  La Vallee Poussin 1 97 1 ,  v. 4: 1 24- 1 39. 
357 sukhii vedanii katamii / yat sukhasthiinlyam indriyavi�ayal?1 pratltyotpadyate 

siital?1 vedayital?1 vedaniigatal?1 / dul;khii vedanii katamii / yad dul;khasthiinlyal?1 
[dvayal?11 pratltyotpadyate 'siital?1 vedayital?1 / adul;khiisukhii vedanii katamii / yad 
adul;khiisukhasthiinlyal?1 dvayal?1 pratftyotpadyate naiva siital?1 niisiital?1 vedayital?1 
vedaniigatal?1 / tisral; kiim {iiv-my emendation }acaryiil; / dye rupiivacarye trtfyiid 
yiivad dhyiiniit / adul;khiisukhii caturthiid dhyiiniid urdhval?1 yiiviin naivasal?1jfiiinii­
sal?1jfiiiyataniit  tii ap i vedanii  dvividhiil;  sparSabijaparigrh ftabijabhutiis 
tadabhinirvartitaphalabhit tiis ca (Yogiiciirabhumi: 208. 1 -7 ;  T. 1 579:  323a27-b6). 

358de la ran gi mtshan fiid ni  bde ba dan / sdug bsnal ba dan / sdug bsnal yan ma 
yin bde ba yan ma yin pa 'i tshor ba '0 / de la tshor ba 'i phun po 'i spyi 'i mtshan fiid ni 
bde ba 'i tshor ba ni 'gyur ba 'i sdug bsnal fiid kyis sdug bsnal ba dan / sdug bsnal kyi 
tshor ba ni sdug bsnal kyi sdug bsnal fiid kyis sdug bsnal ba dan / sdug bsnal yan rna 
yin bde ba yan ma yin pa 'i tshor ba ni 'du byed kyi sdug bsnal fiid kyis sdug bsnal ba 'i 
dban du mdzad nas / gan ci tshor [bal yan run ste / de 'dir sdug bsnal ba '0 iies bya '0 
( Viniscayasal?1graha/Jf [tib . ] : 42a2-5); ;fEl �o �� § ;fEl & ;!HEl o § ;f!j�E':: o ����/f'! 
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the Paryiiyasarrzgraha1}l, which i s  similar to the Viniscayasarrzgraha1}l 
passage but more detailed. 359 Harada, who is here concerned with 
Vasubandhu 's interest in the Yogiiciirabhiimi, does not discuss the 
relative chronology of the portions of the text from which these passages 
are drawn. In fact, he does not even identify the portions by name.360 

However, it may be useful to attempt to trace the discussions of 
vedanii in the various layers of the Yogiiciirabhiimi in order to see at 
what point the two groups of three [i . e . ,  three types of vedanii and three 
types of du�khatii] first became juxtaposed. 

The Sriivakabhiimi, generally considered the oldest portion of the 
Yogiiciirabhumi, contains definitions of vedaniiskandha, vedanii, and 
sukhavedanii, but in none of these is there a reference to the three 
types of du�khatii . 36 1  Nor does its detailed treatment of the three 

;f � � 0 � �� 15' tit 15' 0 15' � 15'15' tit 15' 0 'l' 15' 'l' � � 0 fT 15'tit 15' 0 8::lJlt � ��� PlT 1f �� 
�i!l15'o �i!l �;ltffi (T.  1 579: 594a I 8-22). 

35')i Itar na gan ci tshor yan run de ni 'dir sdug bsnal ba '0 iies bya iie na / bde ba 'i 
tshor ba ni 'gyur ba 'i sdug bsnal fiid kyis sdug bsnal lo / sdug bsnal ni sdug bsna/ gyi 
sdug bsnal fiid kyis skye ba dan gnas pas sdug bsnal lo / bde ba yan ma yin sdug bsnal 
ba yan ma yin pa ni mi rtog pa dan 'gog pa 'i chos can pas sdug bsnal /0 / de /a bde ba 
ni mi rtog pa 'i phyir yons su 'gyur ro / sdug bsnal ni mi rtog pa 'i phyir skye '0 / rgyun 
du 'byun ba 'i phyir gnas so / sdug bsnal yan ma yin bde ba yan ma yin pa yan 'gags 
pa ni mi rtog pa / skyes pa ni 'gag pa 'i chos can te / de 'gags kyan de giiis dan ma bra/ 
ba ni de giiis dan rjes su 'bral ba yin pas de 'i phyir de yan sdug bsnal yin no, etc. 
(Paryiiyasa'!lgrahaIJi [tib.] : 3 6b4 ff.); �fiiJ��pJf1f��m�15'o � ������tit'11fo -
tJJ 15'��f!tit15'o �F15'��o a�1ll'i1t imG�t*itto �z�15'o lH: q:r � � E8 1ll'i1ttit�'1f� 
�o -tJJ 15' � E8 1ll'i1titto ��ffi����15' o �15'��B •• * E8 1ll'i1t itto m z� 15' o  
B��*imG±�t*itto lj);m�15'o J1:t imG±�*rBCPlTIli!i!tit�=ffi8!o titlj); i!l � 15', etc. (T. 
1 579: 764a1 5 ff.) . .  

36l1Paramiirtha's  partial translation of the Yogiiciirabhftmi, entitled Chiieh ting (sang 
lun #t�jtIDlil, contains a similar passage:fiiJ* § ffi15'�'l'15''l'�o ��*��f!��'15' 
•• � �o 15'*�'15'f!15'���. � � o 'l' 15' 'l' � *fT15'tit15' ••• �o lH:-tJJ �*. 
:ti\:15' i!l �;ltffi (T. 1 5 84 :  1 029c28- 1 030a3). 

3 6 1 tatra vedaniiskandhab katamab [I] sukhavedaniyam vii spadaTfl pratftya, 
dubkhavedaniyam vii, adubkhiisukh iivedaniyam vii [I] �aq. vedaniikiiyiib / 
cak�ubsa'!lspadajii vedana[ / sro ] traghriir.zajihviikiiyamanabsa'!lsparsaja vedana 
(Sravakabhftmi: 239 .4-240 .3 ;  Sravakabhftmi [tib. ] :  l l l a7-8; T .  1 579:  433c7- 1 2) .  

tatra vedanii katamii [I] tadyathii sukhii, dubkhii, adubkhiisukhii ca vedanii / tatra 
sukhiipi kiiyiki / dubkhiipy adubkhiisukhiipi [I] yathii kiiyiki / eva'!l caitasiki / sukhiipi 
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dulJkhatiis362 deal With the question of the existence o f  sukhavedanii. ' 
The earl iest passage that I could find that resembles  the two 

mentioned by Harada is in the VastusaJ?lgrciha7}I. This passage contains a 
verse that enumerates nine and seven aspects of vedanii . respectively, 
together with a long commentary. 363 Mukai has shown that, with the 
exception of the first and the last, each aspect corresponds to a sutra in . 
the SaJ?lyuktiigama on the subject of vedanii:364 Several of these aspects 
are of interest to us. The first of these aspects, self-nature (tzu hsing § 
'ti) , is explained as being simply the three kinds of vedaniis. 365 The 
explanation  of the third aspect, correct' view (cheng chien IE>'!) , 
corresponds to SaJ?lyuktiigama sutra no. 467. According to this sutra:  
when one considers sukhavedanii, one should think of dulJkha; when 

siimi�ii, dubkhiipy adu�khiisukhiipi I eva7!l niriimi�iipi, .eva7!l gardhiisritii (corrected by 
Shukla from gardha[viiJsrite[tiij) ,  nai�kramyiisritii vedanii,  sllkhiipi  du�kiipy 
adubkhiisllkh iip i  I sa i�ii ekavi7!lsat iv idhii vedana  bhavat i  I navav idhii vii 
(Sriivakabhiimi: 293 . 1 8-294.6;  Sriivakabhiimi [tib . ] :  1 33a3 -6; T. 1 579:  440b8- 1 3).  

tatra sukhiivedanii yat sukhavedanfya7!l sparSa7!l pratltyotpadyiite [ I] siita7!l, 
vedita7!l, vedaniigata7!l I sii punar yii paiicavijiiiinasa7!lprayuktii I sii kiiyikl I yii 
manovijiiiinasa7!lprayuktii sii caitasikf I yathii sukhavedanfyam eva7!l du�kha­
vedanfyam adu�khiisukhavedanfya7!l sparSa7!l pratftyotpadyate asiita7!l, naivasiita7!l 
niisiita7!l vedita7!l [vigatariiga7!l (not in Chinese, added to ms.)] vedaniigatam idam 
ucyate du�khii adu�khiisukhii vedanii I sii punar yii paiicavijiiiinakiiyasa7!lprayuktii I sii 
kiiyikf I yii manovijiiiinasa7!lprayuktii I sii caitas ikf I yii n irvvii1Jiinukiilii[sii]­
na irvvedh ikf I a tyan tan i�tha tiiya i  a tyan tavima latiiya i  .; a tyan tabrahma­
caryaparyavasiiniiyaf[ya?] I samvarttate / sii niriimi�ii II yii punardhiitupatitii, 
bhavapatitii sii siimi�ii[ I] yii puna (nii) riipiiriipya pratisa7!lyuktii [Chinese reads ;Eifg 

. �fgW-�], vairiigyiinukiilii vii, sii nai�kramyiisritii I yii punab kiiyapratisa7!lyuktii, nii 
ca vairiigyiinukiilii, sii gardhiisritii (Sriivakabhiimi :  295 . 8-296. 1 2; Sriivakabhiimi [tib.] :  
1 3 3b6-1 34a6; T. 1 579 :  440b23-c5). I have included Shukla's various suggestions and 
additions here as they appear in her text. 

362Sriivakabhiimi: 254 . 1 1 -257 . 1 7 ; Sriivakabhiimi [tib . ] :  1 1 5b4- 1 1 7a5 ; T. 1 579: 
435a 1 -b 1 2) .  

363 Vastusa7!lgraha1Jf [tib . ] :  ' i  340a4-347a5 ; T.  1 579:  850c 1 4-853b23 ;  see Mukai 
1 98 5 :  37 .  

364Mukai has found no corresponding siitras for the first aspect, tzu hsing § .t1;, 
while he has found two corresponding siitras in the Madhyamiigama for the last, wen 
chi ra'� (Mukai 1 985 :  3 7). 

l6Sde la mdor bsdu na tshor ba gsum ni tshor  ba rnams kyi ran biiin no 
(Vastusa7!lgraha1Jf [tib . ] :  ' i  340a8); l!liHjE::�o �� § 'ti (T. 1 579: 850c23-24). 
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one considers dul}khavedanii, one should think of  the piercing of a 
knife; and when one considers adul}khiisukhavedanii, one should think 
of impermanence. 366 

The Vas tusaTflgra h a 1'} i  exp l ains at some l ength statements 
corresponding to those from the SaTflyuktiigama. Sukhavedanii should be 
viewed as dul}kha because it  is always subject to change and because it 

. is ba sed  on desire , which  is the cause o f  a l l  future dul} kh a .  
Dul}khavedanii should be viewed as an arrow because its nature i s  to 
cause pain in the present; it is like a poisoned arrow that has not yet 
been pul led  out .  A dul}khiisukha vedanii  should  be v iewed as 
impermanent in nature and as subject to destruction because, when it is 
already destroyed, it is  [manife�tly] impermanent, while when it is  
present, i t  is  subject to being destroyed. Therefore, if one correctly 
views vedanii in this way, one can properly understand the statement; 
"Everything experienced is dul}kha."367 The juxtaposition of self-nature 
and correct view in this passage resembles that of tzu hsiang !1=l {§ (= 
svalak�a1'}a?)  and kung hsiang � ffi  (= siimanyalak�a1'}a?)  in the 
Vin iscayasaTflgraha1'}i passage mentioned above . Furthermore , the 
explanations of why each type of vedanii is dul}kha are almost identical 
to those in the ParyiiyasaTflgraha1'}i passage. Therefore, in as early a 

366 la. DN?� -t ilii f'F � :m o  la. 1i� � � o  f'F �g *lm, o la. � � � � � o  f'F� 1j;" :m  (T. 9 9 :  
1 1 9a27-29). 

367bde ba 'i tshor ba rnam par 'gyur ba 'i chos can yin pa dan / 'dod chags kyi gnas 
yin pa dan / 'dod chags ni phyi ma 'i sdug bsnal gyi rgyu yin pa 'i phyir bde ba 'i tshor 
ba ni sdug bsnal ba yin par blta bar bya '0 / sdug bsnal ba mnon sum du gyurpa ni zug 
rnU ma phyin pa dan 'dra bar gnod pa 'i bdag iUd yin pa 'i phyir sdug bsnal ba ni zug 
rnu yin par blta bar bya '0 / sdug bsnal ba yan ma yin bde ba yan ma yin pa 'i tshor ba 
med par 'gyur ba gan yin pa ni de mi rtag pa yin pa dan / mnon sum du gyur pa yan 
'gag pa 'i chos fiid yin pa 'i phyir giiis ga 'an iiin mtshams sbyor ba dan mthun pas na 
sdug bsnal ba yan ma yin bde ba yan ma yin pa ni mi rtag pa dan / 'gag pa 'i chos fiid 
du blta bar bya ste / 'di ni tshor ba rnams la yan dag par Ita ba yin te / tshor ba gan ci 
yan run ba 'di n i  'dir sdug bsna l  ba ' 0 iies bya ba la 'jug pa 'i phyir ro 
(Vastusa1!'lgrahal)! [tih. ] :  ' i  340h l -5) ;  )Oi�-t�±l7:titto 1i��itto 1i�'i"**� JZ,j 

itto � ��la.�-ta�o 5R�.�ft�o •• tlitto � �  •• ilii*��o � ��la.� 
��Il . o  !1F��-te�±l�o ��1j;"itto .iD.Ji.ft�o �i�7:titto 1i�=J!Jlfi�iI;l}lIJiitto � 
��la.!1F���tl:��1j;"'Ii�i�i:to  �1l�1i��PlT�lEJio fi�iI;l'r-g AaU·P.IT-t���� cr. 
1 579 :  850c24-85 1 a3) .  
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portio� of the Yogiiciirabhumi as the Vastusarrzgraha1}l, the existence of 
three types of vedanii was in some way contrasted with the universality 
of du�kha, which is one of the basic principles of Buddhism. 

In summary, of the passages from the Yogiiciirabhumi discussed 
above, the Sriivakabhumi and the Savitarkiidibhumi define the three 
types  of vedanii wi�hout reference to du�khatii,  while the Vastu­
sarrzgraha1}I, Paryiiyasarrzgraha1}l, and Viniscayasarrzgraha1}1 all relate 
the three vedaniis to the three du�khatiis. The question then presents 
itself as to why certain texts connect the two doctrines in this way, while 
others do not. 

Of course, the point of the teaching of three du�khatiis is to show 
that what at first seems p leasant or  neutral i s  ult imately to be 
experienced as  suffering, and it i s  natural to state ,  as  does the 
Sarrzyuktiigama passage mentioned above, that one should regard even 
pleasant experience as du�kha. However, the passage implies, and the 
Vastusarrzgraha1}1 makes explicit by use of the term, "correct view," 
that the statement ,  "Everything experience d  is du� kh a , "  is an 
epistemological one . The fact that the Vastusarrzgraha1}i defines the 
"self-nature" of vedanii as sukha-, du�kha-, and adu�khiisukhavedanii 
indicates that it accepts the ontological reality of all three vedaniis. At 
the same time, it suggests to me that, by the time of the composition of 
the Vastusarrzgraha1}l, the ontological status of sukhavedanii was already 
being questioned. Therefore, although the Yogiiciirabhumi, as Harada 
says, does not record a controversy, the Vastusarrzgraha1Jl, followed by 
the Viniscayasarrzgraha1Jl and Paryiiyasarrzgraha1Jl, may in fact be 
reacting to early proponents of the view, later accepted by SriHita and 
Harivarman, that sukhavedanii does not really exist. 

Following Harada, I have argued that the texts that explain the 
meaning of the statement "everything experienced is du�kha" do so in 
order to show that sukhavedanii  exists  even though it must be 
recognized as unsati sfactory. As for the other two texts , we can 
speculate that the Sriivakabhumi ,  probably the o ldest  of  all the 
mater ia l  under  d i s cu s s i on ,  was  written before  the rea l i ty of 
sukhavedanii was questioned. On the other hand, the Savitarkiidibhumi 
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is, by both Schmithausen's and Aramaki 's reckoning/68 later than the 
Vastusarrzgrahar.zl, so we must search for a separate reason for the 
omission of such a discussion from the Savitarkiidibhumi. If we accept 
Schmithausen's assertion that the Savitarkiidibhumi belongs to the 
middle layer of the Yogiiciirabhumi and the Viniscayasarrzgrahar.zl to 
the latest, it is difficult to explain why a text from the latest layer (the 
Viniscayasarrzgrahar.zf),  along with a text from the earliest layer (the 
Vastusarrzgrahar.zf),  should contain such a discussion, while  a text 
belonging to the middle layer does not. On the other hand, if we 
follow Aramaki, who believes that the Viniscayasarrzgrahar.zl belongs 
to the middle layer and the Savitarkiidibhiimi to the latest, we can 
speculate that, for the author(s) of the Savitarkiidibhumi, the issue is 
already settled, with sukhavedanii so thoroughly integrated into the 
Yogiiciira abhidharma system that there is no longer any need to justify 
its existence.  

As far as I can tell, there is no later Yogiiciira discussion of this 
issue. The Abhidharmasamuccaya, which gives a rather long definition 
of vedanii, does not refer to duf;,khata. in this context, nor does the 
Abh idharmasamuccayabhii�ya mention it in commenting on the 
definit ion . 369 Likewise ,  Vasubandhu ignores the quest ion in the 

368See Chapter 1 ,  section B2. 
369vedaniiskandhavyavasthiinaTf1 katamat / $arjvedaniikiiyiil; / cak$ul;saTf1sparsajii 

vedanii srotraghrii1}ajihviikiiyamanal; saTf1sparsajii vedanii / evaTf1 $arjvedanii kiiyiil; 
sukhii vii dul;khii adul;khiisukhii vii / punal; sukhii kiiyiki vedanii dul;khii kiiyiki vedanii 
adul;khiisukhii  kiiyiki vedanii sukhii caitasiki vedanii dul;khii caitasiki vedanii 

, adul;khiisukhii cai tasikf vedanii sukhii  siimi$avedanii dul;khii siim i$avedanii 
adul;khiisukhii  siim i$avedanii sukhii n iriim i$avedanii dul;khii n iriimi$avedanii 
adul;khiisukh ii  n iriimi$avedan ii punal;  sukhii  gredhiisritavedanii  dul; khii  
gredhiisritavedanii adul;khiisukhii gredhiisritavedanii sukhii nai$kramyiisritavedanii 
dul;khii nai$kramyiisritavedanii adul;khiisukhii nai$kramyiisritavedanii [corrected from 
nai$kramyiinnitavedanii] ca / kiiyiki vedanii katamii / paTf1cavijfiiinasaTf1prayuktii 

" vedanii / caitasiki vedanii katamii / manovijfiiinasaTf1prayuktii vedana / sami$avedana 
ka tama  / atmabhavatr$1}asaTf1prayukta vedana  / n irami$avedana  katama / 
tattN1}aviprayukta vedana / gredhasritavedana katama / paTf1cakamagu1}atr�1}a­

, 0  saTf1prayukta vedana / nai$kramyasritavedana katama / tattr$1Javiprayuktii vedana 
(Pradhan: 4 . 1 5-5 . 3 ;  Abhidharmasamuccaya [tib. ] :  54a5-54b6; T. 1 605 :  663c 1 8-664a2; 
Rahula: 5-6). 
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Paiicaskandhaka, contenting himself with a simple explanation of the 
three types  of  vedana. 370 F inally, the Ch 'eng wei shih [un ,  which 
contains a long section on vedana that includes differing opinions on a 
variety of  issues ,  does not mention the question o f  the reality of 
sukhavedana.37 1 Therefore, it seems that the status of sukhavedana was 
an issue in Yogiidira only for a limited peri od  starting after the 
composition of the Sravakabhiimi and ending before the composition of 
the Savitarkadibhiimi. 

Let us now return to the Abhidharmakosabha�ya. If, as I suspect, 
Vasubandhu ' s  p urp o s e  in writing the Bha�ya was  t o  pro duce 
retroactively an abhidharma that would support Yogiiciira doctrine, it is 
understandable  that he would defend the onto logica l  reality of 
sukhavedana. The occurrence of pleasant physical sensations in certain 
trance states is attested in texts such as the Hsien yang sheng chiao lun 
(which i s  quoted in the A bh idharmasamuccayabha�ya)  and the 
Sravakabhiimi. These pleasant experiences are based on alayavijiiiina 
after asrayaparavrtti has taken place (Schmithausen 1 987 :  5 -6, 44, 3 1 5  
n .  297, 3 1 6  n .  300) .  Nevertheless, according to Schmithausen, "due to 
the negative development of the concept of iilayavijiiiina . . .  , this idea 
does not appear to have struck roots" ( 1 987 :  88). However the question 
of sukha in the context of meditational states, which is the subject of a 
detailed discussion in the eighth chapter of the Abhidharmakosabha�ya, 
is rather complicated, and I am not prepared to go into it here. 

vedaniiskandhavyavasthiinarn iisrayatal;z svabhiivata iisrayasaTf/kalanatal;z 
saTf/klesavyavadiinatas ca / tatra riipiisrayasaTf/kalanatal;z kiiyiklvedaniivyavasthiinarn / 
arflpyiisrayasaTf/kalanatas caitasiklvedaniivyavasthiinarn / saTf/kleSataiJ siirnisiidiniirn, . 
vyavadiinata niriirnisiidiniiTf/ vyavasthiinaTf/ veditavyarn / tattrsniiviyukteti visaTf/yuktii 
visaTf/yagyiinukUlii ca veditavyii (Abhidharrnasarnuccayabhii$ya :  4 .6- 1 0 ; T.  1 606: 
696c 1 4- 1 8) .  

3711tshar ba gan fie na / rnyan ba rnarn gsurn pa ste / bde ba dan / sdug bsnal ba dan 
/ sdug bsnal ba yan rna yin / bde ba yan rna yin pa de / bde ba ni gan 'gags na / phrad 
par 'dod pa '0 / sdug bsnal ni gan byun na / bral bar 'dod pa '0 / bde ba yan rna yin / 
sdug bsnal ba yan rna yin ba ni gan byun na / gnis kar 'dod par rni gyur ba '0 / 
(Pancaskandhaka [tib. ] :  1 3a8- 1 3b2; T. 1 6 1 2 :  848b26-28 ;  Dantinne 1 980 :  6). 

37 1T. 1 585 :  27a8-c25;  Shindojoyuishikiran : 2 1 7-222 ; La Vallee Poussin 1 928- 1 929: 

299-306. 
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Of greater systematic importance in Yogacara doctrine i s  the 
association of iilayavijiiiina with adul}khiisukhavedanii. Alayavijiiiina, 
as we have seen in the Paiicaskandhaka, is  always associated with 
vedanii, and since iilayavijiiiina and its associates are vipiika; this  
vedanii must always be adulJ,khiisukhii. 372 Since the argument by which 
sukhavedanii is denied can also be applied to adulJ,khiisukhavedanii, it 
is clear that the Yogacara system cannot accept the claim that only 
dulJ,khavedanii really exists . 

c. Vedanii in the Abhidharmasamuccaya 

i. The Existence of Sukhavedanii 

Although the A b h idh armasam u ccaya does  not  refer to the 
controversy over the reality of sukhavedanii, it mentions sukhavedanii or 
sukh a on several occas ions . S ometimes the terms occur in  the 
enumeration of categories from iigama. For example, in its definition of 
vedaniiskandha, the Abhidharmasamuccaya mentions the traditional six 
types of vedanii according to the sense organs from which they arise; 
each of these six types is subdivided into sukha-, dulJ,kha-, and adulJ,khii­
sukhavedanii.373 Sukha also appears in discussions of the dhyiinas. In the 
section on samudayasatya, sukha is said to be one of the sensations 
accompanying riiga in kiimadhiitu and the first three dhyiinas (Pradhan 
1 950 :  5 1 . 7-9). Furthermore, in the section on miirgasatya, sukha is listed 
as one of the ai/gas of each of the first three dhyiinas of laukikamiirga, 
while adulJ,khiisukhavedanii is an ai/ga of the fourth dhyiina (Abhi­
dharmasamuccaya : 32.2 1 -24) . 

In our section on pratltyasamutpiida, too, the real existence of 
. sukhavedanii is implied, although not explicitly stated. Since karma is of 

three types, good, bad, and neutral , i t  follows that when the seed of 
.. vedanii is actualized the resulting feelings will be of three types, sukhii, 

372This sentence undoubtedly grossly oversimplifies a very complicated issue in the 
... Yogiiciira system. For details, see Schmithausen 1 987 :  6 1 , 68, 87-88, 337  n. 422, 352  

n .  490, 458 n.  1 064. 
373Pradhan: 4 . 1 5-5 . 3 ;  Abhidharmasamuccaya [tib. ] :  54a5-54b6; T. 1 605 :  663c 1 8-

664a2; Rahula: 5-6. For the text, see note 368 .  
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duJ:tkhii, and asukhiiduJ:tkhii. This is what the Abhidharmasamuccaya_ 
bhii�ya suggests when it states that "on the basis of it [i . e . ,  vedana] , 
there is the experience of the desirable, etc . ,  results of action. "374 In the . 
seed interpretation of  the pratltyasamutpiida formula, the proj ected , . 

members are the means by which the moral values of actions of the past 
life are preserved to receive retribution in the present life .  Therefore, this 
is another context in which, for the Yogacaras, the real existence of 
sukhavedanii is necessary, in this case to ensure the consistency of • 
action and result. 

ii. The Temporal Relationship Between Vedanii and Spada 

The Abhidharmasamuccaya does not explicitly state a position 
regarding the question of the temporal relationship between vedanii and 
sparsii. In its enumeration of sa1!lskiiras, the Abhidharmasamuccaya . 
does not specify subgroups such as mahiibhumika or pratiniyata, but its ' 
definitions of individual sa1!lskiiras are generally similar to those found 
in the Paiicaskandhaka ,  in which six categories  o f  caitasikas  are . 
specified. 375 The commentary (Paiicaskandhaprakara1Javaibhii�ya) 
indicates  the dh a rm a s  that be long to each  c ategory. 376 The 
Paiicaskandhaka defines sa1!lskiiraskandha as the caitasika dharmas, · 

except for vedanii and sa1!ljiiii (which comprise their own skandhas), as 
well as the c ittaviprayuktasa1!lskiiras ,  and it then enumerates the 
caitasikas, including vedanii and sa1!ljiiii. However, in the definitions of 
caitasikas ,  which follow the list and the specification of categories, ,. 
vedanii and sa1!ljiiii are omitted, since they were defined earlier as 
skandhas .  The A bhidharmasamuccaya,  on the other hand, defines 
sa1!lskiiraskandha as the six cetaniikiiyas, together with the remaining '. 

caitasika dharmas ,  except for vedanii and sa1!ljiiii, as well as the 
c ittaviprayuktasa1!lskiira s ,  and then enumerates and defines the, 

374tadadhi�tl;lanene�fadikarmavipakopabhogat (Abhidharmasamuccayabha�ya : 
33 .4-5 ; see Chapter 2, section S5g). . 

375Paiicaskandhaka [tib. ] :  1 4a 1 -2; T. 1 6 1 2 : 848c5-9; Dantinne 1 980:  9 .  
37'1'. 1 6 1 3 :  85 1 b29-c6; s ee  Dantinne 1 980: 65-67, ns. 86 ,  88 ,  89 , 9 1 , 92, 93 . 
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sa1!lskiiras.377 By juxtaposing the lists, we can impose the subdivjsions 
from the Pancaskandhak.a on to the Abhidharmasamuccaya lisf78 with 

377There is a problem with the text here. After stating that sarrzskiiraskandha 
consists of cetanii, the other caita'sika dharmas, with the exception of vedanii and 

sarrzifiii, and the cittaviprayuktasarrzskiiras, the Sanskrit text asks the question, "And 

what are they?" The answer i s  a list of the caitasikas, except for the three mentioned 
. above (ifiyarrz cetanii vedaniirrz sarrzifiarrz ca sthiipayitvii tadanye caitasikii dharmiis 
cittaviprayuktiis ca sarrzskiiriiiJ sarrzskiiraskandha ity ucyate / te punaiJ katame / 
manaskiiraiJ sparSaiJ chanda . . .  viciiras ca-Abhidharmasamuccaya: 1 5 .9- 1 6) :  in other 
words, all the sarrzskiiras except for .cetanii. After the l ist, all the cittasarrzprayukta­
.sarrzskiiras, including cetanii, are defined. Then the question is asked, "What are the 
cittaviprayuktasarrzskiiras?" The answer again consists of a list, which is followed by 
definitions. 

Both the Tibetan and Chinese translators seem to have noticed a problem regarding 
the antecedent of the pronoun te , and the differences in their readings probably 
represent attempts to solve it. In the Tibetan text, the question is the same as in the 
Sanskrit, while  cetanii appears at the beginning of the list (de dag kyan gan iie na / 
sems pa dan / yid la byed pa dan,  etc.-Abhidharmasamuccaya [tib. ] . .  55a7). This 
suggests that the Tibetan translators understood te as indicating all the ' cittasarrzpra­
yuktasarrzskiiras .  The Chinese text, on the other hand, asks a different question: "What 
are the other caitasika dharmas?" ({iiJ� :g � �,(,'PJTii-T. 1 605 : 664aI 2) .  It, like the 
Sanskrit, omits cetanii from the l i st, and it  seems to understand "other caitasika 
dharmas" as meaning other than cetanii, vedanii; and sarrzjfiii. 

Although both the Tibetan and the Chinese make better sense than the Sanskrit, I 
believe that Pradhan, who notes the variants ( Pradhan 1 950 :  5 ns. 8,9), is correct in 
letting the Sanskrit text stand. In the case of the Chinese translation, the specification 
of te as tadanye caitasikii dharmiiiJ seems to be an example of Hsiian-tsang 's  tendency 
to explain, rather than simply reproduce, the text that he is  translating. And the fact that 
cetanii is miss ing  from the Chinese  trans lat i on ,  as wel l  as from the  S anskrit  
manuscript, makes it likely that it was added by the Tibetan translators, not without a 
purpose, as Pradhan suggests, but rather to correct what seemed like a mistake in the 
Sanskrit text. 

Rahula ' s  "Et que sont-el les [ces formations]?" is  not satisfactory since "ces 
formations" should include cetanii (Rahula 1 980:  6) .  

37RHsiian-tsang has ,  in fact, done just this in his translation of the Abhidharma­
samuccayavyiikhyii. After the enumeration of the constituents of samskiiraskandha 
and before their definitions, the fol lowing passage is found in the Chi�ese text: �Q�.i. 
�1i + 1i.iio 05=i;qTo5=7JljJ:jlo5=� o5=1;ili'tfll o5= Jli!iJHfIl o5=/f5Eo �O �*�1i.1i. + - + = + 11Q �  
� (T. 1 606: 697a20-23) .  This seems t o  be Hsiian-tsang' s  interpolation since .it i s  found 
in n e i th e r  the  S anskr i t  Abh idharmasamuccayabhii�ya nor  in the  T ibetan 
Abhidharmasamuccayavyiikhyii. 
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the result that vedanii and spada fall into the sarvatraga group. On the . 
basis of this ,  they must, as in the Sarvastivadin system, be simultaneous. 
My argument that the A bhidharmasamuccaya implicitly considers 
vedanii a sarvatraga caitasika is strengthened by the fact that several 
passages from the Yogiiciirabhumi classify it thus and were probably 
known to the authors/compilers of the Abhidharmasamuccaya. 3 79 

. 

iii. Vedanii in the Pratztyasamutpiida Formula 

The A b h idharmasam u ccaya bhii�ya,  which,  after n iimarupa,  
suspends comment on the second function of the members belonging to 
the projected group , resumes here with vedanii.  S ince vedaniinga 
belongs to the second life, it is not immediately clear how it can be 
understood  to function as the condition of tr�1J.ii, a member of the 
actualizing group , which belongs to the first l i fe .  The Bhii�ya 's 
explanation of this function, that tr�1J.ii arises due to a craving for 
vedanii, recalls the account in the Yogiiciirabhumi sarzra exposition that 
I translated in Chapter 3 but will now summarize briefly. After having 

379From the Manobhiimi :  tasmiid ete manaskiiriidayas cetaniiparyavasiiniis 
caitasiil} sarvatra sarvabhiimike sarvada sarve cotpadyante (Yogiiciirabhiimi: 59.2 1 -
22). From the Viniscayasa1!lgraha1JI: ( 1 )  de /a mtshuns par /dan pas 'jug p a  rnam par 
biag pa gan ie na / 'di la kun gii rnam par ies pa tshuns par Idan pa na sems dan 
mtshuns par /dan pa kun tu 'gro ba Ina bo yid /a byed pa dan / reg pa dan / tshor ba 
dan / 'du ses dan / sems pa rnams dan mtshuns par /dan no ( ViniScayasa1!lgraha1JI 
[tib. ] :  zi 5a5-6); �{PJllJttfl!l!U$t§ o �� �iiJWJ.il[J)�o �1iji1T,(AIHi,�plT'ti[;lH§Ji! o ��f'F� 
�Jj ��,,'at (T. 1 579:  5 80a29-b l ) ; (2) rnam par ses pa 'byun ba na sems las 'byun ba 'i 
chos kun tu 'gro ba du 'byun ie na / smras pa Ina ste / yid /a byed pa dan / reg pa dan 
I tshor ba dan / 'du ses dan / sems pa 'a / kun tu 'gro ba ma yin pa du 'byun ie na I 
smras pa I kun tu 'gro ba ma yin pa ni man mod kyi gtso bo ni [Ina ste I ]  'di Ita stel 
'dun pa dan I mas pa dan I dran pa dan I tin ne 'dzin dan I ses rab pa 'a ( Viniscayasa1!l­
graha1JI [tib . ] :  zi 6 I b7-8; the bracketed portion is i l legible in the Peking edition and 
has been supplied from Viniscayasa1!lgraha1J1 [tib .  derge] : zi 1 1 6 .6) ;  r,,� ��§::.�o �� 
il1T .(,,¥t;fJi,�o �1io -f'F � o  = �l!l o  = � o  lI9 :m o  1i,�, o r,,� fl��lf'ji1T,L,¥t;fJi,go . 
�lf'il1T ¥* ]J � � fi o  MHf P!E 1i o  - W\ o  = ll9f lW o  = � o  1I9 = � :ltft o  1i �  (T .  1 5 79 : 
60 I c l O- 1 3) ;  (3) de /a sems thams cad dan I 'byun ba ni Ina ste I yid /a byed pa dan I 
reg pa dan / tshor ba dan / 'du ses dan / sems pa 'a / de dag gi mtshan iiid ni yid kyi sar 
bstan zin to ( Viniscayasa1!lgr.aha1J1 [tib . ] :  zi 273b7-8); ji�iH,gfl�1ifio ��f'F�Ml!l� 
:m.�, o  :tIQiW:'f::ltftem;lt:tfl (T. 1 579 :  684a8-9). 
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been reborn in the present life, a being receives two types of retribution 
for past kamia: vipiikaphala, which is, in effect, his existence itself, and 
adhipatiphala, which is the content of his experience and which consists 
of feelings produced by contact with objects. His delusion concerning 
the nature of existence, namely his failure to understand that rebirth is 
suffering, leads him to perform new actions, which will project another 

. rebirth. His delusion concerning the content of existence, that is to say, 
his failure to understand that the world he experiences is unsatisfactory, 
arouses in him subconscious desire (tr�1!ii) for feelings arising from 
sense-objects.38o This suggests that vedanii conditions tr�1!ii by being its 

. obj ect38 1 and is  consistent with the c�mment in the A bhidharma­
samuccayabhii-DJa on the second function of vedanii: "due to  a craving 
for connection, etc . ,  with it [ i . e . ,  Feeling] , there is the arising of  
Subconscious Desire. "382 

Still, in our passage from the Abhidharmasamuccaya, the second 
function of vedanii is inconsistent with its being a seed rather than an 
actualized dharma. One 's misunderstanding of the nature of experience 
should lead one to desire actual feelings, not the potential for feelings, 
with which vedaniinga (= vedaniibija) is identified. This, in fact, seems 
to be the way that Sthiramati understands the relationship between 
vedanii and tr�r.zii :  in the Madhyiintavibhiiga{ikii, he says that tr�1!ii 
depends on vedanii that has arisen at this time from that which was 
previously projected.383 Therefore, it seems that sparsapratyayii vedanii 
is a seed belonging to the future lifetime, proj ected from the present, 
while the vedanii on which tr�1!ii depends is a dharma that was projected 
into the present lifetime from a still earlier lifetime and that has already 
been actualized. 

38llYogiiciirabhiimi: 200.6-20 1 . 1 3 .  See Chapter 3, section C2 for the text and a 
complete translation. 

38 1iilambana. See my translation o( the ailgapratyayatvavyavasthiina section of the 
Abhidharmasamuccayabhii$ya. 

382Abhidharmasamuccayabhii$ya : 3 3 . 5 ;  see Chapter 2, section 85g .  
383tad evam iilqipta", keniibhin irvartyate / yathoktakramelJa piirviik$ ip tiid 

ihotpannii", vedanii", pratltya yii tr$lJotpannii tatpratyayenopiidiinena (Madhyiinta­
vibhiiga(ikii: 34. 1 6- 1 8 ; Yamaguchi 1 934 :  43 .23-25) .  
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7 .  Subconscious Desire 
a. An Early Passage Concerning Tr�f,lii 

In a p aper exploring the early development of the theory of 
pratityasamutpiida, Aramaki ( 1 986) identifies two prose siitras from 
which he thinks the twelve-membered formula originated. He discusses 
one of these, a siitra on the relationship between vijfiiina and niimariipa, 
but he reserves the other, the subject of which is tr�f,lii, for a later paper, 
which has not yet appeared. This second sii.tra384 clearly shows the 
importance of tr�f,lii in the process of saytlsiira, and a portion of it reads 
as follows : 

In the past, any sramaf,las or briihmaf,las who viewed that which 
is pleasurable and desirable in the world as permanent, who viewed 
[it] as unchangeable, as secure, as health, as self, as belonging to 
se lf, increase d  tNlJ ii .  Tho se who increased tr$lJ ii  increased 
attachment to existence (upadhi). Those who increased attachment 
to existence increased du�kha. Those who increased du�kha were 
not released from birth, old age, illness, death, grieving, misery, 
dejection, and mental disturbance .  They were not released from 
du�kha, I say. 

But any sramaf,las or briihmalJas who viewed that which is 
pleasurable and desirable in the world as disease, who viewed [it] as ' 
a boil, as a thorn, as misfortune,385 as impermanent, as misery, as 
empty, as lacking a self, destroyed tr�f,lii. Those who destroyed tN1}ii 

destroyed attachment to existence. Those who destroyed attachment . 
to existence destroyed du�kha. Those who destroyed du�kha were 
released from birth, o ld age , i l lness , death, grieving, misery, 
dejection, and mental disturbance. They were released from du�kha, 

I say. 
In the future, too, any sramalJas or briihmalJas who view that 

3R4Nidiinasarrzyukta 9 [Tripa�hi 1 962 :  1 2 1 - 1 26];  Sarrzyuktiigama 1 2, sidra 29 1 (T. 
99: 82); Sarrzyuttanikiiya 1 2 . 66 .  

3l!.'For translation of agato, see Tripa�h1 1 962 : 1 25 ,  ns .  3 ,  1 0 . 
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which is pleasurable and desirable in the world as permanent, who 
view [it] as unchangeable, as secure, as health, as self, as belonging 
to self, will increase tr�lJii. Those who increase tr�lJii will increase 
attachment to existence (upadhi) . Those who incre.ase attachment to 
existence will increase dulJkha. Those who increase dulJkha will not 
be released from birth, old age, illness, death, grieving, misery, 
dejection, and mental disturbance.  They will not be released from 
dulJkha, I say. 

But any sramalJas or briihmalJas who view that which i s  
pleasurable and desirable in  the world a s  disease, who view [it] a s  a 
boil, as a thorn, as misfortune, as impermanent, as misery, as empty, 
as lacking a self, will destroy tr�lJii. Those who destroy tr�lJii will 
destroy attachment to existence. Those who destroy attachment to 
existence will destroy dulJkha. Those who destroy dulJkha will be 
released from birth, o ld age , illness ,  death, grieving, misery, 
dej ection, and mental disturbance . They will be released from 
dulJkha, I say. 386 

386(afite 'py adhvani ye kecic chramalJii v)ii br(iihmalJii vii yal loke priyariipa'1l 
sii)tariipa(rrz) ta(n) nityata� (sa)manvadriik�u� I) (dhruvata� lqemata iirogyata iitmata 
iitm;:yata� samanvadriilqus te tr�lJii'1l priivardhayi�u� / ye tr�lJiirrz priivardhayi)�us te 
(upadhi'1l priivardhayi�u� / ye upadhirrz p)riivaradhayi�us te du�kha('1I p)r(iivar­
dha)yi�u0 / ye du�kha'1l priivardhayi�us te) na (pari)mucya(nte sma) j(ii)t(ijarii­
v)y (iidh imara)lJa  (sokaparidevadulJ)kh a (daurma)nasyopiiyii (sebhya� / na  
parimucyante) sma du�khiid iti vadiimi / 

ye (tu) kecic chra(malJii vii briihmalJii vii yay! loke pri(yar)ii(parrz) sii(ta)rii(pa'1l) 
ta(d rogatalJ samanvad)r(ii)k�ulJ / galJtj.a(talJ) salyato Ogato 'ni (tyato dulJkhatalJ 
siinyato) 'niitmatalJ sam(anvadrii)lqus te tr(�lJiirrz prajahu� / ye tr�lJii'1l praja)hus te 
u(padh) i ('1I) prajah ulJ / ye upadh i'1l prajahu (s te) du� kha'1l p rajah u (s t) e 
parimu(cyan)te (sma) jii(ti)jariivyiidhi (maralJasoka)pari( d)evadulJkha (daurmanasyo)­
piiyii(sebhyalJ / parimucyante sma dulJkhiid i)ti (va)diimi / 

aniigate 'py adhvani ye k(e)cic chramalJii vii briihmalJii vii yal loke (pr)iyariipa('1I 
siitarii)pa('1I) tan nityata� sa(manudralqyanti I) dhruvata� (lqemata iirogyata iitmata) 
iitm;:yata� samanudrak(�)yan ti te tr�lJ (ii'1l pra) vardhayi�yan ti / ye tr�lJii('1I) 
pravardhayi�yanti te upadh i'1l pravardhayi�yan (ti) / y (e) upadh i'1l pravara­
dhayi�yant(i) te dulJkha (lJI) pravardhav(sic)yi (�yan ti / ye dulJkha'1l pravar­
dhayi)�ya(n)ti te na parimolqyante jiitijarii(vyiidhi)maralJ(,ISokaparideva-dulJkhadaur­
mana(s)y(o)piiyii(s)ebhya� / (na parimok)�ya(nt)e dulJkhiid iti vadiimi / 

ye tu keci(c chra)malJ (ii vii briihmalJii vii yal loke priya)riipa'1l siitariipa'1l tad 
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b.  Tr�1'}ii i n  Abhidharma Texts-The Context o f  Samudayasatya 

As Takasaki , who probably has in mind texts such as the sidra 
translated above, says, "The positing of craving [tr�1'}ii] as the cause of 
suffering is the oldest formula of dependent co-arising, and even in later 
Buddhism desire is ever looked upon as the root of all evil" ( 1 987 :  1 56) .  
However, the topic of tr�1'}ii is not completely free from controversy, 
notably in the context of the Noble Truth of the origin of  suffering 
(samudayasatya) . Vasubandhu, in his comment on Abhidharmakosa VI 2, 
defines duJ:tkhasatya as the upiidiinaskandhas when they are result; 
samudayasatya, he says, consists of the upiidiinaskandhas when they are 
cause.387 In a note, La Vallee Poussin points out that not all abhidharma 
sources agree with this view, and he translates a passage from the 
Vibhii�ii (T. 1 545 : 3 97a28 -b 1 3) in which the following opinions are . 
attributed to various s ource s : According to the iibh idharmikas ,  
duJ:tkhasatya consists of the upiidiinaskandhas, while sdmudayasatya 
i s  the c ause  o f  siisravadharmas ;  according to the Dar�tantikas, 
dul:tkhasatya is  niimariipa, while samudayasatya is karma and klesa; 
and according to the Vibhajyavadins, duJ:tkhasatya consists of only those 
siisravadharmas that have the eight characteristics of duJ:tkha, while 
samudayasatya consists of only that tN1'}ii that produces rebirth.388 

rogataf.! sama(nudra)�yanti / ga1J (q.a) ta{l:l) salya(to) 'gato 'n(i)tyato du{l:lkhata1.l) 
sunyato 'na (tma) taf.! samanu(d)rak�yanti te t(rh1}a(lfI) prahosyanti / ye (tr�1}OIfl 
prahosyanti te upadhilfl) prahasyanti / ye upadhi(lfI) prahas(ya)n(ti te) dulJkhalfl 
pra h a (sya) n (ti / ye duf.!khalfl prahasya) n ti te (parimok�yan te) jatija (ro)­
vyadhimara1}asoka(pari)deva(dulJ)kha(daurmanasyopoyosebhyalJ / parimo�yante) 
duf.!khod iti vadami (Tripathi I 962: 1 24- 1 26). 

387tatra phalabhuto upodonaskandha dulJkhasatyam / hetubhutalJ samudayasatyam 
/ samudety asmad iti krtvo / ata eva tayolJ phalahetubhavan namato bhedo na 
dravyataf.! (Abhidharmakosabho�ya : 328 . 1 4- 1 6 ; La Vallee Poussin 1 971 ,  v. 4 :  1 22-
1 23 ;  Yasomitra does not comment on these definitions) . This echoes the definition of 
the upodanaskandhas in Abhidharmakosa I 8: ye sosravo upodonaskandhas te sara1}o 
api / dulJkham samudayo loko dr�tisthonalfl bhavas ca te (Abhidharmakosabho�ya: 5.9 
ff. ; La Vallee Poussin 1 97 1 ,  v .  1 :  1 3 - 1 4) .  

388A fourth opinion, attributed to Gho�aka (�*�Y1f), is also discussed, at  greater 
length than the other three, in this passage (T. 1 545 : 397b 1 3-c8; Kokuyaku Issaikyo, 
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La Vallee Poussin also refers to a definition from the Sangltiparyiiya,389 
according to which samudayasatya is the cause of the siisravadharmas 
(1 97 1 ,  v. 4: 1 22- 123 n. 3); this is identical to the iibhidharmika definition 
mentioned by the Vibhii�ii. 

Elsewhere, the Vibhii�ii establishes what becomes accepted as the 
Vaibha�ika definition. It indicates that samudayasatya consists of all the 

Bidon-bu 1 0: 320-32 1 ), but La Vallee Poussin does not summarize it. I shall provide 
extracts from this passage,  which seems specifically to contradict the Vibhajyaviidin 
opinion: ;S:!!! § llHi1Lljo ;S:!!!fmlIHi1Lljo ;S:*"iltt&?l!ti1itt�iljo �o �-lJ.I��� 
���o .�fi*€.��o ��!!! § ffi �1Llja � o ��!!!$ffi�1Lljo &?l!ti1itt� 
lja � o  pjfJ:)'*fiiJo �lJ.Ifilfl �� (punctuation emended according to the Kokuyaku 
Issaikyo translation) .�JlSfmffi*i &?l!t·lIttlj:O� § ffi *i::JF�lJ.IMco 1�� ��f'F�o ��o 
§ ffi �lj. § �lJ.I o #$ffi�&?l!ti1ittlj o #� § . $ & #i1i n ffi �lJ.I o ?l!t § . *$& 
::JF·llfiiJPJT�lJ.I o Mc.��IIjt�JlS § ffi ;f.i1Llja �::JFjio 

;S:JlS § lfl *i 1Llj � o  ;S: !l! fmffi*i1Llj � o  ;S:*"lnt &?l!t'lItt�lj � o  �o� - lJ.I � �  
.�.�o .�fi*€. � � o lljt�JlS § ffi�1Llj � a .��!!! $ffi�1Llj � o &?l!ti1i 
tt�i lj � a .  (T. 1 545 :  397b 1 3-28). 

This may be summarized as follows: everything that is  duMha, including the 
paficaskandhas of one ' s  own and of others ' sal!ltatis, as well as a l l  animate and 
inanimate skandhas, is  du�khasatya. But when meditators produce insight, they should 
only consider their own paficaskandhas as du�kha, not those of others or all the 
inanimate skandhas, because dubkha is something that is  to be destroyed, and having 
insight into the skandhas of others does not destroy that which is in one' s  own sal!ltati . 

. Similarly, everything that is samudaya is samudayasatya, but in meditation one should 
consider only the cause of one' s  own paficaskandhas. 

After presenting Gho�aka' s  opinion, the Vibhii�ii gives its own opinion: ;S:!l! § lfl 
*i1Lljo ;S:JlSfmffifi1Lljo ;S:*"'lnt&?l!t'lltt�ljo '!!o�-lJ.I��{5'�{5'�o �n.Q.fi* 
€ . � � o  � � a {5' o  r�' �lJ.I 1T ffi � {5'  (punctuat ion  emended  a c c o rd in g  to the  
Kokuyaku Issaikyo translation) :EJi.�JlSfmtfl *i&?l!t·llttlj:O� § ffi*ia::JF�lJ.I o .Ufi* 
€.U �fiiJMclj}� a {5' o  :�H�1�:O� § >I' "��lJ.I lj} a � o  pjfJ:).*fiiJo ?l!tMi�*:O�-lJ.I{5'� 
€?l!t� o a ffm1��J.I!\€� o ?l!tMi�*:O�-lJ.I��€3!f�o affi5'1��J.I!\€��o ?l!tMi 
�*-lJ.I€�€ •• o a .m.�J.I!\€. o McJ.l!\��- lJ.I a {5' o m.� § lj}n �lJ.I o PJT 
�*fiiJo ;s:*"a$PJTn� * o lj}�*{5'o .#�lJ.I o ;S: *" � * *E�.!l! § . � o lj}� 
*{5'o .::JF � lJ.I o  ret*"�lJ.I § ffi f,Uii o Mc.��lj}�a {5' o  *!l! § ffi fi1Llj � o  ;S:!l!1tf!. 
lIHi1L lj � o  ;S:*"'lItt&?l!t'lnt�lj /Z9 o  �O �-lJ.I ��a�.�o ���1T*€:EJi.��� 
naa (T .  1 545 : 397c8-26). 

Thus, the Vibhii�ii agrees with Gho�aka regarding the constituents of du�kha- and 
samudayasatya. However, it states that, at the time of producing insight, meditators 
should, in fact, consider the paficaskandhas of others and all animate and inanimate 
skandhas as du�kha. 

3R9�fiiJ{5'.!ll�o ��i*"ii � o  � :lr {5' .!ll� (T. 1 536 :  392a I 9-20). 
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siisravadharmas, and it justifies the apparent discrepancy between its 
definition and the sutra definition, according to which samudayasatya is 
only said to consist of tr�1Jii. 390 The Abhidharmahrdaya of DhannasrI, 
the Abhidharmahrdaya of Up as ant a, and the Sarrzyuktiibhidharmahrdaya 
of Dharmatrata all maintain a similar position,39 1  as does Gho�aka in 
the A bhidharmiimrta .392 Vasubandhu, as we have seen above, accepts 
a version of the Vaibha�ika definition that is closest to Gho�aka's in 
the Abhidharmiimrta. 

Near the end of his comment on verse three ,  after discussing the 
existence of sukhavedanii, Vasubandhu, like the Vibhii�ii, reconciles his 
definition of samudayasatya with that of the sutra, explaining that the sutra 

39nrp��.���{ilJo �tlQ�*�mo �pJT1f;f: &f&1f;f:o *�rr;f:f'&fB{*;f:o � 1S � .  
� � o M � 1f . � . a � •••• �o ro��. mm.�.;f:#.o �;f:� ••• �� 
� o .ffl � . #  •• o �. m ;f:  •• #.o �1f.� ••• � o � •• rr g �  ••• � 
m. # � ® . ffi � � ffi �rr •• rr go .�.m;f:a . � o m*;f:�� •• � � *o 
��EI3m��f""�U�o .€.�{iilim.�o m*� ��tu.trn .�*.�.m, etc . (T. 1 545 : 
403a2-4) La Vallee Poussin refers to this passage: "Tous les dharmas impurs (siisrava) 
sont cause et par consequent verite de I ' origine. Pourquoi Bhagavat dit-i1 que la soif 
est la verite de I ' origine? 11 y a trente explications . . .  " (v. 4, 1 3 6  n. 2)  . 

39'Abhidharmahrdaya of Dharmasrl: 
!�1T�1f *1fi.IW_m �* 0 -tJ] 1fi.IW1Tftf( corrected from flf1T foHowing Willemen 

1 975 :  269 n. 82) � � !to I));f""-tJ]�.�,o .�-tJ]rrm��o � 1f � �'I:W * o  -tJ]1fi.IW 
rr� � o . � - tJ] rrm'I:W � o � - �l));me l));m� •• �o � . 1f.rr l)); m��l));m 'I:W  
��o e!t'i'!t� (T. 1 5 50: 827a24-29; Willemen 1 975 :  1 3 1 - 1 32) .  

Abhidharmahrdaya of Upasanta : 
* ffi m�rr 1f  •• m§*o - tJ] 1f . fim � !t o �.ffi . � m � o  � ffi m� . * o  

-tJ] 1f.rr � � ffi mo .��m� . o � -•• � •• ffia�o l));m*l)); m � o �.1f 
i..m1Tl(e!t'i'!t�o I));m�m. (T .  1 55 1 :  86 I a8- 1 2) .  

Sarrzyuktiibhidharmahrdaya of Dharmatrata: 
aw 'ti* ��1T 1f i..m.m�* 0 - tJ] 1f i..mrr1f �  &�'ri�m�o � -ri�Jj a . *  0 JH:1fi..m 

rr. � 'ti*m.�o ��� •• -�o 1tI *�lL=� (T. 1 552 :  936b26-29). 
392n.���**�.�fi��o n.����*,��.�fi 'I:W �o I)); �fi ��o .tlQ AI));1S�I));1S :X:  

(T. 1 5 5 3 :  978a I 2 - 1 4 ; Sastri 1 95 3 :  1 1 9 . 8 - 1 0 ; Van den Broeck 1 977 :  2 1 3 ) .  A l ittl e 
earl ier in his discussion of the four satyas, Gho�aka defines duQkha- and samudaya­
satya in a way that resembles what was attributed to him by the Vibhii�ii: -tJJ .ft�. 
�fi��o �ro'I:W ��o .ftft� ItIn.���.�fi 'I:W �  (T. 1 553 : 978a3-5 ;  Sastri 1 95 3 :  1 1 8 . 8-
1 0 ; Van den, Broeck 1 977:  2 1 2) .  In his retranslation into Sanskrit, Sastri explains that 
the manifold dubkha, like its cause,  consists of the five upiidiinaskandhas. 



1 5 3  

mentions only tr�r!ii because o f  its prominence .393 But he insists that the 
other siisravadharmas are also included in samudayasatya, and he quotes 
from two siitras from Sa1'flyuktiigama to support his position. According to 
the Miinu�yakasiitra, not only trr,!ii, but karma and avidyii as well, are 
stated to be the cause of the sa1'flskiiras in the future . 394 According to 
another sidra, the five types  of seeds,  which grow into plants , are 
analogous to sopiidiinavijfiiina, while the soil in which they grow is 
analogous to the four vijfiiinasthitis.395 In this case, the seeds are hetu and 
therefore samudaya, as are the vijfiiinasthitis,396 which function as cause by 
way of being support (prati�thiihetu).397 On the basis of these other siitras, 
Vasubandhu then states that the siitra definition of samudayasatya is  
iihhipriiyika, while that found in the ahhidharma is  lii�a,!ika.398 

393pradhiinyiid asau sutra uktii (Abhidharmakosabhii�a: 333 . 3 ;  La Vallee Poussin 
1 97 1 ,  v. 4: 1 36) .  Vasubandhu's  reasoning here follows that of the Vibhii�ii, which 
compares the designation of samudayasatya by tN1Jii with that of sarrzskiiraskandha by 
cetanii (see note 3 89). 

3 94karma ca tN1Jii ca atho avidyii sarrzskiirii1Jiirrz h etur abh isarrzpariiya iti 
(Abhidharmakosabhii�ya:  333 .5 ; La Vallee Poussin 1 97 1 ,  v .  4 :  1 36) .  Honj o  ( 1 984:  86-
87) has i dentified the source as the Miinu�yakasutra of the Sarrzyuktiigama (sutras 306-
307; T. 99: 87c-88b, especially 88b9 :  �U��?!lIiaJl / lzMI1tll.t!t��). Mukai ( 1 985 :  34) has 
i dentifi e d  the same sutra as the subj ect of comment by the Vastusarrzgraha1JI  
(Vastusarrzgraha1JI [tib . ] :  278a8-279a3 ; T. 1 579:  824c2-27), but the discussion does not 
include this three-fold cause of the future skandhas or sarrzskiiras. 

39'paficabijajiitiinfti sopiidiinasya vijfiiinasyaitad adhivacanam / prthivldhiitur iti 
catasrIJiim vijfiiinasthitlniim etad adhivacanam (Abhidharmakosabhii�ya: 333 .6-7; La 
Vallee Poussin 1 97 1 ,  v. 4: 1 3 6- 1 37) .  I dentified by Honjo ( 1 984:  86-87) as sutra no. 39  
of  the Sarrzyuktiigama (T .  99 :  8c-9b) . Again, as  Mukai points out ( 1 985 :  3 0) ,  this sutra 
is commented on in the VastusarrzgrahalJl ( Vastusarrzgraha1JI [rib . ] :  20 1 a2-20 1b2 ;  T. 
1 579:  794b6-24). 

396bijarrz punar hetu�. yas ca hetu�. sa samudaya�. vijfiiina-sthitayo 'pi prati�thii­
hetu� . (Abh idharmakosavyiikhyii :  5 2 2 . 2 6 - 2 7 ) .  These  four vijfiiinasthitis are 
undoubtedly the ones enumerated in the Abhidharmakosabhii�ya ' s  comment on 
Abh idharmakosa I I I  7b, name ly  riipopagii- , vedanopagii- , sal'!'ljfiopagii" , and 
sarrzskiiropagiivijfiiinasthiti (Abhidharmakosabhii�ya :  1 1 7 .2 1 -22 ;  La Vallee Poussin 
1 97 1 ,  v .  2 :  23-24) . 

397For prati�thiihetu, see Abhidharmakosabhii�ya : 1 02 .28 ;  La Vallee Poussin 1 97 1 ,  
v .  1 :  3 1 4 .  For prati�thiiphala , see Abhidharmakosabhii�ya : 97 . 1 1 - 1 2 ; L a  VaIIee 
Poussin 1 97 1 ,  v .  1 :  297 .  

-

3 9Rtasmiid iibh ipriiyika� su tre�u n irdeso liik�a1J ikas tv abh idha rme  
(Abhidharmakosabhii�ya : 333 . 7-8) .  
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Finally, Vasubandhu suggests another reason for the identification 
of samudayasatya with tr�7Jii, namely that what is being explained in the 
sidra is, specifically, the cause of rebirth (abhinirvrttihetu) . In support of 
this interpretation, he refers back to the Miinu�yakasutra, from which, 
alluding to yet another sutra/99 he infers that tr�7Jii is the cause of rebirth 
in general (abhinirvrttihetu),400 karma is the cause of rebirth into specific 
circumstances (upapattihetu),40 1 and avidyii is the cause of both tr�7Jii 
and karma.402 Vasubandhu then compares upapatti- and abhinirvrttihetu 
to a seed, which produces sprouts of a specific type of grain, and water, 
which causes the germination of any type of sprout.403 Next, he provides 
us with a logical proof that tr�7Jii must be abhinirvrttihetu :  Although all 
people must die ,  only those who possess tr�7Jii are reborn; therefore, 
there is no rebirth without tr�7Jii, and we can know that tr�7Jii is the cause 
of the production of existence.404 

I have been unable  to trace the term abh in irvrttihe tu in the 
abhidharma literature that precedes Vasubandhu. However, along with 
iilqepahetu, abhinirvrttihetu appears in Yogiiciira texts in two contexts, 

399karma hetur upapattaye trHlii h etur abhin irvrttaya i t i  siitre vacaniit 
(Abhidharmakosabhii�a: 333 . 1 0- 1 1 ;  La Vallee Poussin 1 97 1 ,  v. 4 :  1 37) .  Honje  was 
unable to identify this siitra (Honje  1 984: 86-87). Pasadika ( 1 986 :  1 04) identifies the 
Adivise�avibhiigasiitra (T. 7 1 6 : 834a I 4- 1 5) as the source, but this is unlikely, given the 
probable late date of thi s  siitra (not to mention its possible authorship by Vasubandhu 
himself) and considering the fact that the passage is also cited in the Savitarkiidibhiimi, 
a citation that Pasadika does not mention. 

40llabhedena punarbhavapratisaT[ldhiinam abhinirvrtti� (Abhidharmakosabhii�ya: 
333 . 1 3 ;  La Vallee Poussin 1 97 1 ,  v. 4 :  1 3 8) .  

4 11 1 dhiituga tiyonyiidiprakiirabheden iitmabhiivasyopapadanam upapattil} 
(Abhidharmakosabhii�a: 333 . 1 2- 1 3 ;  La Vallee Poussin 1 97 1 ,  v .  4 :  1 3 8) .  

4112upapatti-hetu� karma. abhinirvrtti-hetus tr�lJii bhave�u. tayo� punas tad­
dhetvo� karma-tr�lJayor avidyii hetur ity iiha (Abhidharmakosavyiikhyii: 523 .3-4). 

411Jtadyathii bijaT[l siiliviidijiitiprakiirabhedeniinkuropapadanasya hetu� / iipal} 
punar abhedena sarviinkuraprarohamiitrasyety eva dr�tiin ta� (Abhidharma­
kosabhii�ya: 3 3 3 . 1 4- 1 5 ; La Vallee Poussin 1 97 1 ,  v. 4 :  1 3 8) .  

404tr�l}ii 'bhinirvrttihetur iti kii 'tra yukti� / vltatr�l}asya janmiibhiiviit / ubhaye 'pi 
mriyante / satr�l}ii vltatr�l}iis ca / satr�l}ii eva jiitii drsyante na vltatr�l}ii iti / vinii 
tNl}ayii janmiibhiiviit / bhavasyiibhinirvrttitau tNl}iihetuT[l pratlma� (Abhidharma­
kosabhii�y�: 333 . 1 6- 1 8 ; La Vallee Poussin 1 97 1 ,  v. 4 :  1 3 8) .  
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in a list of  .ten hetus and i n  discussions o f  the pratftyasamutpiida 
formula. Therefore, it seems likely to me that, in his reasons for insisting 
that tr:f1!ii i s  not equival ent to  samudayasa tya , but only  to  
abhinirvrttihetu, Vasubandhu is actually relying on Yogaciira soUrces. 
Before going ·further into the relation between Vasubandhu's argument 
here and a specific passage from the Yogiiciirabhiimi, I shall explain the 

. background of abhinirvrttihetu and iik/fepahetu.  

c. Abhinirvrttihetu and Ak/fepahetu405 

The best known, and probably the earliest, occurrence of a list of ten 
hetus is found in the Bodh isattvabhiimi .  This l ist  i s  followed by 
definitions of the individual causes ,  which are then assigned to two 
groups, janakahetu and upayahetu, after which they are reiated to the 
four pratyayas .  Finally, three processes are described in terms of the ten 
causes:  a) the coming into existence of everyday things (laukika bhiiva), 
with particular reference to grain (sasya) ;  b) the process of defilement 
(sarrzklda), which is equated with prafityasamutpiida and analyzed with 
reference to the members of  the formula ;  and c) the proces s  o f  
purification (vyavadiina), which i s  equivalent to pratftyasamutpiida in 
its reverse (pratiloma) order.406 This passage has been translated into 
French by Bendall and La Vallee Poussin ( 1 9 1 1 :  1 76- 1 82)  and i s  
summarized by La Vallee Poussin in  a section of his pioneering work, 
Theorie des Douze Causes, entitled "La causalite dans Ie systeme des 
Vijiianavadins" ( 1 9 1 3 : 64-67) . La Vallee Poussin treats this subject 
again in his translation of the Ch ' eng wei shih lun, which relates the ten 
hetus to fifteen adhi:fthiinas, as well as to the five results .407 In his notes, 
he provides extensive references to other occurrences of ten hetus, and 
he remarks .that the order in the Ch 'eng wei shih lun differs from that of 
the Bodhisattvabhiimi ( 1 928- 1 929:  456). 

More recently, Funahashi has examined the relationship between the 

4()5Some of the material in this section has appeared in a very abbreviated fonn in 
Kritzer I 994a. 

4()6Bodhisattvabhiimi: 97.6- 1 02. 1 ;  T. 1 579:  50 1  a8 ff. 
4U7T .  1 585 :  4 I b l 3-42c I 7 ; La Vallee Poussin 1 928- 1 929: 453-459 .  
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ten: hetus and the twenty kiira1}as, and he, too, notes the difference 
'
in 

order between the lists of hetus in the Bodhisattvabhumi on the one 
hand, and in the Savitarkiidibhumi of the Yogiiciirabhumi and the Hsien 
yang sheng chiao tun, as well as in the list of twenty kiira1}as (the last 
ten of which correspond to the ten hetus) of the Abhidharmasamuccaya, 
on the other ( 1 979; see also Funahashi 1 99 1 ) . In the BodhisattvabhUmi, 
parigrahahetu separates the third hetu, iik�epahetu, from the fifth, 
abhinirvrttihetu. In the Savitarkiidibhiimi, abhinirvrttihetu immediately 
follows ii�epahetu, while parigrahahetu follows abhinirvrttihetu. In the 
Abhidharmasamuccaya, parigrahakiira1}a, the fifteenth kiira1}a, similarly 
follows number thirteen , iik�epakiira1} a ,  an d number fourteen , 
abhinirvrttikiira1}a. Funahashi suggests that the difference is due to the 
fact that the Savitarkiidibhumi considers the hetus in relation to the 
scheme of fifteen adhi�thiinas, according to which siibhini�yandabija,408 
with which abhinirvrttihetu is associated, precedes the group of six 
adhi�thiinas (Sli�tanirodha, vi�aya, indriya, kriyii, puru�akiira, and 
tattvadarSana)409 with which parigrahahetu is associated (Yogiiciirab­
humi: 1 0 8 . 5 - 1 3) .  T he Bodhisattvabhiimi, on the other hand, mentions 
parigrahahetu in the middle because it consists of the auxiliary causes 
that help the seeds that comprise ii�epahetu to become the immediate ' 
cause of rebirth, abhinirvrttihetu.4 J O  Funahashi does not pursue the issue 
further. 

At this point I would like to make two comments with regard to 
Funahashi 's article. First, the VastusaJ?1.graha1}1 refers to the Bodhisattva­
bhiimi list and reproduces it in the same order;411 as far as I can tell, 
Funahashi does not notice this . Although the chronological relationship 
between the VastusaJ?1.graha1Jl and the Bodhisattvabhumi, ' two of the 
oldest sections of the Yogiiciirabhumi, is still unclear, this reference in 

4U8 According to La Val lee  Poussi n ' s  translation of the Ch 'eng wei sh ih fun , 
sasnehabijiidhi�!hiina. 

4U9 According to La Vallee Poussin, anantaraniruddha-, vi�aya-, indriya-, karalJa-, ; .  
puru�akiira-, and tattvadarSaniidhi�!hiina (La Vallee Poussin 1 928- 1 929 :  456-457). . 

4 1 uFunahashi 1 979 :  329-330 ;  La Vallee Poussin 1 9 1 3 :  66-67; La Vallee Poussin '  

1 928- 1 929 :  456-457. 
4 1 1  T .  1 579: 8 8 1  b 1 3 .  Not found in the Tibetan; see note 4 1 1 . 
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the VastusalpgrahalJl would suggest that at least this portion of it4 1 2  is 
newer than portions of the Bodhisattvabhumi. Second, Funahashi, as I 
menti oned above , thinks that the order o f  the hetus  in  the 
Savitark?idibhumi is related to the order of the adhi�th?inas, and this 
certainly seems to be true . However, I have been unable to find any 
mention of fifteen adhi�th?inas earlier than this same discussion of hetu, 

. pratyaya, phala, and adhi�th?ina in the Savitarkadibhumi. Therefore, it 
seems probable to me that the association of the fifteen adhi�th?inas with 
the ten hetus did not prompt the rearranging of the list. Instead, I think, 
the influence of early Yogacara interpretations of the prafityasamutp?ida 
formula led to both these features of the Savitark?idibhumi passage. 

In the introduct ion to h i s  trans lat ion of the expo s i t ion  o f  
pratltyasamutp?ida in the Abh idharmasamuccaya and its Bh?i�ya, 
M atsuda d iscus s e s  the development of the Yogacara "two ­
l ifetimes/s inglefo ld  causation" theory.  Although the s ection on 
aizgasam?isa in the Abhidharmasamuccaya is the locus classicus of this 
theory, Matsuda suggests that the Yog?ic?irabhumi may contain its 
forerunners. There are several expositions of pratztyasamutp?ida in the 
Yog?ic?irabhumi, and Matsuda deals with two in particular. Regarding 
the sarzra section of the Savitark?idibhumi exposition (Yog?ic?irabhumi:  
1 9 8 . 1 7-203 . 5) ,  which is also included in the VastusarrzgrahalJl (Vastu­
sarrzgrahalJz [tib . ] : ' i  285a3 -287b6; T. 1 5 79 :  827c3 -828c I 2), Matsuda 
disagrees with Vi Hakuju, who does not see it as similar to the two­
lifetimes/singlefold causation theory. However, citing the difficulties in 
understanding this passage, Matsuda does not analyze it in depth. 
Instead he turns to an exposition in the Sr?ivakabhumi (Sr?ivakabhUmi: 
384.6-385 . 5 ;  Wayman 1 96 1 :  1 1 4; Sr?ivakabhumi [tib.] : 1 69b2- 1 70al ; T. 
1 579: 454b I 5-c 1 )  that he says corresponds to it, in which two types of 
causes (?ik�epakahetu and abhinirvartakahetu, or abhinirvrttihetu) and 
two types of results (?itmabhavaphala and vi�ayopabhogaphala) are 

4 12This last portion of the VastusaJ?1grahaT,lI, unl ike the maj ority ofthe text, is not 
a commentary on the SaJ?1yuktiigama ;  rather it  consists of a miitrkii of abhidharma, 
and Mukai notes that it  does not exist in Tibetan translation ( 1 985 :  6) .  This ,  and the 
fact that the portion iefers to the MaullbhUmi, suggests that it is a later addition to 
the VastusaJ?1grahaT,lI. 
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mentioned. According to this passage, the members from Consciousness 
through Feeling are the seeds in the present life of Birth in the future life 
(Matsuda 1 983 : 30-32). The siirira section from the SavitarkiidibhUmi in 
fact s eems to present a very similar system, with certain s l ight 
d ifference s  in termino logy (v ipiikaphala for iitmabhiivap h� la ;  
vi.Jayanirjiitafphala] for vi.Jayopabhogaphala;  upapattyabhinirvrttihetu 
for abhinirvrttihetu) and perhaps a somewhat different mechanism of 
seed-causation. 

Establ.ishing the chronological sequence of these expositions is 
difficult. As I have mentioned above, Schmithausen thinks that the 
SriivakabhUmi, the Bodhisattvabhumi, and the Vastusar!1grahalJ-z belong 
to the earliest layers of the Yogiiciirabhumi ( 1 987 :  1 4) .  Since the sanra 
section of the Savitarkiidibhumi exposition appears (without the heading 
sanra) in the VastusaJ?lgrahalJ-z, the most natural assumption might be 
that it was borrowed by the Savitarkiidibhumi to serve as the first of its 
nine sections. If this is the case, then the sarzra section, unlike the 
remainder of the exposition, is very early. However, Mukai has shown 
that, while much of the VastusaJ?lgrahalJ-1 is in effect a commentary on 
the SaJ?lyuktiigama, the part corresponding to the Savitarkiidibhumi 
sarzra section is not ( 1 985 :  34) .  On the other hand, it does not seem 
likely to me that this section originated as late as the composition of the 
Savitarkiidibhumi and was interpolated from the Savitarkiidibhumi into 
the VastusaJ?lgrahalJ-z. On the contrary, its rather disorganized contents 
suggest to me an early date of composition; in fact, its greater length and 
lack of clarity make it seem older than the Sriivakabhumi exposition, 
even though the Sriivakabhumi is generally considered to be earlier than 
the VastusaJ?lgrahalJ-l, let  alone the Savitarkiidibhumi .  Although 
Schmithausen refers to this passage and mentions the fact that it appears 
in both the VastusaJ?lgrahalJ-1 and Savitarkiidibhumi ,  he does not 

. speculate on where it was first incorporated ( 1 9 8 7 :  3 8 , 4 8 ,  1 70) .  
Therefore , the origin of  this passage remains unclear, as does its 
chronological relation to the Sriivakabhumi exposition, at least to my 
mind.  In  any case ,  the Savitarkiidibh umi  sarlra sect ion and its 
VastusaJ?lgrahalJ-1 parallel are probably considerably older than the 
remainder of the Savit�rkiidibhUmi exposition, while the Sriivakabhumi , 
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passage is undoubtedly so. 
Thus, we can find the terms Cik�epa (Cik�epaka) and abhinirvrtti 

(abhinirvartaka) occurring with essentially similar meanings in the 
several systematic expositions of the pratztyasamutpCida forrrtuia 
contained in the YogCicCirabhumi. As we shall see, they also are found in 
the fully developed two-lifetimes/singlefold causation system of the 

. Abhidharmasamuccaya. However, there seems to be some development 
over the course of time . In certain passages (the expositions in the 
SrCivakabhumi and the Vastusarrzgrahar.zz, as well as the sarzra section of 
the SavitarkCidibhumi) ,  the terms are mentioned as part of an explanation 
of the proces s  of condit ioned originati on,  whil e  in o thers (the 
pratyayatva section of the SavitarkCidibhumi and the angasamCisa 
section of the Abhidharmasamuccaya), they appear as the headings of 
groups under which the members of the formula are enumerated. On the 
bas i s  o f  thi s ,  I think that the Yogacara  exp l anati on  o f  the 
prantyasamutpCida formula in terms of a theory of seed callsation is in 
the process of being worked out in the earlier passages, while the later 
passages simply describe the implications of a theory that has already 
been more or less systematized. 

How then are the Cik� epaka h e tu and a b h in irvrttih etu  (o r  
abhinirvartakahetu) of the prat'ityasamutpCida expositions related to 
Cik�epahetu and abhinirvrttihetu in the list of the ten hetus? I shall 
attempt to show a sequence of ideas and texts, but given our lack of 
certainty regarding the chronology of the YogCicCirabhUmi texts , my 
conclusions must be largely speculative . 

The earl iest interpretation of the pratZtyasamutpiida formula 
containing the idea that actions performed under the influence of 
Ignorance condition rebirth, not by. directly causing Consciousness to 
arise in the next life ,  as in the Sarvastivadin three-lifetimes/twofold 
causation system, but by "planting" a seed that can become actualized in 
the form of the next life, is perhaps found in a passage from Chapter Six 
of the Dasabhumikasutra.4 1 3  Although this passage does not contain the 

4 l 3te�iil?'l tai� sal?'lskiirai� paribhiivitam [omitted by Rahder ( 1 926 :  48)  and La 
Vallee Poussiri ( 1 9 1 3 :  1 1 6) ,  but s upported by Dasabhftmikasfttra [tib . ] :  I i  1 02b2] 
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terms ak$epahetu and abhinirvrttihetu, its approach is more similar to 
that of the Sravakabhumi and sar'ira expositions than to that of the 
Sarvastivadin interpretation of the prat'ityasamutpada formula, and the 
botanical metaphor that is elaborated on in the Bodh isattvabhumi 
d i s cus s i on  o f  the ten h e tu s s e ems  t o  o riginate here . B oth the 
Sravakabhumi and the sar'ira expositions seem to be attempts to explain 
more systematically the process described in the DasabhUmikasutra, and 
both expositions take the term bija in a more technical sense. Although 
we do not know which is earlier, the sar'ira exposition as found in the 
Vastusa'!lgraha1}'i, or the Sravakabhumi, I believe that, in the course of 
determining exactly how the members of the formula function in 
c aus ing rebirth ,  one o f  the se  two texts  intr oduced  the terms 
ak$epahetu4 1 4  and abhinirvrttihetu (or abhinirvartakahetu) . 

If  I am correct  then,  the ten-h etus passage from the B o dh i­
sattvabhumi, in which the . description of how the hetus function in a 
botanical context clearly recalls the language of the Dasabhumika-

avaropita1j1 cittabija7!l siisrava7!l sopiidiinam iiyatyii7!l jiitijariimaraf}apunarbhavii­
bhini [r] *vrttisa7!lbhavopagata7!l bhavati I karmak�etriilayam avidyii7!ldhakiiran 
tr�f}iisneham asmimiinapari�yandina7!l dT$fikrtajiilapravrddhyii niimarupiinkurab 
priidurbhavati (Dasabhumikasutra : 97.3 -6). 

* Rahder and La Vallee Poussin clearly provide a better reading here. 
With regard to the question of when explanations of the pratztyasamutpiida 

formu l a  in terms of s e e d s  fi rst  app eared ,  Aramaki c i t e s  a sutta from the 
Sa7!lyuttanikiiya, according to which the body's development, depending on causes, is 
similar to a plant ' s  development from a seed that has received "earthly nutrients" 
(Aramaki ' s  translation) and water (nayida7!l attakata7!l bimba7!l nayida7!l parakatam 
agha7!l I hetu7!l paficca sambhiita7!l hetubhangii nirujjhati II yathii afifiatara7!l bija7!l 
khette vutta7!l viriihati I pathavzrasam ciigamma sinehaii ca tad ubhaya7!l-as given in 
Aramaki 1 986:  1 1 8) .  This, of course, is an earlier example of a botanical simile in a 
discussion of causation, and the basic metaphor may have originated in thi s  or some 
even older text. However, this sutta, if I understand Aramaki correctly, precedes the 
emergence of the pratltyasamutpiida formula as we know it. The very detai l ed 

appl i cation of the metaphor to the formula in the Bodhisattvabhiimi strikingly 
resembles that of the Dasabhiimikasiitra. Although the two texts may have a common 
source, it seems likely to me that the author of the Bodhisattvabhiimi was familiar with 
the Dasabhiimikasiitra passage. 

4 141 do not think that there i s  any substantial difference in meaning between iik�epa 
and iilqeptika in these compounds. 
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sutra,4 J 5  borrows the terms iik�epahetu and abhinirvrttihetu from one of 
the early pratztyasamutpiida expositions found in the Yogiiciirabhumi. 
Although its definitions of these two causes as being, respectively, the 
seeds of Ignorance, etc . ,  in the present life, which produce Birth arid Old 
Age and Death in the next life,4 1 6  and the seeds of Ignorance, etc . ,  which 
produce themselves,4 1 7  are not exactly the same as those of ii�epakahetu 
and the upapattyabhinirvrttihetu in the sarzra exposition, they are 
similar in their broad outlines . The main differences between the 
Bodhisattvabhumi definitions and those of the sarzra exposition involve 
the mention of the seeds of Ignorance in the former. Both the sarzra4 1 8  
and the Sriivakabhumi4 1 9  passages iJ;1clude seeds in ii�epakahetu, but 
only the seeds of the members from Consciousness through Feeling; 
Ignorance and the Karmic Forces are not described as seeds . Similarly, 
in the sarzra exposition, upapattyabhinirvrttihetu is identified with 
Karmic Existence ,  which consists of the seeds from iik�epakahetu, 
endowed with Subconscious Desire and Appropriation ( Yogiiciirabhumi: 
20 1 .4-8) .420 In other words, it consists of the seeds of Consciousness 
through Feeling after they have been rendered viable by Subconscious 
Desire and Appropriation. Again, the seeds of Ignorance are not 
mentioned; however, the Bodhisattvabhumi, like the sarzra exposition, 
defines abhinirvrttihetu as the seeds of the constituents of the next life 
in a state of readiness to yield results . 

These differences in definitions can be explained by the fact that the 

4 l 5An example of the botanical imagery in the Bodhisattvabhumi is the following: 
yato yata� svabijiid yasya yasya sasyasya priidurbhiivo bhavati. tad bijarrz tasyii­
lqepahetu�. prthivlvr�!yiidika� pratyayo 'nkurapriidurbhiiviiya parigrahahetu� . tad 
bijarrz tasyiirrzkurasyiibhinirvrttihetu�. (99.20-24). 

4 1 6avidyiidiniirrz dharmii1}arrz dr�!a eva dharme yiini bijiini jiitasya bhiitasyeha. tiiny 
anyajiinmikasya jiitijariimara1}asyiilqepahetu� (Bodhisattvabhumi: 1 00 . 1 8-20) . 

4 17svakasvakarrz bijam avidyiidlniirrz nirvrttihetu� (BodhisattvabhUmi: 1 00.23-24). 
4 1 8Yogiiciirabhumi: 200. 1 6-20.  
4 1 9  Sriivakabhumi : 3 84. 1 1 - 1 8 ; Wayman 1 96 1 :  1 1 4 ;  Sriivakabhumi [tib. ] :  1 69b4-7 ; 

T. 1 579 : 454b20�26 .  
421lThe Sriivakabhiimi simply says that abhinirvrttihetu is the potential �f kanna, 

which Matsuda notes is  here equivalent to Kannic Existence ( 1 983 :  3 1 ) , to produce 
vipiika (Sriivakabhumi: 385 .4-5 ; Sriivakabhumi [tib. ] :  1 69b8- 1 70al ;  T. 1 579: 454b29). 
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Bodhisattvabhumi passage, unlike the other two, is riot an analysis of 
pratityasamutpada per se and so does not precisely identify where each 
member o f  the formula  funct ions  in  the pro c e s s  o f  c au sat ion'. 
Furthermore, the fact that another hetu, parigrahahetu ,  comes between 
ak�epa- and abhin irvrttih e tus  suggests  that at the t ime o f  the 
composition of the Bodhisattvabhumi list the expositions of  pratitya­
samutpada in the Yogacarabhumi were not yet established as the 
standard Yogacara explanations of the formula, and thus a�epahetu and 
abhinirvrttihetu were not yet an inseparable pair. The botanical origin of 
the seed metaphor, which lingers in the Bodhisattvabhumi description of 
external causality, perhaps still overrides the more abstract theory of 
causality found in the expositions of pratltyasamutpada. After all , in the 
physical process whereby a seed gains the potential to yield fruit, 
auxiliary causes  such as water clearly work their results after the 
p l anting o f  the s e e d  in i t s  "unmois tened" state and b e fore its 
fructification, and the Bodhisattvabhumi devotes considerable space to 
describing thi s process .  In contrast, the ten-hetus passage in the 
Savitarkadibhumi does not refer to botanical development at all ; in fact, 
it scarcely mentions the external world.42 1 

As seed theory was refined, the original metaphor may have lost its 
force, and even in texts as early as the Sravakabhumi, the term bija 
seems somewhat divorced from the botanical setting. By the time of the 
Savitarkadibhumi (here I exclude the sarira section on the grounds that 
it was probably borrowed wholesale from an earlier source), there has 
been even further movement away from the original meaning, and the ' 
remainder of the extensive treatnient of pratftyasamutpada found at the 
end of  the Savi ta rkadibh u m i  repre sents a l ater s tage in the 
systematization of bija theory. Unlike the exposition of sarira, which is 
convoluted and repetitive ,  the rest of the Savitarkadibhumi analysis is 
written in a straightforward abhidharma style , full of definitions and 

42 1 For example, in  its explanation of iilqepahetu, the Savitarkiidibhumi simply 
states :  biihyiiniirrz ca bhiiviiniirrz tenaiviidhipatyena sampannavipannatii ( Yogiiciira­
bhumi: 1 08 .2-3). In its explanation of abhinirvrttihetu, on the other hand, it does not 
specifically mention external things at all .  
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lists introduced by the questions, "What?" "How many?" and "Why?" 
Much of this section appears to consist of reinterpretations of earlier 
material in terms of bija (for example, the entire vibhaftga or vibhiiga 
section is a commentary on the Pratityasamutpiidasutra).422 Elsewhere 
there are attempts to coordinate already established categories with the 
bija system. The pratyaya section, for example, in explaining the types 
of causal relations the various members of the formula can enter into 
with one another, states that one member cannot be the causal condition 
(hetupratyaya) of another because the causal condition of something is 

. always the seed of that same thing . 423 The terms iik�epahetu and 
abhinirvrttihetu come up in further discussion of this point. 

Here the two, as they occur in the list of ten causes,424 are related 
specifically to the pratityasamutpiiia formula: ii�epahetu consists of 
the members from Ignorance through Feeling, while abhinirvtttihetu 
consists of the members from Subconscious Desire through Karmic 
Existence.425 In the course of showing the connection between the four 
pratyayas and the twelve members of the formula, this brief passage in 
effect summarizes the lengthy descriptions of iik�epakahetu and 
upapattyabhinirvrttihetu from the sarira exposition and equates the two 
with the ii�epahetu and abhinirvrttihetu of the ten-hetus system. By this 
point, the bija interpretation of the formula is so well established that 
here, unlike in the Sriivakabhumi and sarira expositions, the fact that the 
members from Individual Existence through Feeling are in the form of 
seeds rather than actualized dharmas is not even mentioned, a feature 
thi s pas sage shares with the aftgasamiisa sect ion o f  the A bh i ­
dharmasamuccaya. For  the author of this text, the projection and 
actualization of seeds are the essence of conditioned origination, and 

422See Sa'!lyuktiigama, sutra 298 (T. 99 :  85a) ;  see also, T. 1 24 :  547b. 
42Jkena kiiraIJena hetupratyayena na pratyayiiny etiiny angiini / svabhiiva­

bijapratyayaprabhiivitatviid hetupratyayasya ( Yogiiciirabhumi: 2 1 5 . 8-9). 
424We know that the reference is to the ten-hetus list because another member of 

the l ist, iiviihakahetu, is mentioned here as wel l .  
425katy angiiny ii/qepahetusa'!lgrhftiini / avidyiim upiidiiya yiivad vedanii / katy 

angiiny abhinirvrttihetusangrhitiini / tr:fIJiim upiidiiya yiivad bhavab ( Yogiiciirabhumi: 
2 1 5 . 1 2- 1 3) .  
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thus the tenns iik�epa and abhinirvrtti are inevitably found together. 
Bence, it is not surprising that, earlier in the Savitarkiidibhumt, in 

the discussion of the ten hetus, the order of the Bodhisattvabhumi list 
has been changed to bring iik�epahetu and abhinirvrttihetu together. 
Furthennore, the definition of the causes in tenns of the adhi�thiinas, 
upon which Funahashi remarks ,  p l aces  more emphas is  than the 
Bodhisattvabhumi on the relationship between the two types of causes in 
the rebirth process .. Ak�epahetu is to be understood in tenns of the 
adhi�thiina of perfuming (viisanii) because the Kannic Forces, perfumed 
by good or bad kanna, proj ect new lives in desirable or undesirable 
existences,426 while abhinirvrttihetu is to be understood in tenns of the 
adh i�thiina of  the moist seed (siibh i�yandabija) because the seed, 
moistened by Subconscious Desire , results in the actualization of the 
projected new lives.427 

\V.'ith the exceptions of the VinscayasarrzgrahaIJI and the Chiieh ting 
tsang fun , both of  which refer the reader to the Bodh isattvabhumi 
exposition without enumerating the causes themselves, all discussions of 
the ten hetus that I have found in texts later than the VastusarrzgrahaIJI 
follow the order of the Savitarkiidibhumi. Furthennore, the Ch ' eng wei 
shih fun, although it contains two different explanations of a discrepancy 
between the Bodhisattvabhumi and Savitarkiidibhumi regarding jana­
kahetu and upiiyahetu in which iik�epahetu and abhinirvrttihetu figure 
prominently,428 does not mention the difference between these two texts 
regarding the order of the hetus. Thus, the change in order of the hetus 

426tatra viisaniihetvadhi�thiinam adhi$thiiyiik$epahetu� prajfiiipyate I tat kasya 
heto� I tathii hi I subhiisubhakarmaparibhavitii� sarrzskariis traidhiituke$!iini�!agati�v 
i$tiini�!iitmabhiiviin iik#panti .  (Yogiiciirabhumi: 1 07 .20- 1 08 .2) .  It seems somewhat 
strange to say that the sarrzskiiras are "perfumed" (paribhiivita) by karma since they 
themselves are equivalent to karma. 

421 ta tra siibh i�yandarrz bijarrz hetvadh i$thiinam adhi�thiiyiibhin irvrttihetu� 
prajfiiipyate I tat kasya heto� I tathii  hi I kiimapratisarrzyuktiiniirrz dharmii1Jiirrz 
rupiirupyapratisarrzyuktiiniirrz svakasvakiid bijiit priidurbhiivo bhavati I tr�1Jii punar 
bijiibhini�yanda ity ucyate I tatas tayiibhi$yanditarrz bijam iilqiptiiniim iitmabhiiviiniim 
abhinirvrttaye bhiivati (Yogiiciirabhiimi: 1 08 . 5-9) .  

42'T. 1 585 :  4 I c I 7-42a I4 ;  Shind6j6yuishikiron: 343-344; La VaIlee Poussin 1 928-

1 929 :  459-462. 
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seems to have occurred after the bija interpretation of the pratztya­
samutpiida formula was systematized to the point at which each member, 
except for the purely resultant Birth and Old Age and Death, is assigned 
explicitly to one of the two causes. After this point, while there was 'no 
further evolution in the exposition of ten hetus, the Yogiid:ira interpretation 
of pratztyasamutpiida was brought to yet a higher level of systematization 
in the A bhidharmasamuccaya . As we have seen, the Abhidharma­
samuccaya explains the formula in terms of four sets of members : that 
which proj ects (iik�epakiinga : Ignorance ,  the Karmic Forces ,  and 
Consciousness) and that which is  proj ected (iik�iptiinga : Individual 
Existence, the Six Senses, Contact, and Feeling) at the time of cause, and 
that which actual izes (abhin irvartakiinga : Subconsc ious Desire ,  
Appropriation, and Karmic Existence) and that which is actualized 
(abhinirvrttyanga: Birth and Old Age and Death) at the time ofresult.429 

d. The Yogiiciira S o urce  o f  Vasubandhu ' s  Upap a ttih e tu and 
Abhinirvrttihetu 

As we saw earlier, Vasubandhu referred to an as yet unidentified 
sutra to show that tr�1'}ii i s  the cause of rebirth in general (abhi­
nirvrttihl!tu) , while karma is the cause of the specific rebirth (upapatti­
hetu) . The same sutra passage (karma hetur upapattaye / tr�1'}ii hetur 
abhinirvrttaye) is quoted at the end of the explanation of abhinirvrtti­
hetu in the Savitarkiidibhumi exposition of the ten hetus summarized in 
the preceding sect ion ( Yogiiciirabh u m i :  1 0 8 . 1 0) .  Although the 
Savitarkiidibhumi does not explic itly identify upapattihetu with 
iilqepahetu, iilqepahetu, like upapattihetu, is essentially karma, albeit in 
the form of bija or viisanii. Furthermore, the quotation appears to be 
used in the Savitarkiidibhumi passage to justify not only the category of 
abhinirvrttihetu, but of iik�epahetu as well .430 The Savitarkiidibhumi, 

429Abhidharmasamuccaya : 26 .6-9 ;  Abhidharmasamuccayabhii�ya : 3 1 .9-32.3 .  see 
Chapter Two, section B3 .  

43"This passage recognizes a distinction between upapatti and abhinirvrtti that i s  
not made in the sarlra portion of  the exposition of pratltyasamutpiida in the Savitarkii­
dibhiimi. See note 205 .  
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like Vasubandhu, cites the sutra to show the special role of tr�1Jii in the 
rebirth process : tr�1Jii moistens the seed, and the moistened seed results 
in the actualization of the projected iitmabhiiva . 

I have suggested in the previous section that the Savitarkiidibhumi 
exposition of the ten hetus, like the majority of its pratityasamutpiida 
exposition (excluding the sarira section) , reflects a highly systematized 
doctrine of seed causation. We have seen that the less systematized 
sarira section uses the word upapatti in the compound upapattya­
bhinirvrttihetu simply as a synonym of punarbhava, with no special 
reference to seeds. The ten hetus exposition, on the other hand, by 
quoting fro m  a su tra that contrasts  upapatti with a b h in irvrtti , 
emphasizes the twofold process that constitutes seed causation. 

Our discussion of tr�1Jii began with the controversy about whether 
tr�1Jii alone comprises samudayasatya. On the basis of the Yogiiciirabhumi 
analyses of pratityasamutpiida and the ten hetus, we must conclude that in 
the Yogacara system tr�1Jii cannot be solely responsible for dul}kha 
because abhin irvrttih etu i s  not the only causal  process  involved; 
iik:fepahetu, which is equivalent to karma, is also necessary. This is what 
Vasubandhu suggests in the Abhidharmakosabhii�ya, although, in the 
context of samudayasatya, he avoids using the term bija in a technical 
sense and does not mention iik�epa. Again, I believe that Vasubandhu 
adopts a p o s i t ion ,  thi s  time the Vaibha�ika ins i s tence that all 
siisravadharmas comprise samudayasatya, because it can be more easily 
reconciled with Yogacara doctrine than its alternative . 

Elsewhere, in his discussion of iihiira, Vasubandhu uses the terms 
iik�epa and abhinirvrtti in the same sentence to analyze the process of 
rebirth : "Proj ection of a new existence i s  due to mental volition; 
actualization of that which is projected, moreover, [arises] from the 
seed of consciousness, which is impregnated by karma. The foremost 
[role] in producing the existence of a being who is not born belongs to 
these twO. , ,43 1 

4 3 lmana!;saTflcetanayii punarbhavasyiilqepa!; iilqiptasya puna!; karmaparibhiivitiid 
vijiiiinabijiid abhin irvrttir ity anayor anutpannasya bhavasyiikara1}e priidhiinyam 
(Abhidharmakosabhii�ya: 1 54 . 1 4- 1 6 ; La Vallee Poussin 1 97 1 ,  v. 2: 1 26 ;  also quoted 
and translated in Waldron 1 994: 2 1 1 ) . 
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In this statement, Vasubandhu clearly proposes a model of rebirth 
similar to those of  the expositions o f  pratityasamutpiida in the 
Yogiiciirabhumi and Abhidharmasamuccaya . Mental volition, identified 
by Yasomitra as karma, corresponds to sa1!1skiira in the Yogiiciirabhumi 
passages and to vijfiiina (understood as karmabija) in the Abhidharma­
samuccaya . The seed of consciousness corresponds to the seeds of 
vijfiiina through vedanii (or, in the Abhidharmasamuccaya, niimarupa 
through vedanii) .  Actualization corresponds to jiiti. Only the cause of 
actualization is not mentioned here. 

However, Sarpghabhadra in his comment clarifies Vasubandhu's 
understanding of the relationship between tr�1:tii and the future life :  
"Cetanii i s  projecting karma. Vijfiiina i s  bija. [They] bring about the 
future l i fe .  This means that, due to karma,  one c an proj e ct the 
existence of the two, niima and rupa, of the future . After karma has 
projected [niimarupa] , tN1Jii, [by] moistening the seed of vijfiiina,  is 
able to generate the iitmabhiiva, which consists of the niimarupa of the 
future existence. Thus it is said in the sutra, 'karma is the cause of 
upapatti; tr�1Jii is the cause of abhinirvrtti. ",432 This, of course, is the 
same sutra that is quoted by Vasubandhu and in the SavitarkiidibhUrni, 
and Sarpghabhadra equates iik�epahetu with upapattihetu, as I have 
done above . 

Vasubandhu is being more blatantly unorthodox than usual in 
this passage . He even inserts what I consider to be telltale Yogadira 
terms, iik�epa and [abhi]nirvrtti, into the verse .433 Therefore, it is the 
more surprising that Sarpghabhadra does not attack Vasubandhu for 
the reference to bija in this passage of the Abhidharmakosabhii�ya . 
On the other hand, P 'u-kuang, as La Vallee Poussin notes, characterizes 
the passage as a Sautrantika explanation.434 But if he is correct, we 

4J2.\!;t� 5 1 �o P.t� flTo 5 1 ;g'l�o �� El3 �itto �� 5 1 'l *o t, tg=�o �1l!t5 1 e o  f: 
��flo �� � 'l � t, tg !r ;g o  itt�;M!.�o � � � j;§ o  f: � ;g j;§  (T. 1 562 : 5 1 1 b I 7-20 ;  
Kokuyaku Issaikyo Bidoo-bu 28 :  268) .  

433dvayam anyabhaviilqepanirvrttyartharrz yathiikramam (Abhidharmakosabhii�ya: 
1 54. 1 2 ; La Vallee Poussin 1 97 1 ,  v. 3 :  1 25- 1 26) .  

43�. 1 82 1 :  1 82b2-3 . La Vallee Poussin does not give the reference ( 1 97 1 ,  v. 2 :  
1 26 n.  3) .  
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can also describe the relevant passages in the Sriivakabhumi, Savitarka­
dibhu!11i, Abhidharmasamuccaya, etc . ,  as Sautrantika. Again, I think that 
Vasubandhu is advocating a Yogacara position here , and it i s  not 
recognized as such because of the tradition that Vasubandhu was a 
Sautrantika and not a Yogacara when he wrote the A bh idharma­
kosabhii�ya. 

We must still ask how aware the authors of early Yogacara texts 
were of the contradiction between the sutra statement that t!�lJii is 
samudayasatya and the logical demands of their own system of 
causation. As far as I can tell , the earliest strata of the Yogiiciirabhumi 
do not reveal such an awareness .  In the Sriivakabhumi, samudaya­
satya is simply and expl i c itly defined,  as it is in the sutras ,  as 
comprising the various types of t!�lJii.435 In the Vastusa"f!lgrahalJI, 
although samudayasatya is mentioned in a number of contexts, there 
seems to be nothing to suggest that its scope must be larger than 
t!�lJii. Finally, I have found no detailed discussion of samudayasatya 
in the Bodhisattvabhumi . 436 

However, when one turns to later portions ,  p articul arly the 
Viniscayasa"f!lgrahalJl and Savitarkiidibhumi, one can see clearly that the 
sutra definition has been reconsidered. In the Viniscayasa"f!lgrahalJi on 
Srutamayfbhumi, samudayasatya is said to consist of kldasa"f!lklda and 
karmasa"f!lklda ,  in  contrast to duf;.kh asatya , which cons i s ts of 
janmasa"f!lklda. Furthermore, the text explains that the Buddha mentioned 
only t!�lJii in the sutra because of its predominance.437 S imilarly, the 
Viniscayasa"f!lgrahalJl on CintiimaYlbhumi states that samudayasatya 

mtatra samudaya aryasatyal'(l tr$7}a paunarbhaviki nandfragasahagata tatra 
tatrabhinandinf  (Sravakabhiimi :  252 . 1 -2 ;  Sravakabhiimi [tib . ] : J 1 5 a 1 -2 ;  T. 1 5 79 :  
434c 1 3 - 1 4) .  

436 As far a s  [ can tell ,  it i s  mentioned only once, in a simple enumeration of  the 
four truths (Bodhisattvabhiimi: 3 8 . 9- 1 0; T. 1 579: 486c9- 1 0). 

437sdug bsnal gyi bden pa gan ie na / smras pa / skye ba 'i sdug bsnal ies bya ba fa 
sags pa rgyas par sna ma Min te / mdor sdu.na skye ba 'i kun nas non mons pa ji skad 
bstan pa ni sdug bsnal gyi bden pa ies bya '0 / kun 'byun ba 'i bden pa gan ie na / 
smras pa / non mons pa 'i kun nas non mons fpa] dan las kyi kun nas non mons pa ji 
skad bstan pa thams cad ni kun 'byun ba 'i bden pa yin no / beam ldan 'das kyi gtsa 
bar ni sred pa yin pa bstan to / gtsa ba 'i rgyu rnams ni [sna ma b ]iin du rig par bya '0 
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really consists of klda and karma that can produce rebirth, but that the 
Buddha, speaking generally ( i . e . ,  not technically) in  the siitras ,  
mentioned only tr$lJii. 438 These passages from the Yogiiciirabhumi seem 
to be the basis for the standard Yogadira abhidharma definitions of 
samudayasatya as found in the Abhidharmasamuccaya439 and Hsien yang 

( ViniscayasarrzgrahaT}i [rib . ] :  zi 1 97a 1 -3 .  Bracketed portions are difficult to read in the ' 
Peking edition but have been continned in Viniscayasarrzgraha�li [tib. derge] :  zi 3 82.6-
3 83 . l ) ; �fliJ*�o ��1:.*�o JJfmllO llfTo ��m?fo llj] m-W1:.��¥o .ii :il *�o � 
M. � o � m-w •• � � &. � � o .ii:il .� o  ••• ��M.Ro X� � .�llfT� 
�O (T.  1 579:  655c2-5). 

A related passage is found in the Cintiimayzbhiimi of the ViniscayasarrzgrahaT}i: 
sdug bsnal gyi bden pa gan yin pa de kun 'byun ba 'i bden pa yan yin nam I kun 'byun 
ba 'i bden pa gan yin pa de yan sdug bsnal gyi bden pa yin nam ie na I re iig kun 'byun 
ba 'i bden pa gan yin pa de ni sdug bsnal gyi bden pa yan yin mod leyi sdug bsnal gyi 
bden pa yin la kun 'by�n ba 'i bden pa rna yin pa yan yod do I dgra bcom pa 'i rgyud 
rnam par dag pa las byun ba 'jig rten pa 'i chos dge ba dan I lun du rna bstan pa thams 
cad dan I so so 'i sleye bo rnams leyi lun du rna bstan pa 'i chos 'bras bur gyur pa rnam 
par smin par bsdus pa thams cad dan I da Itar byun ba sleyes bu 'i byed pa las sleyes pa 
bde ba dan I sdug bsnal ba dan I sdug bsnal ba yan rna yin bde ba yan rna yin pa dan 
ldan pa 'i 'du byed lun du rna bstan pa thams cad de I de ltar 'du byed de dag thams 
cad n i  sdug ,bs n a l  gyi bden pa kh o n as bsdus pa yin par  b lta b a r  bya '0 
( ViniscayasarrzgrahaT}z [tib . ] : zi 246b4-8) ;  rgH�::Il*�lj);.�lj]5o �:Il.�lj);*�lj]5o 
�'iHt:ll.fiWi?f.ii:ll*�o n;:Il*�fffl�F.�o ��-W �iiJ*ii�i�i�;fIH. JfI ijf1f �����r.o 
-wt��-W. 1:. . JfI �1f ••• ��ER�o -W.�±ffl �1:.�*�.o ��* 
�.fJi!.1T��r.�'HTo ii�Ill:ll*�PJT� (T. 1 579: 672 c 1 6-22) .  

'3Ryan 'byun ba  pa  ' i  las dan non mons pas 'du byed de sleyed par byed pa gan dag 
yin pa de dag ni mtshan nid leyis tshul gyis kun tu 'byun ba 'i bden pa yin mod leyi I 
bcom ldan 'das kyis mdo sde '� tshul  gyis gtsor n i  sred pa nid yin par bstan to 
( ViniscayasarrzgrahaT}! [tib.] : zi 222a3-4); fi;xl!DJlt��1:.f&1f�tlT.&i]Hfi\o Et:Fffi ;@�:Il 
.��o t.*� JfI ��;@��l!liff,R (T. 1 579:  663c24-26). 

439samudayasatyarrz katamat I kleSalJ klesiidhipateyan ca karma II priidhiinya­
nirdeSas tu bhagavatii tr�T}ii paunarbhaviki nandzriigasahagatii tatratatriibhinandinz 
samudayasatyanirdesena n irdi�!ii (the Chinese takes this to indicate four types of 
tr�T}ii: �R�l&1fRo �:�HifJi!.lTRo �f£f£ •• R) II priidhiinyiirthalJ katamalJ yalJ 
sarva tragiirth alJ  I sa rva tragiirth alJ  katamalJ tath iip i  tr�T}ii  vastusarvatragii 
avasthiisarvatragii adh vasarva tragii dh iitusarva tragii e�aT}iisarvatragii 
prakiirasarvatragii (Abhidharmasamuccaya: 32 . 1 -4 ;  T. 1 605 :  676a 1 9-25) .  See also 
Abhidharmasamuccayabhii�ya on the above passage : kleSiih kleSiidhipateyam ca 
karma iti siisravam ity arth alJ  / yady evarrz kim artharrz bh agavatii tr� T} a iv a 
samudayanirdeSe nirdi�tii I sarvatragatvena priidhiinyiit / ( i )  trsnii vastusarvatragii 
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sheng chiao lun . 440 Elsewhere, in connection with the division of the 
members of the pratityasamutpiida formula into three categories of  
defilement, we  see that du�khasatya corresponds to defilement consisting 
of birth (janmasal!Zklesa), while samudayasatya corresponds to defilement 
consisting of klesa (klesasal!Zklesa) together with defilement consisting of 
action (karmasal!Zklda).  This relationship is only suggested implicitly in 
the A bhidharmasamuccaya. 44 1  However, it is stated explicitly in the 
pratyayaprabheda section of the Savitarkiidibhumi pratityasamutpiida 
exposition, according to which: du�khasatya in the present life consists of 
jiiti and jariimara1'}a ;  du�khasatya in the future life consists of  the 
members from vijiiiina through vedanii in the form of seeds ;  and 
samudayasatya consists of the remaining members, namely avidyii, 
sal!Zskiira, tr�1'}ii, upiidiina, and bhava.442 

priiptiipriiptasarviitmabhiivavi�ayavastuvyiipaniit / priipte iitmabhiive tr�l}ii apriipte 
paunarbhaviki / priipte�u vi�aye�u [nandiriigasahagatii / apriip te�u vi�aye,l'u] 
tatratatriibhinandini veditavyii / (ii) avasthiisarvatragii duMhadu�khatiiditryavasthe,l'u 
sa1[lskiire�v anuga[ta] tviit / tatra du�khadu�khatiivasthe�u priipte�u viyogatr�l}ii 
apriipte�v asa1[lyogatr�l}ii / vipari1Jiimadu�khatiivasthe�u aviyogatr�l}ii sa1[lyogatr�l}ii 
ca priiptiipriiptabhediit / sa1[lskiiradu�khatiivasthe�u sa1[lmohatr�l}ii kleiadau,l'thu1ya­
prabhiivitatviid adu�khiisukhavedaniiprabhiivitatviic ca / iilayavijiiiina1[l vise,l'el}a 
sa1[lskiiradu�khatiivastha1[l tatra ciitma-sa1[lmohamukhena tr�l}ii pravrttii veditavyii, 
etc. (Abhidharmasamuccayabhii�ya: 55 .5- 1 5 ; T. 1 606: 722b I 2-c4). 

44°�Il�em.��A,�m� B �i�;ff�f!: � B MU;ff�f!:o -i!tftt�o  =Jm��o 
=1S'�o 1lY .�o 1iiltMUo ���o 

i!tftt�*o � � � � . o & •• �-�WL · &.Wmm. T � o X.�i!t ��& 
'IA!o ]H.tm�T�� 

Jm��*o ���&{�m�T��o &1mt�J¥.'L."L.'1!� 
1S'�*o ft;ff =�o -i!t.�mmo =Jm��mL i!tftt�mm.o � . � L � 

1S';j5trm1S'jE1S'tc.�,ti!! .1S'�jjlj�1S'*/f1�1S'o Jm��mm. 0 �ll*! � m o  �m-�1iJf� 
&1S' 

.�*o ft;ff llY�o  - :£:mo =Jmmo =i!tft.��mo IlYJm��jJllo :£:jJll*o  �fl -lj)J 
=.m�& � o w � .�o JmjJll.o ��eM*M S �&.mg�.;ff� •• fi� •• 
• � o W � .�o i!tftt� •• o � � •• i!t.�mjJll1S'�o Jm��jJll.o � �  •• Jm� 
�mjJll1S'� (T. 1 602: 485cl O-27). 

44 1 See Chapter 2, section 86. 
442katy angiini du�khasatya (emended from pratyaya on the basis of Tibetan sdug 

bsnal gyi bden pas bsdus and Chinese 1S'�m)grhftiini dr�tadhiirmadu�khiiya ca / dve 
jiitijariimaral}a1[l ca l kati du�khasatyasa1[lgrhltiiny eviiyatyiim eva ca du�khiiya / 
vijiiiiniidfni vedaniivasiiniini bijabhiitiini / kati samudayasatyasa1[lgrhitiini / avasi�!iini. 
(Yogiiciirabhiimi: 2 1 9 . 1 1 - 1 4 ; T. 1 579 :  325c I 2- 1 5 ; Maulfbhiimi [tib . ] :  2 1 8b8-2 1 9a2). 
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Although none o f  the passages referred to above mentions iilaya­
vijiiiina, the Abhidharmasamuccayabhii�ya comments that iilayavijiiiina 
is a state of sarrlskiiradubkhatii and that, due to ego-delusion with 
respect  to i t ,  tr�1}ii  i s  produced .  In addit i on a p as s age  in the 
Paiicavijiiiinakiiyamanobhumi of  the Vin iscayasarrzgraha1}i relates 
dubkha- and samudayasatya to the question of why iilayavijiiiina is the 
source of all defilements :443 "Alayavijiiiina, because it can hold the seeds 
of all dharmas, is the essential nature of dubkhasatya in the present, and 
it is also the cause that produces dubkhasatya in the future . Furthermore, 
it is the cause that produces samudayasatya in the present. Because it 
can produce the world of beings (sattvaloka), because it can produce the 
inanimate world (bhiijanaloka), because it is the essential nature of 
dubkhasatya, because i t  can produce dubkhasatya in the future, [and] 
because it can produce samudayasatya in the present, we must know 
that iilayavijiiiina is the basis of all impurity. , ,444 

These are the only explanations of samudayasatya in terms of  
iilayavijiiiina that I have found in  the early Yogadira literature . 445 A 
discussion of the four satyas in the context of the trisvabhiiva theory 
can be found in the Madhyiintavibhiiga, but there is no mention of  
the iilayavijiiiina. 446 

44JThis is from what Schmithausen refers to as the Nivrtti portion. 
444de ltar kun gzi rnam par ses pa de iiid ni sa bon thams cad pa yin pa 'i phyir da 

ltar gyi dus na sdug bsnal gyi bden pa 'i ran biin dan / ma 'ons pa 'i dus su sdug bsnal 
gyi bden pa skyed par byed pa dan / da ltar gyi dus fiid na kun 'byun ba 'i bden pa 
skyed par byed pa yan yin no ( Viniscayasa1!1grahal',ll [tib. ] :  zi 8b 1 -2); :x.ll�JltJliiJMil[J)�o 

RM-����.o �.���*.�o ��***.� � o :x.�.� � .� � o �� 
R�*M*OO�o R�B� OO .o �*.�.o R�*** •• o R�.�� •• o .  
� �OJMil[J)��-�iHM!* (T. 1 579 :  5 8 1 b4-9). For an explanation of this passage, as 
well as a retranslation into Sanskrit, see S chmithausen 1 987 :  75 , 3 63 n. 548 .  

445B ut see Schmithausen 1 98 7 :  1 60 ff. regarding the possibi l ity of a s imi lar 
interpretation in the Paramiirthagiithiis of the Yogiiciirabhiimi. 

446Madhyiintavibhiiga : 9 1 .4-93 .23 ; Nagao 1 964 :  40 .4-4 1 . 5 ;  Yamaguchi 1 93 4 :  
1 1 9 . 23 - 1 23 .7 ;  see also Ch 'eng wei shih lun (T. 1 5 8 5 :  41b4-23 ;  La Vallee Poussin 
1 928 - 1 929: 542-.545). 
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e. The Function of Tr�1Jii in the Abhidharmasamuccaya 

Returning to the exposition of prafityasamutpiida in the Abhi­
dharmasamuccaya, we can, if we compare the functions of sarrzskiiriinga 
and tr�1Jiinga, identify a distinction similar to that between upapattihetu . 
and abhin irvrttihetu .  As we have seen, the saJ?1.skiiras ,  which are 
identified with karma, determine the specific destiny into which beings 
are born, as well as being the cause of the seeds of future existence.447 
Thus, they correspond closely to Vasubandhu 's upapattihetu, which 
causes rebirth in specific circumstances (see section d above) . 

Tr�1Jii, on the other hand, draws beings to existence in general; the 
term existence Uanman) here seems synonymous with abhin irvrtti. 
Tr�1Jii is thus the first step of the three-step process (designated as 
abhinirvartakiinga in the angasamiisa section) that leads to the actual 
production of the new life .  It ensures that beings will not be released 
from saJ?1.siira in this life and must, therefore, be born again. Upiidiina, 
which Takasaki sees as corresponding to karma in the context of the 
pratityasamutpiida formula,448 affects their consciousness, so that the 
impressions of past karma contained therein will result in the appropriate 
rebirth. When these impressions are activated, all the karma that leads to 
rebirth, added up, as it were, at the last moment, is called bhava .449 
Bhava , as the Abhidharmasamuccayabhii�ya says, conveys beings 
immediately to the next existence.45o 

The main function of tr�1Jii in this section of the A bhidharma­
samuccaya pratftyasamutpiida exposition is to act as abhinirvrttihetu, or 
as the most  imp ortant constituent of abhin irvrttihetu , which i s  

447See Chapter 2 ,  section 85b. 
448This is  in  spite of the fact, which he recognizes, that upiidiina is  formally klesa 

rather than karma (Takasaki 1 987 :  1 56- 1 58) . The Abhidharmasamuccaya includes 
upiidiina in the category of klesasarrzklesa (see Chapter 2 ,  section 86).  

4490r so Vasubandhu explains bhava in his comment on Abhidharmakosa I I I  28ab, 
where he presents his own understanding of pratltyasamutpiida : upiidiinapratyayarrz 
puna� paunarbhiivikarrz karmopaclyate / tad bhava� (Abhidharmakosabhii�ya : 1 40. 1 5 ; 
La Vallee Poussin 1 97 1 ,  v. 2 :  86) .  

4S"See Chapter 2 ,  section 85j .  
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completed by upiidiina and bhava .  This becomes clear by comparison 
when one looks at the 'explanation of the functions of these three 
members in the Dasabhumikasutra. Chapter Six of the Dasabhumika­
sutra, I believe, foreshadows various features of YogaCiira expositions of 
pratltyasamutpiida but without formulating a c onsi stent system. 
Although elsewhere in the chapter, as we have seen, one can find an 
explanation of pratltyasamutpiida involving seeds, the system of two 
types of cause, one that produces seeds and another that actualizes them, 
is not yet apparent . Nor does anything in the explanation  of  the 
functions in the Dasabh umikasutra suggest that vedanii and tr�1Jii 
belong to different lifetimes,45 1 or that vedanii is a seed, while tr�1Jii is an 
actualized dharma.452 Neither tr�1Jii nor upiidiina is related to rebirth at 
all ; only bhava is said  to establish the destiny of the new birth,453 a 
function assigned by the Abhidharmasamuccaya to sarrzskiira. 

The angakarmavyavasthiina section of the Abhidharmasamuccaya 
thus seems to be a rewriting of the corresponding passage from the 
Dasabhumikasutra in the light of the fully developed two-lifetimes/ 
singlefold causation system. In the case of tr�1Jii, the function described 
in the Dasabhumikasutra, namely to bring about desire for desirable 

45 1 However, in the portion of Chapter Six of the Dasabh umikasutra in which the 
members are assigned to the past, present or future, vedanii and tr�lJii are assigned to 
different lifetimes (see Chapter 3, section 8) ,  

� 

452The Ch 'eng wei shih [un says that the members from vijiiiina through vedanii, 
although they are seeds and simultaneous, are always mentioned in the traditional 
sequence, either due to the relative importance of each member, or because when they 
are actualized, they appear in this order (��.lifj: EI3 �IUU �$nfl11l *o ffii1R.3:.1t1t.llUJlY1 
% W .ffi.�g� •• m •• o d1R.*ffl��&�*.�m� •• o El3 M�.�mffl 
1T W *�l!!Iiffl1T;Jt�-T. 1 585 : 43c l l - 1 4 ;  Shindojoyuishikiron : 355;  La Vallee Poussin 
1 92 8 - 1 92 9 :  4 8 3 ) .  According to the annotati on of the Shindojoyuishikiron ,  the 
Abhidharmasamuccaya, the Dasabh!lmikasutra, and the Pratftyasamutpiidasutra all 
follow the logic of the second reason mentioned above in representing the members as 
actualized dharmas and not bfjas (Shindojoyuishikiron: 3 55 ;  La Vallee Poussin 1 928-
1 92 9 :  4 8 3 ) .  Whi l e  this seems to b e  accurate with respect to the Abhidharma­
samuccaya, I think that the Dasabhumikasiitra, in fact, represents them as actualized 
dharmas because it has not yet taken the step of considering them to be bfjas. I t  seems 
to me to be on the verge of doing so. 

453See Chapter 2,  section 85j .  
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things,454 is similar to the definition in the Sarvastivadin iivasthika 
interpretation, according to which tr�f}ii is said to be the desire for 
pleasure, particularly sexual pleasure .455 In the Abhidharmasamuccaya, 
however, its function is more grandiose although (or because) it is  
related specifically to rebirth, in which it  acts as the principle cause of 
the actualization of the bijas that, when actualized, will constitute the 
next life. This, I believe, is the significance of the statement that tr�1Jii 
"draws beings to existence ."456 

454See Chapter 2, section 85h.  
455tr$!Jii bhogamaithunariigi!JalJ (Abhidharmakosa I I I  23b ;  Abhidharmakosa­

bhii$ya: 1 3 2 . 1 4 ; La Vallee Poussin 1 97 1 ,  v. 2 :  64) .  
456See Chapter 2, section 85h. 
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The definition of Consciousness  as a member of the pratltya­
samutp iida formula ,  that is, of  sarrzskiirapratyayarrz vijiiiinam , is 
crucially important to all interpretations of the principle of conditioned 
origination, and in any technical discussion of the formula, the treatment 
of vijiiiina sheds light on the fundamental doctrinal stance of the author. 
In this chapter, I show how early Yogikiira authors reject the traditional 
S arviistiviidin definition in favor of a sidra definition that they can 
reinterpret according to their characteristic doctrine of iilayavijiiiina. 

Three possible definitions of Consciousness as a member of the 
formula concern us here . Does vijiiiiniinga consist of the six vijiiiina­
kiiyas, i . e . ,  visual consciousness (ca�urvijiiiina), and the other five? Is it 
pratisarrzdh iv ijiiiina ,  the exc lus ively mental  consc iousne s s  
(manovijiiiina) at the moment o f  conception? Or i s  i t  iilayavijiiiina? 

Of these three, the six-vijiiiinakiiya definition appears in the two 
versions of the Pratityasamutpiidasutra mentioned above (T. 99 :  85a26-
28 ;  T. 1 24 :  547c6-8 ) ,  as well as in the Tibetan translation of the 
Pratztyasamutpiidiidivibhiiganirdda (de Jong 1 979 :  1 47). Furthermore, 
an explanation, with reference to the process of cognition, of how the 
six vijiiiinas� are conditioned by sarrzskiira is also given as one of a 
number of interpretations of  sarrzskiirapratyayarrz vijiiiinam in the 
Dharmaskandha, an early Sarviistiviidin abhidharma text.457 In a later 

457api khalu cak�u� pratftya riipiilJi cotpadyate cak�urvvijfiiina1!l (I ) tattra 
cak�u�sa1!lskrta1!l riipiilJ i ca biihya1!l pratyaya1!l cak�urvvijfiiinasya tad u cyate 
sa1!lSkiir[ a ] (pratyayarp vijfiiinam 1 ) srottraghriilJajihviikiiyamana� pratftya dharmmii1!ls 
cotpadyate manovijfiiina1!l (I ) tattra mana�sa1!lSkrta1!l dharmmiiS ca biihya1!l pratyaya1!l 
manovijfiiinasya tad ucyate sa1!lSkiirapratyaya1!l vijfiiina1!l (Dietz 1 984: 3 1 .5- 1 2). 1£*IllN. 
'€S���H!Ulo .J1t J:j:l H!:� r"J 1f�1To '€S�rI-��H!Ulo �t,1T��o JJ�i:N.ii���� 
�o .J1t J:j:l��r"J1f�1To ii�rI-����o �t,1T�� (T. 1 537: 507a4-9). See Cox 1 993:  
1 27- 1 32 for a discussion of the pratftyasamutpiida exposition in the Dharmaskandha. 
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period, Vasubandhu proposes one variation on this interpretation in the ' 
Abhidharmakosabhii$ya and another somewhat different interpretation 
in the Prafityasamutpiidavyiikhyii. 

Vasubandhu, without personally subscribing to it, presents the best 
known version of the pratisarrzdhivijiiiina interpretation in the verses of 
the Abhidharmakosa, This, as I shall show, is the orthodox interpretation 
of the Sarvastivadin school from the period of the Vibhii$ii. In reaction 
to this interpretation, Vasubandhu in the Abhidharmakosabhii$ya insists 
that vijiiiiniifzga consists of the six vijiiiinakiiyas in the intermediate 
existence. His reason for rejecting the pratisarrzdhivijiiiina definition is, I 
believe, that it cannot be rationalized in terms of Yogacara doctrine 
while the six-vijiiiina definition can. 

Finally, the expl ic itly Yogacara interpretati on of  sarrzskiira­
pratyayarrz vijiiiinam is that it must be iilayavijiiiina . This is Vasu­
bandhu's  ultimate position in the Pratityasamutpiidavyiikhyii, and it 
underlies ,  I believe, his discussion in the Abhidharmakosabhii$ya, 
although it is by no means explicitly stated there. In the beginning of 
this chapter I examine Vasubandhu ' s  various interpretations ,  an 
understanding of which may help clarify the explanation of the two 
functions of vijiiiiniinga in the Abhidharmasamuccaya. 

B. Vasubandhu on Sarrzskiirapratyayarrz Vijiiiinam 
1 .  What was Vasubandhu's Own Opinion? 

In Chapter Three of the Abh idharmakosa , Vasubandhu devotes 
nineteen verses (v. 20-3 8) to a discussion of pratityasamutpiida. In the 
course of this discussion, we can find two conflicting definitions of 
consciousness as a member (afzga) of the pratityasamutpiida formula, 
that is to say, of consciousness  conditioned by the karmic forces 
(sarrzskiirapratyayarrz vijiiiinam) . In verse 21 c, consciousness is defined 
as the skandhas at the moment of conception.458 In his comment in the 
Abhidharmakosabhii$ya on verse 28ab, however, Vasubandhu states that 

45'sal?1dhiskandhas tu vijiianam (Abhidharmakosabha�ya: 1 3 1 .26). 
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saf!'lskiirapratyayaf!'l vijiiiinam actually refers to the continuity of 
consc iousness  that goes to the vari ous destinie s  by way of  the 
antariibhava,  which serves as a c onnection, and he cites a sutra 
definition for support . 459 Although Vasubandhu does not explicitly 
mention pratisarrzdhivijiiiina, his commentators, as we shall see, infer 
the inclusion of this moment of consciousness in his defmition. 

In his translation of the Abhidharmakosa, La Vallee Poussin does 
not mention which school accepts the second definit ion .  In his  
translation of the Ch 'eng wei shih [un ,  on the other hand, La Vallee 
Poussin attributes it to Sarvastivada ( 1 928- 1 929 :  200). Jaini makes the 
same attribution in the introduction to his edition of the Abhidharma­
dfpa: "The other [i . e . ,  not pratisaf!'ldhivijiiiina] meaning, viz . ,  the six 
vijiiiinas, although occurring in the Vibhanga-sutta of the Saf!'lyutta­
n ikiiya, is most probably a later addition introduced by the Abhi­
dharmikas .  This becomes evident from the attempt of the Vaibha�ikas to 
apply this term not only to the moment of rebirth consciousness, but also 
to a long preceding period called antarii-bhava, where alone the six 
vijiiiinas could be understood to function" ( 1 977:  58-59) .  More recently, 
Mejor has introduced a translation of the comment in the Abhidharma­
kosabhii�ya on Abhidharmakosa III 28jib, together with the text and 
translation of the corresponding portion of Sthiramati 's commentary, 
Tattviirtha, as "Vaibhii�ikas on the prafityasamutpiida" ( 1 99 1 :  96), thus 
indicating that he , too, considers the six-vijiiiinakiiya definition to 
represent the Sarvastivadin position. 

Samtani has pointed o,ut that the Arthaviniscayasutranibandhana 
identifies another interpretation of the six-vijiiiinakiiya definition, in 
which the six vijiiiinas are described as saf!'lskiiraparibhiivitii� , as a 

459karmiik�epavasiic ca vijfi.iinasaTfltatis tiiTfl tiiTfl gatiTfl gacchati / jviiliigamana­
yogeniintariibhavasambandhiit / tad asya * saTflskiirapra(vayaTfl vijfi.iinam / evaTfl ca 
lq-tvii tad upapannaTfl bhavati vijfiiiniinganirdeie "vijfiiinaTfl katamat / �a4vijfiiinakiiyii " 
iti (Abhidharmakosabhii�ya : 1 40.2-4; La Vallee Poussin 1 97 1 ,  v, 2 :  84-85) ,  

Fol l owing the suggestion of Muroj i Gij in  (personal communication) ,  I have 
emended tad anya to tad asya on the basis of the Tibetan translation de ni ,  'di 'i 'du 
byed kyi rkyen gyis rnam par ses pa yin no (Abhidharmakosabhii�ya [tib , ] :  gu 1 5 I b6). 
This emendation is  also made by K6da ( 1 997: 43 n .  26) ,  
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Sautrantika view,460 and he recognizes that this contradicts Jaini ' s  
opinion, (Arthavin iscayasutra , introduction: 1 43 - 1 44) . However, 
Samtani does not go into the matter any further. Among Japanese 
schol ars ,  Yamaguchi and Funahashi describe the sect ion of the 
A b hidharmakosabh ii�ya in  which thi s definit ion i s  found as  
"Vasubandhu's  Twelve-membered Conditioned Origination" ( 1 95 5 :  
230) , thus indicating that it does not represent Sarvastivada doctrine. 
Furthermore,  Kat6 shows that Vasubandhu, in his comment on 
Abhidharmakosa I I I  2 8 ab ,  i s  actually attacking the Sarvastivadin 
iivasth ika interpretation of pratztyasamutpiida . According to Kat6, 
Vasubandhu makes this attack in the name of the Sautrantika ( 1 989 : 
3 1 5 - 3 1 7 ) .  However, Kat6 too  does  not exp lore Vasub andhu ' s  
interpretation o f  vijiiiina in detail. 

In this section, I hope to show that the first of these two defInitions 
(saT(ldhiskandhiis tu vijiiiinam) represents the orthodox Sarvastivadin 
position, while the second (vijiiiinaT(l katamat/ �a4vijiiiinakiiyii�) i s  
Vasubandhu's own opinion. I shall also try to  explain the implications of 
Vasubandhu's position. 

2. The Sarvastivadin DefInition: PratisaT(ldhivijiiiina 

S ince the e xp o s it ion  o f  conditione d origination  in  the 
Abhidharmakosa is rather involved, I shall fIrst explain the context in 
which each definition occurs . In the beginning of Chapter Three, the 
Exposition of the Universe (Lokanirdesa), Vasubandhu enumerates the 
various realms, destinies, etc . ,  into which beings are reborn, and he 
explains antariibhava, the intermediate existence between death and 
rebirth. He then denies that there is any soul (iitman) that is reborn; 
rather, "the skandhas alone, conditioned by defilement and action, enter 
the womb by way of  the ser ies  (that i s  given the name) of  the 
intermediate existence, like a lamp . , ,46 1 To explain this conditioning 

460Thls is Vasubandhu's  position in another text, the Prafityasamutpiidavyiikhyii; 
see below, section B4. , 

461niitmiisti skandhamiitraTfl tu kleSakarmiibhisaTflslq-tam / antariibhavasaTfltatyii 
kulqim eti pradipavat (Abhidharmakosa III 1 8 ;  Abhidharmakosabhii�ya: 1 29 .7 ff. ; La 
Vallee Poussin 1 9 7 1 ,  v.  2: 57) .  
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process , whereby defilement and action result in rebirth, and birth in 
turn results in defilement and action, Vasubandhu introduces the topic of 
pratityasamutpiida. The first definition of vijfiiina can be found at the 
beginning of this discussion. 

In Abhidharmakosa III 20 ,  Vasubandhu states that the twelve 
members of the pratztyasamutpiida formula can be divided among three 
lifetimes,  and, in Abhidharmakosa III 2 1 -24, he defines each member as 
being a "state" (dasii or avasthii) of the five skandhas. However, in 
verse 2 5 ,  using the word kila ("as is said") , he indicates that he 
personally disagrees with this interpretation, which he attributes to the 
Sarviistiviidin or Vaibhii�ika schoo1.462 It is among the verses that present 
the iivasthika interpretation that our first definition of vijfiiina is found. 

Thus, Vasubandhu himself has identified the first definition as . being 
that of Sarviistiviida. Furthermore, as I mentioned above, near the 
beginning of his comment on verse 28ab, he attacks the entire iivasthika 
interpretation, to which, he says, the Sautriintikas object, and he questions 
whether it accurately reflects the meaning of siitra. 463 Moreover, at the end 
of the same section, he again explicitly identifies everything contained in 
the iivasthika interpretation as Vaib�ika doctrine.464 

Similar iivasthika interpretations of pratztyasamutpiida,  including 
definitions of vijfiiiniinga resembling the one found in Abhidharmakosa 
III 2 1  c, can be traced to earlier Sarviistiviidin texts, although not to the 
earliest group. I have not found such interpretations in the Sarviistiviidin 
Abhidharmapitaka, either in early texts, such as the Dharmaskandha (A 
p 'i ta mo fa yiin tsu tun �iiJ mj!��;¥'!J.EJ�), which contains extensive 
discussions of both sarrzskiirapratyayarrz vijfiiinam and niimariipa-

462iivasthikaIJ kile�!o 'yalfl (Abhidharmakosa I I I  25a ;  Abhidharmakosabhii�ya: 
1 33 . 1 1 ;  La Vallee Poussin 1 97 1 ,  v. 2 :  66 n. 5) .  

463atra tu sautriintikii vijiiiipayanti / kilfl khalv etii i�!aya ucyante yii yasye�!ir 
iihosvit sutriirthalJ (Abhidharmakosabhii�ya:  1 36 . 1 6- 1 7 ; La Vallee Poussin 1 97 1 ,  v .  

2 :  75). 
464sa eva tu vaibhii�ikanyiiyo yalJ purvam uktalJ (Abhidharmakosabhii�ya: 1 40.25;  

La Vallee Poussin 1 97 1 ,  v .  2 :  88) .  This point is noted by La Vallee Poussin in his 
translation. 
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pratyayal'fl vijiiiinarn,465 or in later texts, such as the Jiiiinaprasthiina (A 
p 'i ta rno fa chih lun �ilJ mj!)�H€-� fiili) ,  which is cited by La Vallee 
Poussin as the source of the division of members into three lifetimes.466 
Nor does the Abhidharrniirnrta (A p 'i tan kan lu wei lun �ilJmii1tap* 
�), one of the e�rliest Sarvastivadin manuals, contain an iivasthika 
interpretation, although it does divide the members among the three 
l ifet imes and classify each member as kle.§a, karma, or du�kha. 467 
However, at least three abhidharrna texts prior to the Abhidharrnakosa 
cla im that the iivasthika interp retat ion represents the corre ct  
understanding of the twelve-membered prafityasarnutpiida formula. 

The earliest source that I have found is the Vibhii�ii.468 The Vibhii�ii 
first distinguishes its own, iivasthika, interpretation from the k�a1Jika 
interpretat ion of Sarmadatta (She rna ta to � � j! � )469 and the 
siil'flbandhika interpretation of the Vijiiiinakiiyasiistra (A p 'i ta rno shih 
shen tsu lun �ilJ m j!m � Jtr  JEfiili) . 470 In the kWlJika interpretation, all 
twelve members are present in a single moment, as in the case of 
someone who, due to passion, harms a sentient being :  his mental 
confusion is avidyii; his volition is sal'flskiira; his consciousness (i.e., his 
awareness of the object of his crime) is vijiiiina, etc.471 According to the 
siil'flbandhika interpretation, a number of members, but not all of them, 
can be present in  a s ingle moment : for example, when someone 
conceives �f passion for an object, his ignorance (about the true nature 

46;Dietz 1 984: 30-36;  T. 1 537 :  506c29-508b 1 0; see also Schmithausen 1 987 :  464-
465 ns. 1 1 1 4 ,  1 1 1 9 . 

466T. 1 544: 92 1 b I 6- 1 9 ; La Vallee Poussin 1 97 1  v. 2 :  60 n.  1 .  See also the earlier 
translation, A p  'i t  'an pa chien tu lun �iiJre.�J\llJi:� (T. 1 543 : 775c 1 3 - 1 5) .  

467T .  1 5 53 : 970c25-97 I b2 1 ;  Abhidharrniirnrta [tib . ] : 70-73 ; Van den Broeck 
1 977:  1 30- 1 33 .  

46ST. 1 545 (A p 'j ta rno ta p 'i P '0 sha lun �iiJre.�l.ft:kre.�iP�); T. 1 546 (A p 'i t 'an 
p 'j p '0 sha lun � re.fi:re.�iP�). See La Vallee Poussin 1 97 1 ,  v. 2 :  62 n. I .  

46"La Vallee Poussin tentatively suggests Samadatta ( 1 97 1 ,  v .  6 :  1 3 5) ,  while Nishi 
gives K�emadatta (Kokuyaku Issaikyo Bidon-bu 26 . 1 :  47 n. 40). I fol low Akanuma's 
rendering ( 1 979: 602) .  

47CJT. 1 545 :  1 1 8c6- 1 1 9a 1 ; T. 1 546: 93c27-94a 1 1 .  
47 1T .  1 545 :  1 1 8c7- 1 5 ;  identical to Abhidharrnakosabhii�ya : 1 3 3 . 1 -8 ;  La Val lee  

Poussin 1 97 1 ,  v. 2 :  65-66. 
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of the object) is avidyii; his desire is saf1'lskiira; his discrimination of the 
object is vijiiiina, etc . But these members do not consist of all five 
skandhas. Some members, on the other hand, do consist of all five 
skandhas : for example ,  the arising of all the skandhas in the new 
lifetime is jiiti, and their deterioration ' is jariimara1}.a.  These members, 
however, do not occupy a single moment (T. 1 545 : 1 1 8c 1 7-23) .  This 

. interpretation seems to fall somewhere between the k�a1}.ika and the 
iivasthika interpretations. 

According to the Vibhii�ii's own interpretation, each member refers 
to the five skandhas at a different moment; this is clearly the same 
iivasthika system described in Abhidharmakosa III 2 1 -24. The definition 
of vijiiiina in the Vibhii�ii, however, appears somewhat different at first 
g lance . Acc ording to Hs iian-tsang ' s  transl ati on ,  vijiiiina is the 
pratisaf1'ldhicitta (hsii hsin *I,C,,), together with its accompaniment (chu 
pan f!:IJW), which the Kokuyaku Issaikyo explains as the remaining four 
skandhas (T. 1 545 : 1 1 9a5 ; Kokuyaku Issaikyo, Bidon-bu, v. 8 :  9 n. 1 9) .  
The earlier translation (attributed to  Kiityiiyaniputra) has hsiang hsii 
hsin ;f-§ fl ,C"  instead of hsii hsin f' , c" , but this is not significantly 
different (T. 1 546 :  94a I 5 ) .  Nor, I think, is there any difference in 
meaning between this pratisaf1'ldhicitta and the saf1'ldhiskandhas of 
Abhidharmakosa III 2 1 ;  according to the iivasthika system, the five 
skandhas at this point in the development of the new life can be called 
vijiiiina (or citta, since the terms are synonymous here t72 because 
vijiiiina is the predominant element. 473 Vasubandhu perhaps condenses 
the term pratisaf1'ldhi metri causa, and Yasomitra, judging from his 
comment on Vasubandhu ' s  second definit i on , 474 c ons iders that 
saf1'ldhiskandhas refers to pratisaf1'ldhicitta. 

Similar to the definition of the Vibhii�ii are those of Upasiinta's 

472 c i ttaf!l m a n a  ' th a  vlJn a n a m  ekiirthaf!l (A b h idh armakosa 1I  3 4 ab ;  
Abhidharmakosabhii.Jya : 6 1 .22;  La Vallee Poussin 1 97 1 ,  v .  I :  1 76). 

. 

473priidhiinyiit tv angaklrtanam (Abhidharmakosa III 25b; Abhidharmakosabhii.Jya: 
1 3 3 . 1 3 ;  La Vallee Poussin 1 97 1 ,  v. 2: 66) .  

4 74saf!lskiirapratyayaf!l v ijfiiinaf!l pratisaf!ldh ic i ttam eviib h ipretaf!l syiit  
(Abhidharmakosavyiikhyii: 299.25-26) .  
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Abhidharmahrdaya (A p 'i t 'an hsin lun ching �ilJm�'L'iii*!) and the 
SaTflyuktiibhidharmahrdaya, ·or K�udrakiibhidharmahrdaya (Tsa a p 'i 
t 'an hsin lun tME�ilJ m�'L'liifii) . Upasanta 's Abhidharmahrdaya defines 
vijiiiina as the pratisaTfldhicitta (hsiang hsii hsin ;f:!HJH,) together with 
its associates (T. 1 55 1 :  860c9). The SaTflyuktiibhidharmahrdaya defines 
it as the present saTfltati (hsien tsai hsiang hsii IJ!1:E;f:�*.), which here 
seems to be equivalent to the five skandhas at the first moment of the 
present l ife ,  since the next member, niimariipa,  is defined in the 
following way: "that saTfltati, (after) it already (exists), and while the six 
iiyatanas are not completely differentiated, is called niimariipa., ,475 

Dharmasri 's Abhidharmahrdaya (or Abhidharmasiira-A p 'i t 'an 
hsin lun �ilJm�'L'iii) also agrees with the Vibhii�ii in maintaining that 
the twelve members of the pratityasamutpiida formula refer to twelve 
sets, or states ,  of the skandhas and that the formula should not be 
understood in terms of a single moment. Its definition of vijiiiina, on the 
other hand, is rather surprising; it states that vijiiiina is the chung hsin f£ 
'L' (= bijacitta) produced by the previous member, saTflskiira.476 This 
would seem to support Mizuno Kogen's statement that Dharmasri 's 
Abhidharmahrdaya sometimes contains doctrines that diverge from 
orthodox Sarvastivada ( 1 96 1 :  7 3 ) .  Although Willemen does not 
comment on it in his translation, this definition deserves further 
exploration, especially since the term chung hsin, or chung shih f£�, is 
a synonym for iilayavijiiiina in some vijiiaptimiitratii texts (Nakamura 
1 975 : 650). 

All of the abhidharma texts mentioned above define vijiiiiniinga as 
the initial moment of the present lifetime and as the karmic link between 
the past life and the present. In the Vibhii�ii, Upasanta's Abhidharma­
hrdaya, and the SaTflyuktiibhidharmahrdaya, moreover, this vijiiiina 
cannot possibly be the six vijiiiinakiiyas because, as we discover from 
the defmitions of the following angas, the six sense organs are not yet 
present at the moment referred to as vijiiiina. Furthermore, although the 
Dharmaskandha,  which is much earlier than the Vibhii�ii, defines 

47S11111!HiE.1\ A5t*iPli�t.� (T. 1 552 :  935b25-26). 
476 ��li'L'�� (T. i 550:  827a4-5) .  
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saf!lskiirapratyayaf!l vijiiiinarn as the six vijiiiinas,477 in none of these 
post- Vibhii�ii texts, to ' the best of my knowledge, is vijiiiiniinga ever 
defined as the s ix  v ijiiiinakiiyas ,  nor is the definit ion from the 
Pratztyasarnutpiidasutra, quoted by Vasubandhu in his comment on 
A bh idharrnakosa III  28ab,  ever discussed. Thus ,  I have found no 
evidence that the Sarvastivadins, from the period of the Vibhii�ii, 
interpreted vijiiiiniinga as the six vijiiiinakiiyas in the intermediate 
existence,478 whereas there are a number of Vaibha�ika texts that present 
the iivasthika interpretation as orthodox. Moreover, we should not forget 
that Vasubandhu himself identifies it as a Vaibha�ika doctrine: 

Further confirmation can be found in SaI11ghabhadra's two texts, the 
Nyiiyiinusiira (A p 'i ta rno shun cheng Ii fun �iiJ.m�mJIIJiIE:§!�) and the 
Abhidharmapitakaprakaraf}asiisanasiistra or Sarnayapradipika (A p 'i ta 
rn o  tsang hsien tsung fun �iiJ .m � m � Ii %Hii ) .  In  bo th texts ,  
S�ghabhadra quotes Vasubandhu's gloss on verse 2 l c  and continues 
with a further explanation: "In the mother 's  womb, at the time of 
conception,  the five skandhas in a momentary state are ca l led 
Consciousness because ,  at this moment, consciousness is the most 
prominent (of the skandhas. This consciousness) is only rnanovijiiiina 
because, in this state, the causes of the production of the (other) five 
vijiiiinas (i . e . ,  the sense organs) are not yet possessed. ,,479 Again, in 
neither of these texts could I find the six-vijiiiinakiiyas definition. 

3 .  Vasubandhu's Definition in the Abhidharrnakosabhii�ya : The Six 
Vijiiiinas 

In order to show that the six-vijiiiinakiiyas  definition in fact 

477 T.  1 537 :  507a4-8 .  But this passage does not mention antariibhava. 
478However, the fol lowing opinion is attributed to ParSva: ''The consciousness of 

the intermediate existence is sa7!lskiirapratyaya7!l vijiiiinam. The consciousness at the 
moment of conception is niimarupapratyaya7!l vijiiiinam. The consciousness of the 
current existence is consciousness that arises due to both conditions" (Jjl��� 0 1T� 
� m q, ;ff� o  ;g 1S��m�;ff� o  =���m*;ff�-T. 1 54 5 :  1 20a6-8 ;  Kokuyaku 
Issaikyo B idon-bu 8: 1 3) .  

479:1i{-fjJ:B€i�o iEt;!i��o -�tl»�1il:llli;g�o JH:�tl�� q, o  �liiJm"/iil:o JH:1I!t@":�o 1i�JH: 
1il: q, o  ll���o ��*,A."/iiI: (T. 1 562: 484b I 4- 1 7; also, T. 1 563 : 84 1 a6-8). 
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represents Vasubandhu's own opinion in the Abhidharmakosabhii�ya, I 
must begin by summarizing his rather long and complicated comment 
on Abhidharmakosa III 28ab: "The origination is the cause; thafwhich 
originates is the result.

,,
480 Vasubandhu explains the verse, saying that all 

the members are both pratltyasamutpiida and pratltyasamutpanna. He 
then mentions the differing opinion of a Sthavira PUl1,lasa, who adduces 
four reasons to prove that wh�tever is pratltyasamutpiida cannot be 
pratltyasamutpanna (Abhidharmakosabhii�ya : 1 3 6. 1 0- 1 6 ;  La Vallee 
Poussin 1 97 1 ,  v. 2: 74). 

It is at this point that Vasubandhu attributes to the Sautrantikas the 
criticism of the iivasthika interpretation, mentioned above. According to 
the Sautrantikas, nothing like it can be found in the sutras. There follows 
an argument between the Sautrantikas and the Sarvastivadins concerning 
the authority and completeness of the sutra definitions of the members 
of the formula . In the course of this argument, the Sarvastivadins 
maintain ·that these definitions are not complete and that their meanings 
are not c1ear.48 ! The Sautrantikas, who have the last word in this dispute, 
state that the sutra is actually complete,482 and they proceed to point out 
the logical flaws in the iivasthika interpretation : "Why do you introduce 
something of a different kind [other than avidyii; i .e ., the five skandhas] 
into [your definition of] avidyii? Although the five skandhas are found 
in these 'states,' only that [entity] whose existence or non-existence 
determines the existence or non-existence of some [other entity, i .e ., the 
following member] can be established as a member. Although the arhat 
possesses the five skandhas, he does not have any sarrzskiiras [which, 
according to your interpretation, would have to be] caused by the five 
skandhas . W hy [not] ? Because [the sarrzskiiras that constitute 
sarrzskiiriinga] are only caused by avidyii [which the arhat does not 

4R"hetur atra samutpiida� samutpannarrz phalarrz matam (Abhidharmakosabhii�ya :  
1 36 .9 ;  La  VaIlee Poussin 1 97 1 ,  v .  2 :  74). 

4H 1na vai sarvarrz nirdesato nltiirtharrz bhavati (Abhidharmakosabhii�ya: 1 36 .2 1 ;  La 
Vallee Poussin 1 97 1 ,  v. 2 :  75) .  

4R2evam ihiipy avidyiidzniirrz paripii7lJa eva n irddo na siivase�a� (Abhidharma­
kosabhii�ya: 1 36 .26- 1 37. 1 ;  La VaIlee Poussin 1 97 1 ,  v. 2: 75) .  
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have]. Likewise, [the arhat does not have] any vijiiiina that goes to 
good, bad or immovable destinies, or any tr�7;lii ,  upiidiina ,  etc .  
[Therefore,] the meaning of the sidra is just as is stated [in the sutra ] ."483 
Yasomitra explains that the vijiiiina referred to here is pratisarrzdhi­
vijiiiina (Abhidharmakosavyiikhyii: 293 . 1 1 - 1 2) .  

The point of this argument seems to be that, if the members of the 
formula are defined as states of the skandhas, the arhat would still be 
ensnared in sarrzsiira, simply because he still possesses the skandhas. 
However, we know that the arhat is able to reverse the process of 
sarrzsiira precisely because he destroys the first member, avidyii. T hus, 
although he possesses the skandhas until his death, he does not produce 
the conditions for rebirth and the continuation of sarrzsiira. 

Vasubandhu next returns to the four points of PUI1).iisa, refuting the 
first of them, and then discusses the question of whether pratftya­
samutpiida is asarrzskrta . T his in turn leads into an etymological 
discussion of the term pratltyasamutpiida, which is followed by various 
opinions regarding the question of why the Buddha expressed the 
principle of conditioned origination in two ways: "since this exists, that 
exists," and "due to the arising of this, that arises., ,484 

Finally, Vasubandhu offers his own interpretation of the formula. 
Kata has remarked that, although Vasubandhu rejects iivasthikapratftya­
samutpiida in principle and treats the formula for the most part in terms 
of a theory of cognition (ninshikiron ���il£��), his definitions of vijiiiina, 
niimarupa, and the �aifiiyatanas are not inconsistent with an embryo-

4R]iityantarasya tv avidyiiyiirrz kirrzkrtal; prak�epal; / yady api ca tiisv avasthiisu 
pancaskandhii vidyante yasya tu bhiiviibhiivayor yasya bhiiviibhiivaniyamaIJ tad 
eviingarrz vyavasthiipayitum / saty api ca pancaskandhake 'rhatal; sarrzskiirii na  
bh avanti pancaskandh a h e tukiil; / k irrz tarh i / avidyiihetukii eva  / tathii 
pWJyiipu1Jyiinefijyopagarrz ca vijfiiinarrz [na bhavati] * tr�1Jiidayas ceti / yathiinirdda** 
eva sutriirthal; (AbhidharmakosabhiiD'a: 1 37 .4-8; La  Vallee Poussin 1 97 1 ,  v. 2 :  76). 

*This is missing in Pradhan' s  edition, but Shastri includes this (Abhidharmakosa 
& Bha�ya : 452 .7 ) ,  and I fol low him on the basis of the Tibetan (Abhidharma­
kosabhii�ya [tib. ] : gu 1 49b2). 

* * Pradhan gives yathiinirddam, which is ungrammatical . I fol low Shastri here 
(Abhidharmakosa & Bha�ya: 452.8) .  

4R4asmin satidarrz bhavati and asyotpiidiid idam utpadyate.  
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logical (taiseigakuteki H5��B9) interpretation, which is how Kato 
charact�rizes  iivasth ikapratltyasam u tpiida ( 1 9 8 9 :  3 1 5 ) .  Whi l e  
Vasubandhu does not define these members a s  states of  the skandhas, he 
does trace the early development of the new being from its beginning as 
consciousness ,  karmic ally proj ected by the past life ,  through the 
appe arance of the other three mental skandh a s ,  together with 
riipaskandha (i . e . , niimariipa), to the development of the six sense 
organs (�a¢iiyatana). However, as I have shown at the beginning of this 
section, Vasubandhu does not think that vijiiiina refers only to the 
moment of pratisarrzdhi consciousness; rather, it encompasses the series 
of vijiiiinas that continues through the intermediate existence and begins 
the next life.485 This interpretation of the definition from the Pratltya­
samutpiidasiitra, which Vasubandhu quotes here,486 can be justified 
because, according to abhidharma, the sense organs are all present in 
the intermediate existence,487 and thus consciousness can include all six 
vijiiiinakiiyas .  (It is to this rule of abhidharma that Jaini alludes in the 
passage quoted in section B l  above.) If, on the other hand, explains 
Yasomitra, the siitra had intended for vijiiiiniinga to refer exclusively to 
pratisarrzdhivijiiiin a ,  it would have sa id ,  "What is vijiiiina ?  
Manovijiiiina," because,  at the moment of conception, only manovijiiiina 
is present, not the other five vijiiiinas.488 Yasomitra then quotes from 
Abhidharmakosa III 42ac to support his claim that pratisarrzdhivijiiiina 
can only b e  manov ijiiiina ,  a p o int on which Vasubandhu and 
Sarvastivllda agree (see Srup.ghabhadra's comment, quoted above at the 
end of section B2) . 

Curiously, Satpghabhadra does not, as far as I can tell, comment on 

48SSome of his commentators think that he also includes in his definition the 
moment of rebirth into the next life (see note 427 .below). 

486vijniina7!l katamat / �arjvijniinakiiyii iti (Abhidharmakosabhii�ya : 1 40 .4 ;  La 
Vallee Poussin 1 97 1 ,  v. 2 :  85) .  

487sakaliilqaIJ (Abhidharmakosa I I I  1 4c ;  Abhidharmakosabhii�ya : 1 25 .7 ;  La Vallee 
Poussin 1 97 1 ,  v. 2: 46). 

4R8eva7!l tu vaktavya7!l syiit / vijniina7!l katamat / manovijniinam iti / na hi  prati­
sa7!ldhilqane pancavijniinakiiyasambhavo 'sti / manovijniinenaiva pratisa7!ldhibandhiit 
(Abhidharmakosavyiikhyii: 299.27-29). 
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this portion of the Abhidharmakosabha�ya. The Chinese commentator, 
P 'u-kuang, on the other hand, does. III his Chit she tun chi f�t=iii�c, 
P 'u-kuang first explams that Vasubandhu's intention is to include ( 1 )  the 
stream of vijiianas in the intermediate existence and (2) the upapatti­
bhava, which is equivalent to pratisarrzdhivijiiana, in his definition of 
vijiiananga : "This vijiiana passes through both the intermediate 
existence and the moment of conception. Although the moment of 
conception is  only manovijiiana,  in the state of  the intermediate 
existence, [the stream of the vijiianas?] produces all six vijiianas . , ,489 
Then, after quoting Vasubandhu's approval of the definition of vijiiana 
in the Prafityasamutpadasiitra as the six vijiianakayas, P 'u-kuang states, 
"If one relies on the Sarviistiviidins, vijiiananga is  only the single 
moment of upapattibhava and does not pass through the intermediate 
existence; therefore, (for them) it is only manovijiiana.,,490 Clearly, P 'u­
kuang believes that Vasubandhu disagrees with orthodox Sarviistiviidin 
doctrine. 

With the exception of the mention of Parsva in the Vibha�a, no 
interpretation of vijiiananga as including the consciousness of the 
intermediate existence can be found in the Sarviistiviidin abhidharma. 
Since Vasubandhu says very little by way of justifying his defmition, 
we must look elsewhere for explanations . Perhaps Sthiramati ' s  
comment on  Vasubandhu 's exposition of pratltyasamutpada in  the 
Madhyantavibhagabha�ya can clarify Vasubandhu's reasoning in the 
Abhidharmakosabha�ya . In his explanation of sarrzskaranga in the 
Madhyan tavibhagabha�ya, Vasubandhu says that the sarrzskaras 
"plant" or establish the karmavasanas in the vijiiana,49 I and Sthiramati 

489JH:�:im1i� 9=' o  �=;(f 0 �;(f�lpti":��9=' ;(f1il::im€*� (T. 1 82 1 :  1 72b5-6). P 'u­
kuang is not alone among Vasubandhu's commentators in including upapattibhava or 

pratisal!ldhivijiiiina in sal!lskiirapratyayal!l vijiiiinam ; see also the A bhidharma­
kosavyiikhyii (antariibhavapratisal!ldhicittam upiidiiya yiivad upapattik�aT}ab­
Abhidharmakosavyiikhyii: 299.2 1 -22) and Sthiramati ' s Tattviirtha (srid pa bar mar iiUI 
mtshams sbyor ba 'i skad cig ma nas gzun ste / skye ba 'i skad cig gi bar du-quoted in 
Mejor 1 99 1 :  1 0 1 - 1 02) .  

491J;5=*IDt--;a ;(fli'Bo �:tpt�;(f-�iJjJB/f:im 9=' ;(fo ittpt:lf.� (T.  1 82 1 :  1 72b7-9). 
49 1ropaniit sal!lskiirair vijiiiine karmaviisaniiyiib prati�rhiipaniit (Madhyiinta­

vibhiiga: 28. 1 1 - 1 2; Nagao 1 964: 2 1 . 1 2- 1 3) .  
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insists that this vijiiiina can only be iilayavijiiiina, and not the pravrtti­
vijiiiinas . 492 This is consistent with Sthiramati 's  explicitly Yogacara 
position, while it apparently contradicts what Vasubandhu says in the 
Abhidharmakosabhii�ya . 

On the other hand, in his comment on Vasubandhu's explanation of 
vijiiiiniinga in the Trirrzsikiibhii�ya, Sthiramati, although he does not use 
the term antariibhava, agrees  with Vasubandhu 's  statement in the 
Abhidharmakosabhii�ya that sarrzskiirapratyayarrz vijiiiinam is located at 
least partially in the interval between death and rebirth. When Vasubandhu 
says that vijiiiina "leads" beings to, or causes them to obtain, rebirth,493 
Sthiramati explains that the viisaniis, in the form of the seeds of rebirth, 
are led from death in the present life to rebirth in the next by means of the 
continuance of the stream of vijiiiinas that is impregnated by karma.494 
Sthiramati then seems to say that this is proof that the vijiiiina of the 
previous life, and not the pratisarrzdhivijiiiina, is sarrzskiirapratyaya.495 

492v iUiii n a  it i  a triilay avijfiiina m  a b h ipretarrz n a  tu pravrttivijfiiinam 
(Madhyiintavibhiigatfkii: 29 ;  Yamaguchi 1 934: 36 . 1 5- 1 6). 

493navaniid vijfiiinenopapattisthiinasampriipar:ziit (Madhyiintavibhiiga : 2 8 . 1 2 ; 
Nagao 1 964: 2 1 . 1 3 - 1 4) .  

494karmaparibhiivitena vijfiiinena santiinavrttyii cyuttisthiiniid upapapattisthiine 
punarbhavabijabhutiiyii viisaniiyiiJ:t priipar:zarrz nayanam (Madhyiintavibhiigatfkii: 
29. 2 1 -22 ; Yamaguchi 1 934:  7-9). 

495tathii ca sati na  pratisandhivijfiiinarrz sarrzskiirapratyayam purvakiilabhava­
vijfiiinam eva sarrzskiirapratyayam iti pradarsitarrz bhavati (Madhyiintavibhiigatfkii: 
29.23-30. 1 ) . This portion is Pandeya's  retranslation. Yamaguchi ' s  is different: tathii ca 
sati na pratisandh ivijfiiina pratyayaJ:t sarrzskiiraJ:t purvakiilabhavavijfiiinam eva 
sarrzskiirapratyayam iti pradaditarrz bhavati ( 1 93 4 :  3 7 . 9 - 1 1 ) .  Stcherbatsky ' s  
retranslation i s  also different from Pandeya ' s :  evarrz krtvii pratisarrzdhivijfiiinam 
pratyayo, na  sarrzskiiraJ:t ,  p urvakiilfnabhavavijfiiinam eva sarrzskiirapratyayam iti 
pradarsitam bhavati ( 1 978: 04 1 ) . The Tibetan text as quoted by Stcherbatsky ( 1 978 :  
04 1 )  is as  follows : de ltar byas na fiili mtshams sbyor ba 'i rnam par ses pa rkyen ni  
'du byed ma yin gyi silon gyi dus kyi srid pa 'i rnam par ses pa fiid kyi rkyen 'du byed 

par rab tu bstan pa yin teo However, the Derge edition reads (differences underlined): 
de ltar byas na fiiil rrztshams sbyor ba 'i rnam par ses JlfJ.1 rkyen ni  'du byed ma yin gyi 
! silon gyi dus kyi srid pa 'i rnam par ses pa fiid kyi rkyen 'du byed )!in. par rab tu bstan 
pa yin te (Madhyiintavibhiigatfkii [tib.] : 207a7-208b 1 ) . 

Of these versions, the Derge Tibetan and Pandeya' s  reconstruction are the most 
satisfactory. The three translations (Yamaguchi 1 966 :  58 ; Friedman 1 937 :  48; and 
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Thus, as I understand him, the balance of the kannic account from one life 
is carried over to the next by means of a stream of vijiiiinas that are 
karmic ally equivalent to the final vijiiiina of the previous life. 

In our passage from the Abhidharmakosabhii-DJa, Vasubandhu does 
not use the term karmaparibhiivita ,  let alone iilayavijiiiina.  But by 
including the consciousness of the intermediate existence in sarrzskiira­
pratyayarrz vijiiiinam, he contradicts the unequivocal identification of 
vijiiiina with the present life that i s  prominent in the Sarviistiviidin 
iivasthika interpretation. And by doing so, he suggests that the nature of 
vijiiiina in the pratityasamutpiida formula is causal rather than resultant, as 
it would have to be if it were simply pratisarrzdhivijiiiina. 

4.  Vasubandhu ' s  Definit ion in  the Pratltyasamutpiidavyiikhyii :  
Sarrzskiiraparibhiivitarrz Vijiiiinam 

Like P 'u-kuang, Viryasridatta, in a passage in the Arthaviniscaya­
sutranibandhana, also draws attention to the difference between two 
defmitions of vijiiiiniiilga.496 The Arthaviniscayasutra itself contains the 
text of  the Pratltyasamutpiidasutra and hence the six-vijiiiinakiiya 

Stcherbatsky 1 978 :  62) all disagree. Friedman probably comes closest to an accurate 
and intelligible translation, but he understands purvakiilabhava in a technical sense 
that is not, I think, justified here. Referring to the Abhidharmakosa, which defines 
purvakiilabhava as the skandhas between the moments of pratisarrzdhi and death, he 
explains the significance of our passage as follows: "The sa!pSkaras condition not only 
the first moment of the new existence, i .e .  the moment of reincarnation, but the whole 
existence, starting from the moment of conception up to death" ( 1 937 :  1 27 ns. 62, 63) .  
If Friedman i s  correct, sarrzskiirapratyayarrz vijiiiinam is the vijiiiina of the present 
lifetime, from the moment of birth up until the moment of death. Friedman does not 
cite any other texts that define vijiiiiniinga in this way, nor do I know of any. 
Therefore, I think we should read snon gyi dus kyi srid pa 'i rnam par ses pa literally 
as "the vijiiiina of the previous existence." In fact, the following sentence suggests 
that Sthiramati is arguing that the sarrzskiiras from the previous life, which no longer 
exists, cannot directly condition the vijiiiina of the present l ife (na hi vina�!iit 
[fo l lowing Yamaguchi , instead of vina�!atviit] kiirar,ziit kiiryotpattir yujyate­
Madhyiintavibhiigapkii: 30. 1 ;  Yamaguchi 1 934:  37 . 1 2) .  

496This passage corresponds to  a portion of the Pratltyasamutpiidavyakhyii, in  
which Vasubandhu quotes the view of an opponent whom he wi l l  soon refute (Honjo 
1 989:  1 73); Viryasridatta, on the other hand, seems to  approve of  this view. 
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definition, but Viryasddatta, who, according to Mej or, follows the 
Kashmirian Vaibha�ikas ( 1 99 1 : 1 8), points out that elsewhere sarrzskiira­
pratyayarrz vijiiiinam is identified with pratisarrzdhivijiiiina, and he quotes 
Abhidharmakosa III 2 1 c  (sarrzdhiskandhiis tu vijiiiinam). He also refers to 
the well-known siitra statement according to which niimariipa could not 
solidify into a fetus if vijiiiina did not descend into the mother 's womb 
(Dlghan ikiiya II 6 3 ;  quoted in La Vallee Poussin 1 9 1 3 :  1 2) and 
understands it to imply that vijiiiina in the pratltyasamutpiida formula 
refers to pratisarrzdhivijiiiina and hence can only be manovijiiiina 
(Arthaviniscayasiitranibandhana : 1 1 8 .2-6). 

Viryasridatta then po ints out the discrepancy between thi s  
interpretation and the definition in the Arthaviniscayasiitra, but he 
argues that there is no contradiction (virodha) . According to him, the 
definition in the A rth avin iscayasiitra (i . e . ,  that of the Pratltya­
samutpiidasutra) is overly broad and ,not specific to the context of  
rebirth. Therefore, he  says, i t  i s  not liik�Wlika. To support this assertion, 
he compares the siitra definitions of vijiiiina and the riipa portion of 
niimariipa and shows that, in the case of riipa, too, the siitra likewise 
gives an all-inclusive definition that does not pertain to the specific 
context of vijiiiinapratyayarrz niimarupam. Furthermore, he states that 
the lii�al}ika definition is to be found elsewhere, i .e . ,  in the verse of the 
Abhidharmakosa that contains the iivasthika definition (Arthaviniscaya­
siitranibandhana : 1 1 8 . 6- 1 1 9.2). 

However, Viryasridatta i s  also able to rationalize the siitra 
definition; that is to say, he is able to understand it in the context of the 
pratltyasamutpiida formula. He mentions by name the Sautrantikas ,  
who, he says, believe that the vijiiiina conditioned by the sarrzskiiras is 
not pratisarrzdhivijiiiina but rather the six vijiiiinas, which are permeated 
by the sarrzskiiras.497 This passage is significant because it is one of only 
two explicit attributions of a six-vijiiiinakiiya definition to the Sautrantikas 

497 sautriintikamatena tv avirodha eva I yasmiit tasya sa1!lskiiraparibhiivitii!J 
�a4vijiiiinakiiyii!J sa1!lskiirapratyayarrz vijiiiinam i�!arrz na pratisarrzdhivijiiiinam eveti 
(ArthaviniScayasutranibandhana: 1 1 9.2-4; Honjo 1 989 :  67-69). 
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that I have found.498 However, the interpretation o f  the six vijiiiinakiiyas 
here as sal!lskiiraparibhiivi ta is not i dent ical  to  Vasubandhu ' s  
interpretation i n  the A bh idharmakosabhii�ya , in  which the term 
sal!lskiiraparibhiivita i s  not mentioned, whereas antariibhava i s .  
Moreover, there are many passages in the A rthavin iscayasutra­
n ibandhana that correspond to Vasubandhu ' s  Pratltyasamutpiida-

. vyiikhyii, including the first part of this one (Honjo 1 989 :  1 73), and it is 
perhaps to this text ,  and not to the A bhidharmakosabhii�ya ,  that 
Vlryasridatta is referring when he mentions the opinion of the 
Sautrantikas in the above passage. 

In the Prafityasamutpiidavyiikhyii,499 Vasubandhu includes a long 
discussion of vijiiiiniinga,500 in which he mentions the view of certain 
"others" (gian dag) who maintain that sal!lskiirapratyayal!l vijiiiinam is 
the pratisal!ldhivijiiiina in the mother 's womb (20b4-5 ;  see above 
concerning the correspondence between this passage and the Artha­
viniScayasutranibandhana) . Schmithausen has identified a passage50 1 in 
which Vasubandhu refutes this view as being inconsistent with both 
sutra502 and reason ( 1 987 :  467 n. 1 1 28) . 503 Among the several opinions 
that Vasubandhu attacks is the one quoted with approval in the 
Arthaviniscayasutranibandhana, namely that the pratisal!ldhivijiiiina 
definition is liilqalJika and the six-vijiiiinakiiya definition is iibhipriiyika, 
and that the siistra defmition, therefore, does not contradict the sutra 

" '"[he other occurs in the Tri17lsikiirikii (quoted in Muroji 1 993 : 1 8 1  n. 297). 
"'This text has been studied by M atsuda ( 1 982a; 1 982b) , M uroj i ( 1 98S) ,  and 

Schmithausen ( 1 987). Muroji has publi shed an edition and study of the sa17lskiira- and 
vijiiiinavibhangas of the Prafityasamutpiidavyiikhyii ( 1 993) .  On the basis of Muroj i ' s  
work, as  well as  a personal communication, for which I am grateful, I have made a 
number of changes to the following section; however, he may stil l  disagree with my 
understanding of Vasubandhu 's  position. 

sII°Prafityasamutpiidavyiikhyii [tib.] : 1 7aS - 26bS ; Muroji 1 993 : 1 44-20 1 .  
sII 'Prafityasamutpiidavyiikhyii [tib. ] :  20b4 -22b4; Muroji 1 993 : 1 63- 1 7S .  
s02mdo sde dan 'gal (Pratftyasamutpiidavyiikhyii [tib . ] :  20b6-2 1 b 8 ;  Muroj i 

1 993 :  1 64- 1 70). 
Sfl3rigs pa dan 'gal (Pratityasamutpiidavyiikhyii [tib . ] : 2 1 b8 - 22b4;  Muroj i 

1 993 :  1 7 1 - 1 7S) .  
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definition (Pratltyasamutpiidavyiikhyii [tib . ] : f. 20b7-2 1 a2). 
Vasubandhu ridicules this position, saying that the two definitions 

are indeed irreconcilable. He shows that, in the case of the rupa portion 
of niimarupa, the sutra definition, namely that rftpa consists of the four 
mahiibhutas and the four upiidiiyarupas,  and the siistra definition, 
presumably that rupa i s  the material portion of  the embryo ,  are 
compatible since the embryonic rupa does ,  in fact,  consist of  the 
mahiibhutas and the upiidiiyarupas. In the case of vijfiiina, however, the 
six vijfiiinakiiyas are not present at the moment of conception, so siistra 
contradicts sutra.504 

Instead, Vasubandhu here defmes sarrzskiirapratyayarrz vijiiiinam as 
vijfiiina permeated by the sarrzskiiras . 505 Schmithausen describes this 
vijfiiina as follows : "The sarrzskiira-pratyayarrz vijfiiinam is the vijfiiina 
of the prior existence which receives the Impressions of karma and - by 
continuously propagating itself along with this impression - becomes, in 
its turn, the cause of a new existence (beginning with niimarupa)" 
( 1 987 :  253 n. 5 1 ) . 

Vasubandhu rejects the Vaibha�ika assertion that the pratisarrzdhi­
vijfiiina definitIon is lii�a1'}ika . However, he too, as Matsuda points out 
( 1 982b : 63-64), considers the six-vijfiiinakiiya definition in the sutra to 
be intentional : according to Vasubandhu, sarrzskiirapratyayarrz vijfiiinam 
is ultimately the stream of iilayavijiiiina permeated by the sarrzskiiras ,  
due to the evolution of  which rebirth can occur. When the sutra 
menti ons the s ix  vijfiiinakiiyas ,  i t  is really indicating the cause 
(iilayavijfiiina) by means of the result (the six vijfiiinas), the basis by 

5114iiili mtshams sbyor ba na rnam par ses pa gali yin pa de rnam par ses pa 'i 
tshogs drug ma yin pas / 'dir chos 'dra ba ci yod / 'dir ni  'du byed kyi rkyen gyis rnam 
par ses pa bstan pa brtsams pa yin pas zfa fa ci 'i phyir bya (Pratltyasamutpiida­
vyiikhyii [tib. ] :  2 1 a3 -4;  Muroji 1 993 : 1 65 ;  see also Wayman and Wayman 1 974: 55 n .  
58 ,  where this passage is referred to ;  however, I am not sure whether the Wayman s 
understand it in the same way that I do) . 

5115de Itar na 'du byed kyis yolis su bsgos pa rnam par ses pa de iiid 'du byed kyi 
rkyen gyis yin gyi iiili mtshams sbyor ba 'i rnam par ses pa ni ma yin no (Pratltya­
samutpiidavyiikhyii [tib . ] :  23a l -2 ;  Muroj i 1 993 : 1 76) .  
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means of that which is based on it.506 Nevertheless, there is a difference 
in Vasubandhu's treatment of the two definitions. According to him, the 
first definition is simply wrong: as has been shown by scripture and by 
reason, saTflskiirapratyayaTfl vijiiiinam cannot be pratisaTfldhivijiiiina .  
The second definition, on the other hand, can be j ustified by the 
exegetical maneuver of claiming that when the sutra says "the six 
vijiiiinas ,"  it really means "iilayavijiiiina . "  The remainder of Vasu­
bandhu's section on vijiiiiniinga concerns iilayavijiiiina, a discussion that 
is similar to that found in the Karmasiddhiprakara1}a, yet another text 
by Vasubandhu (Matsuda 1 982a: 44) . 

. C. Vasubandhu 's Positions-Sautrantika or Yogacara? 

In all interpretations of pratztyasamutpiida in the context of rebirth, 
vijiiiina is the most important member since it is exactly at vijiiiina that 
the karmic legacy of one life passes on to the next. However, as we have 
seen, different interpretations disagree regarding two interrelated issues : 
the stage in the rebirth process to which vijiiiiniinga corresponds; and its 
causal nature. To the question of whether vijiiiina is cause, result, or both 
cause and result, all possible answers have been proposed in one text or 
another during the history of the exegesis of the formula.507 

As I have shown above, vijiiiina in the Sarvastivadin system refers 

51)6 'dir don iiid gan ie na / 'du byed kyis yons su bsgos pa 'i kun gii rnam par ses 
pa 'i rgyun yons su gyur pas yan srid 'byun bar nus pa ni 'dir 'du byed kyi rkyen gyis 
rnam par ses pa yin par dgons pa yin no / gan yan 'di skad du rnam par ses pa drug ' 
go ies gsuns pa ni gnas pa gnas bstan pa dan 'bras bus rgyu ste de dan ldan pa 'j rnam 
par ses pa 'i rgyun 'bab pa bstan pa 'j phyir ro (Pratltyasamutpiidavyiikhyii [tib . ] :  
24a l -3 ;  Muroji 1 993 : 1 82- 1 83 ;  Matsuda 1 982b : 64). 

See also a later portion of the text that mentions the sutra by name: fie bar len pa 'i 
phun po gan gi nan du 'dus ie na / rnam par ses pa fie bar len pa 'i phwi por ro / '0 na 
'di ni mam par bved pa 'i mdo las mam par ses pa fie bar len pa 'i phun po gan ie na / 
mam par ses pa 'j tshogs drug go ies 'byun ba mj 'thad par 'gyur ro ie na / yons su ma 
rdzogs par bstan pa yin te (Pratltyasamutpiidavyiikhyii [tib.] : 24b6-8; Muroji 1 993 :  .I 88). 

51)7For an example of a text that takes vijfiiiniinga to be both cause and result, see 
Wayman' s  description of Tson kha pa's interpretation ( 1 984: 1 8 1 - 1 85). 
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to the fIrst moment of the present lifetime, and it is result (phala) since it 
is based on kleSa and karma (Abhidharmakosa III 26ab; Abhidharma­
kosabhii�ya : 1 34 . 1 0- 1 1 ) .  There is some disagreement as to whether or 
not vijiiiina is vipiika. According to the Sarviistiviidins, it is .not vipiika 
because for them, pratisarrzdhi is always defIled,508 while vipiika must be 
morally neutra1 . 509 However, as Schmithausen has shown, pratisarrzdhi­
vijiiiina is ,  in fact, considered to be vipiika in Theraviidin abhidharma, in 
the Abhidharmasamuccayabhii�ya, and in parts of the Yogiiciirabhumi 
( 1 987 :  3 8 ;  307 ns. 256-257). On the other hand, certain Yogaciira texts, 
for example, the Ch 'eng wei shih lun cr. 1 58 5 :  1 9a8 ; La Vallee Poussin 
1 928 - 1 929 :  2 1 7) and the Mahiiyiinasarrzgrahabhii�ya (Lamotte 1 973 : 
53 -54) ,  have adduced the defIled nature of pratisarrzdhivijiiiina as proof 
that it could not be sarrzskiirapratyayarrz vijiiiinam, which, according t� 
them, must be vipiika and hence neutral. Regardless of the moral nature 
of pratisarrzdhivijiiiina, there is certainly nothing about it that suggests 
the strongly causal and projecting qualities of the six vijiiiinakiiyas,  
permeated by the sarrzskiiras ,  as described by Vasubandhu in the 
Pratityasamutpiidavyiikhyii. 

In the Pratityasamutpiidavyiikhyii, Vasubandhu locates vijiiiina in 
the prior lifetime. Furthermore, by calling it sarrzskiiraparibhiivita, he 
shows that, rather than being a resultant entity, projected by karma into 
the next life, it is a causal entity, the ability of which to project the next 
life is conditioned by karma. As for pratisarrzdhivijiiiina, it is the fIrst 
moment of niimaropa in the present life . 5 1 0  

The general similarities between the explanations of pratitya­
samutpiida in the Abhidharmasamuccaya and the Pratityasamutpiida­
vyiikhyii have b e e n  noted  by M atsuda ( 1 9 8 2 a :  4 7 -4 8 ) ,  and the 

sfl8upapattibhava� kli.na� (Abhidharmakosa I I I  3 8a; Abhidharmakosabhii�ya :  
1 5 1 . 1 9 ; La  Vallee Poussin 1 97 1 ,  v. 2:  1 1 7- 1 1 8) .  

5f19Vipiiko 'vyiikrto dharma� (Abhidharmakosa I I  57a ;  Abhidharmakosabhii�ya :  
95 . 1 0; La  Vallee Poussin 1 97 1 ,  v. 1 :  289) .  

S lIImdo sde 'di las rnam par ses pa 'j rkyen gyis phun po Ina pa 'i mjn dan gzugs 
bstan pas fiin mtshams sbyor ba 'j rnam par ses pa de ji Itar de dan lhan cig byun ba 'i 
min dan gzugs kyf rkyen du run (Pratltyasamutpiidavyiikhyii [tib . ] :  2 I b3 -4 ;  Muroji 
1 993 :  1 68 ;  Schmithausen 1 987:  467 n. 1 1 28 ) .  
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interpretations of  vijiiiina ,  in parti cular, co inc ide in  substance .  
According to the Abhidharmasamuccaya, vijiiiina, which i s  considered a 
projecting (ii�epaka) member of the formula and hence belongs to the 
prior life ,  "supports the bond of beings ' actions" ; S l l  the Abhidharma­
samuccayabhii�ya explains that this is ' 'because it arises simultaneously 
with the impressions produced by the Karmic Forces. "s 1 2  This seems to 
be the same function that is implicit in Vasubandhu's vijiiiina permeated 
by the sarrzskiiras .  Furthermore, "it is the condition of Individual 
Existence,"5 1 3  because "Individual Existence attains growth due to the 
entrance of consciousness into the mother 's womb."s 14 The consciousness 
menti oned  here by the A b h idharmasamuccayabhii�ya must b e  
pratisarrzdhivijiiiina and, being associated with the later lifetime, cannot 
be the same as the vijiiiina that arises simultaneously with the karmic 
impressions. In the immediately following description of the function of 
niimariipa ,  which "makes b e ings grasp the b a s i s  of p ersona l  
existence, , ,s l s  i t  becomes clear that, a s  in  the Pratztyasamutpiidavyiikhyii, 
pratisarrzdhivijiiiina is identified with the initial moment of niimariipa. 

Thus, both the Abhidharmasamuccaya and Vasubandhu in the 
Pratztyasamutpiidavyiikhyii recognize two types of consciousness ,  a 
causal one, which is associated with the impressions of karma and which 
the siitra identifies provisionally with the six vijiiiinakiiyas ,  and a 
fruit i onal one , pratisarrzdh ivijiiiina ,  which i s  not  cons idered 

. sarrzskiirapratyaya and which is associated with niimariipa. The idea that 
the six vijiiiinas can be permeated by the sarrzskiiras, which has been 
attributed to the Sautrantikas, s 1 6  is criticized in certain Yogaciira texts 

5 1 1sattviiniil'!l karmabandhafi ca dhiirayati (Abhidharmasamuccaya: 26. 1 3). 
5 1 2sal'!lskiiriihitaviisaniisahotpatteb (Abhidharmasamuccayabhii�a: 32. 1 7- 1 8) .  
5 1 Jpratyayas ca  bhavati niimarupasya (Abhidharmasamuccaya: 26. 1 3- 1 4) .  
5 14miitub kuk�au vijfiiiniivakriin�vii niimarupavivrddhigamaniit (Abhidharma-

samuccayabhii�ya: 32. 1 8- 1 9) .  
5 1 5iitmabhiival'!l ca sattviin griihayati (Abhidharmasamuccaya : 26. 1 4). 
5 1 6See Arthaviniscayasutranibandhana : 1 1 9.2-4, quoted above; also ,  La VaJlee 

Poussin 1 928- 1 929: 2 1 7 ; Shindojoyuishikiron : 1 55 ) .  
A related idea appears in  the Karmasiddhiprakara1Ja, namely that the cittasafrztati, 

permeated by karma, is capable of producing results in the future ( '0 na ni gal te las nus 
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that explicitly teach iilayavijiiiina, for example, the Trif!1'§ikiibhii�ya5 1 7  

Icyan des bsgos pa  ' i  serns kyi rgyud las tshe  phyi rna l a  'bras bu  'byun n a­
KarrnasiddhiprakaralJ.a :  1 93 . 1 -�.  Muroj i [ 1 985 : 23 ]  al lows the nub of the Derge 
edition, upon which he bases his version, to stand in place of nus, which is attested in 
the Peking and Narthang editions) .  

All of the editors and translators seem to rely on the commentary (Karrnasiddhi­
prakaralJ.atikii) of Sumatisila, whom Anacker ( 1 984:  85 )  dates to the late eighth 
century, in order to identify the proponents of the various arguments presented in the 
text. Even so, there remains considerable confusion regarding who is saying what and 
in answer to whom. In the case of the above passage, everybody agrees that it is either 
a Sautrantika statement (Lamotte 1 936 :  233 ;  Muroji 1 985 :  23 ;  Anacker 1 984:  1 06) or 
Vasubandhu's  comment on a Sautrantika position (Yamaguchi 1 975 :  1 62). However, 
their analyses of the surrounding text vary considerably (in the following, I refer to 
Lamotte' s  division of the text, which differs from Yamaguchi 's  and Muroj i ' s) .  

According t o  Lamotte, section 20 is  a statement of the Sautrantika theory o f  
sarrztiinaparilJ.iirna. Section 2 1 ,  i n  which the passage occurs, i s  a Sautrantika answer to 
a Vaibha�ika objection. Section 22 consists .of a Vaibha�ika statement that al so 
mentions paribhiivitavijfiiina (kha cig na re t$he 'di fiid la des bsgos pa 'i serns leyi 
rgyud rntshams 'byor pa las so ie na-KarrnasiddhiprakaralJ.a:  1 93 . 6-7) and that i s  
questioned by someone, presumably Vasubandhu. 

According to Yamaguchi, section 20 and the first half of section 2 1  comprise the 
Sautrantika . statement of sarrztiinaparilJ.iirna, while the second half of section 2 1 ,  
beginning with the phrase '0 na ni gal te las nus leyan des bsgos pa 'i serns leyi rgyud 
las tshe  phyi rna la 'bras bu 'byun na ,  quoted above, as well as section 22 ,  are 
Vasubandhu ' s  comment on the Sautrantika posit ion,  with which he disagrees .  
Yamaguchi identifies the kha cig in the statement kha cig na re  tshe 'di fiid la  des 
bsgos pa 'i serns Icyi rgyud rntsharns 'byor pa las so ie na as "some among the 
S autranti kas" ;  a l though he  does  not so ind i cate ,  he  re l i e s  he re on  the  
KarmasiddhiprakaralJ.at/kii for this identification (see Muroji 1 985 : 23 note a). 

According to Anacker, section 20 is Vasubandhu's opinion. Section 21 consists of 
the Vaibha�ika obj ection and a Sautrantika response .  Section 22 consists of  an 
interchange between Vasubandhu and certain Sautrantikas. 

Finally, Muroji agrees with Yamaguchi that section 20 and the first half of section 2 1  
are the Sautrantika statement, but he also identifies the second half of 22 as the Sautrantika 
piirvapalqa, in which the view of another group of Sautrantikas is mentioned. 

Clearly the KarmasiddhiprakaralJ.a is a difficult text to make sense of, and it is 
probably  not advi sabl e to accept unquesti oningly Sumatisil a ' s  identi fications .  
Regardless of to  whom the two references to  paribhiivitavijfiiina are attributed, I have 
been  unab l e  to fi nd  any references  to karrnaparibhiivita- or sarrzskiira­
paribhiivitavijfiiina among the texts ( e . g . ,  the Vibhii�ii, Tattvasiddhisiistra, and 
Nyiiyiinusiira) that are our sources for pre-Vasubandhu Sautrantika. Therefore, I think 
it likely that this notion originates from Vasubandhu himself. 

s I 7The Trirrzsikiibhii�ya argues that sarrzskiirapratyayarrz vijfiiinarn must be 
iilayavijfiiina since it can be neither pratisarrzdhivijfiiina nor the six vijfiiinas, and it 
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and the Ch. 'eng wei shih lun , S 1 8 in order to prove that sa1!lskiira­
pratyaya1!l vijiiiinam must be iilayavijiiiina . However, a similar notion 
appears in the sarlra section of the prantyasamutpiida exposition of the 
Savitarkiidibhumi: "For example, a person in the past has performed and 
accumulated acts, whether meritorious, unmeritorious, or immovable 
(iiniiijya), whether physical , verbal, or mental, which are conditioned by 
ignorance. His consciousness, accompanied by those acts, continues to 
exist  up to the moment o f  de ath and becomes  the c ause o f  the 
consciousness at the moment of conception."s ' 9  As for pratisa1!ldhi­
vijiiiina,  it i s  explic itly cal led vipiikavijiiiina ,  and it i s  said to be 

gives its reasons in detai l :  
tatriilayavijiiiiniid anyat sa'!1skiirapratyaya'!1 vijiiiina'!1 na yujyate / sa'!1skiira­

pratyayavijiiiiniibhiive pravrtter apy abhiival] / sa'!1siirasya iilayavijiiiiniinabhyu­
pagame pratisa'!1dhivijiiiina'!1 vii sa'!1skiirapratyaya'!1 parikalpyeta sa'!1skiirabhiivitii 
vii �a4vijiiiinakiiyiil] / 

tatra ye sa'!1skiiriil] priitisa'!1dhikavijiiiinapratyayatvene�yante / te�ii'!1 
ciran iruddhatviit / n iruddhasya ciisatviit asa tas ca pratyayatviibhiiviit / na 
sa'!1skiirapratyaya'!1 pratisa'!1dhivijiiiina'!1 yujyate / pratisa'!1dhau ca niimarupam apy 
asti na kevala'!1 vijiiiina'!1 tatra vijiiiinam eva sa'!1skiirapratyaya'!1 na niimariipam iti / 
kii tatra yuktil] / tasmiit sa'!1skiirapratyaya'!1 niimarupam iti vaktavya'!1 / na tu 
vijiiiinam iti / katamad anyavijiiiinapratyaya'!1 n�mariipa'!1 / yad uttarakiilam iti cet 
tasya priitisa'!1dhikaniimariipiit ka iitmiitisayal] yatas tad eva vijiiiinapratyaya'!1 na 
piirva'!1 / piirva'!1 ca sa'!1skiirapratyaya'!1 nottaram iti / atas ca sa'!1Skiirapratyaya'!1 
niimariipam eviistu ki'!1 pratisa'!1dhivijiiiineniingiintare1}a parikalpitena / tasmiin na 
pratisa'!1dhivijiiiina sa'!1skiirapratyaya'!1 yujyate / 

sa'!1skiiraparibhiivitii vii �a4vijiiiinakiiyii api na sa'!1skiirapratyaya'!1 vijiiiina'!1 
yujyate / ki'!1 kiira1}a'!1 / na hi vijiiiina'!1 vipiikaviisanii'!1 ni�yandaviisanii'!1 vii sviitmany 
iidhattu'!1 samartha'!1 sviitmani kiiritavirodhiit niipy aniigate tosya tadiinutpannatviit / 
anutpannasya ciisatviit / niipy utpannapurvasya tadii n iruddhatviit / acittikiisu ca 
nirodhasamiipattyiidyavasthiisu punal] sa'!1skiiraparibhiivitacittopat�vasa'!1bhaviit 
(Tri'!1sikiibhii�ya: 37 . 1 6-38 .9 ;  see La Vallee Poussin 1 928- 1 929 : 2 1 7  for a summary of 
the argument against pratisa'!1dhivijiiiina ' s being sa'!1skiirapratyaya'!1 vijiiiinam). 

5 I Hx.1T��!@.1f'1�lilto .���ii1i8�i¥l:o *5�I:J{I:��F1T!ri;i¥l: (T. 1 585 :  1 9a7-8 ; La 
Vallee Poussin 1 928- 1 929 : 2 1 6-2 1 7) .  

5 1 9yathiiplhaikatyena purvam avidu�iividyiigateniividyiipratyaya'!1 pU1}yiipu1}yii­
n iiijya'!1 kiiyaviin m a n a l] karma krta'!1 bh avaty upacita'!1 / tatkarmopaga'!1 
(Schmithausen ' s  correction from the manuscript of Bhattacharya's tatkarmopabhoga'!1 
[ 1 9 8 7 :  4 7 2  n .  1 1 5 3 ] )  ciisya vijiiiinam iimara1}asamayiid anuvrttaTfl bh avati 
pratisandhivijiiiinahetubhiita'!1 ( Yogiiciirabhiimi: \ 98 .20- 1 99 . 1 ;  also, Schrriithausen 
1 987:  1 78). 
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conditioned by the causal consciousness. The relationship between this 
vipiikavijfiiina and niimarupa i s  explained in terms of  the mutual 
dependence of vijfiiina and niimariipa (Yogiiciirabhumi: 1 99 .7- 1 4) .  

Schmithausen, who considers this passage to predate a systematized 
notion of iilayavijfiiina, emphasizes that both the causal and the vipiika 
consciousnesses here are the series "consisting of one or the other of the 
ordinary six kinds of vijfiiina" ( 1 987 :  1 78) .  However, he does not suggest 
that it therefore represents a non-Yogacara (for example, a Sautrantika) 
doctrine. According to him, the earliest Yogacara thought, which he says 
is found in portions of the Yogiiciirabhumi, does not encompass a fully 
developed theory of iilayavijfiiina, explicitly identified as such. This 
raises the question of the development of Yogacara doctrine and its 
relationship to the Sautrantika school, a question that is very pertinent to 
the study of texts such as the Abhidharrnakosabhiirya and Abhidharma­
samuccaya. Vasubandhu, whose name is associated with both the 
Sautrantika and Yogacara schools , - of course figures critically in any 
discussion of the relationship between them. 

There are many different opinions regarding Vasubandhu, especially 
concerning his dates and to how many people his name refers. Hirakawa 
summarizes the most commonly held views regarding Vasubandhu 's 
philosophical beliefs: "It is generally accepted among scholars that the author 
of the Kosa was ordained in the Sarvastivada School, but his thoughts were 
closer to those of the Sautrantika School. The doctrine of the Sautrantika 
School is based on ' the prajiiapti, ' which includes the teaching of bija; 
therefore, the developed form of this doctrine can be related to the doctrine of 
Vijiianavada. It does not necessarily mean that the Sautrantika School itself 
developed into the Vijiianavada, but it can be easily assumed that the author 
of the Kosa belonged to the Sautrantika School [and] later changed to the 
Vijiianavada, for there is a certain common ground between the doctrines" 
(1 973 - 1 978, v. 1 :  xi-xii). According to this way of thinking, Vasubandhu 
wrote the Abhidharmakosabhiirya when he was a Sautrantika, the Trif!Z,§ikii 
when he was a Yogacara, and texts like the Karmasiddhiprakaral}a and 
the Pratltyasamutpiidavyiikhyii at some time in between, while he was 
presumably in the process of conversion from Sautrantika to Yogacara. 
Muroji ,  for example, suggests just such a development ( 1 985 :  [2]), while 
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Matsuda implies something similar when he states that the iilayavijiiiina that 
is expounded in the Pratityasamutpiidavyiikhyii and the Karmasiddhi­
prakarar:za is different from that of the Yogadira school since it is "tinged 
with a Sautrantika hue" ( 1982a: 44). 

This model of Vasubandhu's literary and philosophical development 
is largely based on two types of evidence : traditional accounts of his life 
and the contents of his writings .  According to Mej or, the reliable 
information in the Chinese and Tibetan biographies and historical 
sources  "may be  summarized  in  two p o ints : ( 1 )  Vasubandhu 's  
composition of the Abhidharmakosa-karikii and bhii:jya and a sub­
s e quent c o ntroversy with a Kashmiri an Vaibha�ika master, 
Sailghabhadra, (2) Vasubandhu 's conversion to Mahayana under the 
influence of his elder brother Asailga" ( 1 99 1 :  7). As for the content of 
his  works , it i s  wel l  known that in the Abh idh armakosabhii:jya 
Vasubandhu frequently criticizes Vaibha�ika positions while supporting 
positions that he identifies as, or we know from other sources to be, 
S autrantika. To summarize what Lamotte says about the Karma­
siddhiprakarar:za (and this appl ies  to works such as the Pratitya­
samutpiidavyiikhyii as well) , Vasubandhu, although he mentions 
iiZayavijiiiina, does  not propose a doctrine of consciousness-only; 
furthermore, he quotes almost exclusively from non-Mahayana sutras, 
mentions the opinions mostly of non-Mahayana schools and teachers, 
and takes recognizably Sautrantika positions on a number of important 
i s sues (Lamotte 1 93 5 - 3 6 :  1 7 6- 1 79 ) .  Finally, in the Trirrzsikii, his 
exposition is clearly and classically Yogaciira. 

There may, however, be another way to explain why Vasubandhu 
asserts a "S autrantika" position, at least in our case of sarrzskiira­
pratyayarrz vijiiiinam. Before I come to this, it is necessary to discuss 
briefly two differing opinions regarding the c omp os it ion of the 
Yogiiciirabhiimi, a text that precedes Vasubandhu and with which he was 
presumably acquainted.520 

52·Concerning the question of the relationship between the Yogiiciirabhumi and the 
Abhidharmakosabhii�ya, Yarnabe ( 1 990) raises the possibility that Vasubandhu's bija 
theory can be traced back to the Yogiiciirabhiimi. See also Hakamaya 1 986. 



200 

Schmithausen, in the course of  trying to explain the context in 
which the Yogacara concept of iilayavijiiiina first arose, concludes that 
the Yogiiciirabhumi is probably "a compilation · consisting of several (or 
at least two) heterogeneous (or at any rate chronologically distinct) 
layers" ( 1 987 :  1 3), rather than the work of a single author. He goes on to 
identify three layers of the text : an oldest layer, in which there is no 
reference to iilayavijiiiina; a middle layer, in which there are occasional 
references to iilayavijiiiina, but no reference to the Sarrzdhinirmocana­
sutra; and the newest layer, in which iilayavijiiiina is discussed in detail 
and the Sarrzdh in irmocanasutra is fully uti l ized ( 1 9 8 7 :  1 4) .  The 
assumption that underlies Schmithausen 's view of the stratification of 
the Yogiiciirabhumi i s  that, roughly speaking, the less mention o f  
iilayavijiiiina and the fewer references to Mahayana sutra there are, the 
older the layer. Aramaki Noritoshi, on the other hand, takes a different 
approach in determining the strata of the text.52 I  Aramaki agrees with 
Schmithausen regarding the portions comprising the oldest layer, but he 
takes issue with Schmithausen.'s identification of the other two layers . 
Aramaki l o c ates  s ome p orti ons  c o ntaining material  from the 
Sarrzdhinirmocana and detailed treatments of iilayavijiiiina in  the middle 
layer and some portions containing scant mention of iilayavijiiiina in the 
newest layer. According to Aramaki 's theory, the middle layer of the 
Yogiiciirabhumi contains the Yogacara exposition of ultimate truth 
(paramiirthavyavasthiina), namely the doctrine of iilayavijiiiina, while 
the newest layer contains an exposition of provisional truth (sarrzvrti­
vyavasthiina), which presupposes iilayavijiiiina theory. 522 In this layer, 
Aramaki sees the origin of the Yogacara abhidharma. 

In the case of Vasubandhu 's  texts, as well as the Abhidharma­
samuccaya and Mahiiyiinasarrzgraha, we are dealing with a different 
situation. All of these texts were written after even the newest layer of 
the Yogiiciirabhumi, and there is a greater possibility of there having 

52 J Personal communication. 
522This is not to say that iilayavijiiiina itself has ultimate real ity (parini�panna­

svabhiiva) .  In fact, according to the trisvabhiiva system, only consciousness after 
iisrayapariivrtti has been achieved can be so designated. But we are not concerned 
here with this system. 
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been composed by a single, identifiable author. Furthennore, by the time 
these works were written, the doctrine of alayavijiiana had been 
considerably systematized. Nonetheless, Aramaki 's distinction between 
paramarthavyavasthana and sarrzvrtivyavasthana can perhaps help us 
understand the intention of these texts. 

First, let us consider the Abhidharmasamuccaya and Mahayana­
sarrzgraha. The purpose of the Mahayanasarrzgraha is specifically to 
expound the doctrine of alayavijiiana, or, to use Aramaki 's tenninology, 
the Yogacara paramarthavyavasthana, and it contains systematic proofs 
and elaborations. The Abhidharmasamuccaya, on the other hand, while 
it occasionally mentions the tenn, does not expound alayavijiiana in 
detail . Rather, a philosophical system based on alayavijiiana having 
already been worked out, the author/compiler(s) of the Abhidharma­
samuccaya have attempted to produce an abhidharma, a sarrzvrti­
vyavasthana,  consonant with, and supportive of, this paramartha­
vyavasthana. In the case of the Abhidharmasamuccaya interpretation of 
the pratltyasamutpada fonnula, the two-lifetime system, in which the 
causal vijiiana of the past life projects the seeds of the present life, only 
makes sense if vijiiananga is really alayavijiiana. However, since the 
purpose is to explain the twelve-membered fonnula and not to prove the 
existence of alayavijiiana, the Abhidharmasamuccaya does not mention 
it by name. This is in contrast to Mahayanasarrzgraha I. 3 3 ,  where, as 
one o f  a number  o f  proofs o f  alayavijiian a ,  it i s  s tated that 
sarrzskarapratyayarrz vijiian am c an only be alayav ijiiana 
(Mahayanasarrzgraha [tib.] : 1 -5 . 1 5 - 1 6; Lamotte 1 973 : 53) . 

Simil arly, although he eloquently expounds alayavijiiana and · 
vijiiaptimatrata in the Trirrzsika, Vasubandhu is writing for different 
purposes in the Abhidharmakosabha�ya and Pratltyasamutpadavyakhya. 
The Pratltyasamutpadavyakhya is a commentary on a sutra,523 the subject 
of which, as its name suggests, is pratltyasamutpada, and Vasubandhu, in 
commenting on it, does not have to refer to vijiiaptimatra theory, even 
though he uses the tenn alayavijiiana. The fact that he does not mention 

523The Fen pieh yiian ch 'i ch 'u sheng fa men ching ?tjjJj�gfJJJlJjiU�f� (T. 7 1 7; 
the Sanskrit title is given by Matsuda as AdiviSe�avibhiigasiitra [ 1 982a: 42] ) .  
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the system of eight vijiiiinas need not mean that he does not believe in it, 
contrary to what Matsuda states ( 1 982a: 44) . Nor does his accepting on 
the level of "intentional meaning" the identification of vijiiiiniinga with 
the six vijiiiinas, a position associated by some (see above) with the 
Sautrantika school, while rejecting the Sarvastivadin identification of it 
with pratisarrzdhivijiiiina, prove that he is himself a Sautrantika, at least 
in the sense of accepting the doctrines of other teachers, such as Srilata, 
who are designated as Sautrantikas. 

In an article that explores a number of points raised by Kat6 ( 1 989) 
about Sautrantika, Honj6  suggests the possibility that Vasubandhu was 
the proponent of a Mahayana Sautrantika doctrine, distinguishable from 
the "orthodox," Hinayana Sautrantika of Srilata ( 1 990). My own theory 
is that Vasubandhu espouses Sautrantika or Sautrantika-like ideas for the 
purpose of constructing Yogacara abhidharma; this is, perhaps, not so 
different from Honj 6 's proposal . Whether Vasubandhu is writing as a 
M ahayana S autrantika or a cov-ert Yogacara" by c ontrasting the 
abhipriiya of the sarrzskiiraparibhiivitavijiiiinas with iilayavijiiiina,  he 
implies that, for him, the term iilayavijiiiina applies to a higher realm of 
truth than the six vijiiiinas. 

To return to the Abhidharmakosabhii�ya, there is some question in my 
mind whether Vasubandhu's definition of sarrzskiirapratyayarrz vijiiiinam 
in his comment on Abhidharmakosa III 28ab is substantially the same as 
his definition in the Pratityasamutpiidavyiikhyii. At first glance ,  they 
appear different. In the Abhidharmakosabhii�a, Vasubandhu does not use 
the expression sarrzskiiraparibhiivita to describe vijiiiina ,  and this 
expression, with its connotations of bija-theory, is one of the most striking 
features of his discussion in the Pratltyasamutpiidavyiikhyii. Although 
Sthiramati, in his subcommentary on the Abhidharmakosabhii�ya, calls 
the stream of vijiiiinas in the intermediate existence karmaparibhiivita 
(Mejor 1 99 1 :  1 0 1 - 1 02), he may be, perhaps under the influence of what 
Vasubandhu says in the Pratltyasamutpiidavyiikhyii, reading too much 
into the Abhidharmakosabhii�ya. 524 More important is the fact that, in the 

5241n the Madhyiintavibhiiga!ikii, Sthiramati l ikewise interprets vijiiiina as the 
stream of vijiiiinas, impregnated by karma, in the antariibhava (karmaparibhiivitena 
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Abhidharmakosabhii�ya, Vasubandhu, as I mentioned above, has been 
understood by his commentators to include pratisarrzdhivijftiina, along 
with the stream of the six vijftanas in antariibhava, in his defmition of 
sarrzskiirapratyayarrz vijftiinam. This would seem to be inconsistent with 
the causal nature ascribed to vijftiina in the Prafityasamutpiidavyiikhyii as 
well as with the statement that pratisarrzdhivijftiina is the first moment of 
niimariipa in the later lifetime. 

However, the Abhidharmakosabhii�ya is again quite a different type 
of text from either the Trirrzsikii or the Prafityasamutpiidavyiikhyii. 
Although in Abhidharmakosa VIII 40ab Vasubandhu claims to have 
presented  an abh idh arma system largely in agreement with the 
Vaibha�ika school,S25 it is well known that he rej ects the Sarvastivadin 
position on many crucial points. Nevertheless, even if the author of the 
Abhidharmadipa is correct in assuming, as laini puts it, that "the Kosa is 
not an authentic Vaibhashika treatise but only a mouth-piece of the 
Mahayanist Vasubandhu disguised as a Vaibhashika achiirya" ( 1 977 : 
1 29), Vasubandhu's intention in writing the Abhidharmakosabhii�ya is 
not explicitly to expound Mahayana, specifically Yogacara, doctrine, 
even less so than it is in the Pratityasamutpiidavyiikhyii or the Karma­
siddhiprakarar;a . In the case of his discussion of pratityasamutpiida, 
Vasubandhu seems mo stly c oncerned with undermining the 
S arvastivadin iivasth ika interpretati on and with promoting the 
Pratityasamutpiidasutra as scriptural authority. Having established in 
the Abhidharmakosabhii�ya, without using any suspiciously Yogacara 
termino l o gy such as paribhiivita ,  that the su tra defin i t ion  o f  
sarrzskiirapratyayarrz vijftiinam as consisting o f  the six vijftiinakiiyas is 
preferable to the Sarvastivadin definition, he is free to interpret this six­
vijftiinakiiya definition in a more overtly Yogacara fashion in the 

vijiiiinena santiinavrttyii cyutisthiiniid upapattisthane punarbhavabijabhutiiyii 
viisaniiyiib priipaIJa1!l nayanam (Madhyiintavibhiiga!fkii: 29; Yamaguchi 1 934: 37 .7-9). 

mkiism !ravaibhii�ika n !tisiddh ab p riiyo m ayii 'ya 1!l  kath i to 'bh idharmab 
(Abhidharmakosabhii�ya: 459. 1 6- 1 7; quoted by Mejor, who seems to  take this verse to 
mean that Vasubandhu's  own doctrinal standpoint agrees with that of the Vaibhii�ikas 
[ 1 99 1 : 1 9]) .  
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PratltyasamutpJidavyiikhyii. It thus seems possible that Vasubandhu, in ' 
. the Abhidharmakosabhii�ya, is adjusting the abhidharma system so 
painstakingly worked out by the Vaibha�ikas in order to make it  
consonant with his Yogacara beliefs .  

In  his introduction to  the Abhidharmadfpa, Jaini identifies sixteen 
points on which the author of the Abhidharmadfpa attacks Vasubandhu 
for departing from orthodox Vaibha�ika doctrine. In a significant number 
of these cases, the "Sautrantika" position taken by Vasubandhu is either 
virtually identical to that of the Yogacara school (for example, regarding 
the cittaviprayuktasarrzskiiras) or, in Jain 's words, "foreshadows the 
theory of ii!q,ya-vijfiiina" ( 1 97 7 :  1 1 0) ,  for example ,  regarding the 
anusayas .  Jaini draws attention to the fact that the Dipakara accuses 
Vasubandhu of being a vaitulika, i .e . ,  accepting Mahayana, (see above; 
a l so  1 9 7 7 :  1 2 8 ) ,  an d,  in a d i scuss ion  of the c ontroversy about 
�arviistiviida, states : .  "Although the main attack on the Sarvastivada 
comes from the Sautrantika Kosakara, the DIpakara's reference to the 
iilaya-vijfiiina and to the abhuta-parikalpita unmistakably shows that his 
real opponents were Yogachara-Vijiianavadins . . .  " ( 1 977 : 1 2 1 ) .  However, 
Jaini takes the Dipakara's accusations as confirmation of the traditional, 
and s t i l l  c ommonly accepted ,  as sertion that Vasubandhu was a 
S autrantika when he wrote the Abhidharmakosabhii�ya and later 
converted to Mahayana and Yogacara. 

I, on the other hand, would like to suggest that the DIpakara may 
have been right, that Vasubandhu, when he wrote the Abhidharmakosa­
bhii�ya, may already have been a Yogacara, and that the "Sautrantika" 
views that he espoused provided a better abhidharmic infrastructure for 
the doctrine of iilayavijfiiina than did the Sarvastivadin positions that he 
attacked.  I be l ieve  that what Vasubandhu says about sarrzskiira­
pratyayarrz vijfiiinam in the Abhidharmakosabhii�ya and the Pratltya­
samutpiidavyiikhyii supports my speculation. 

D. The Abhidharmasamuccaya on Sarrzskiirapratyayarrz Vijfiiinam 

In the preceding section, I have mentioned, in the context of 
Vasubandhu's various positions, several features of the interpretation of 
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sarrzskiirapratyayarrz vijfiiinam in the Abhidharmasamuccaya. Here, I 
shall examine the Abhidharmasamuccaya exposition, particularly as 
found in the angakarmavyavasthiina section, as Yogacara abhidharma in 
its own right. 

Vasubandhu, in both the Abhidharmakosabhii�ya and the Pratitya­
samutpiidavyiikhyii is working under certain restraints. In the case of the 
Abhidharmakosabhii�ya, he is commenting on his own, fairly faithful 
summary of S arvastivadin abh idharma contained in his  kiirikiis . 
Although he does not hesitate to criticize Sarvastivadin positions, he is 
not  wi l l ing to state exp l i ci t ly the Yo gacara b e l i e fs that , i f  my 
speculations in the last section are correct, he held even at the time of 
writing the Abhidharmakosabhii�ya . And, as I have mentioned, in the 
case of the Pratityasamutpiidavyiikhyii, he is commenting on a sutra, not 
writing an independent exposition, even though his commentary is 
lengthy and far-reaching. 

The author or compiler of the Abhidharmasamuccaya, on the other 
hand, is free of these limitations. He is free to include uncamouflaged 
Yogacara concepts and terms, even if sparingly. Furthermore, since the 
Abhidharmasamuccaya is not a commentary on some other text, it can 
and must stand as an independent work. Therefore, unlike the sarira 
section of the Savitarkiidibhumi pratityasamutpiida exposition, which 
seems to belong to an earlier stage of Yogacara thought, in which a 
preliminary theory of iilayavijfiiina is being worked out, and unlike 
Vasubandhu when he comments on the Pratityasamutpiidasutra, the 
Abhidharmasamuccaya does not mention the six vijfiiinakiiyas at all in 
connection with sarrzskiirapratyayarrz vijfiiinam. Nor does it mention the 
view that pratisarrzdhivijfiiina is sarrzskiirapratyayarrz vijfiiinam, since the 
purpose of the Abhidharmasamuccaya is not to criticize Sarvastivadin 
doctrine, as Vasubandhu does in both the Abhidharmakosabhii�ya and 
the Pratityasamutpiidavyiikhyii, but to expound Yogacara abhidharma.526 

The nature of Consciousness in the exposition of pratityasamutpiida 

526 I t  is  interesting to note that the  Dasabhiim ikasiitra , when discussing the 
functions of Consciousness,  seems to be unaware of any but the S�rviistiviidin 
definition of vijiiiiniinga (see Chapter 2, section 8Sc). 
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in the Abhidharmasamuccaya is  not stated explicitly. However, the 
comments in the Abhidharmasamuccayabhii�ya on the functions of 
vijiiiina in the angakarmavyavasthiina section can help us understand 
the definition of vijiiiina that is implicit throughout the exposition of 
pratftyasamutpiida, most strikingly in the section on angasamiisa, where 
Consc iousnes s  i s  ass igned to the proj ecting se t  o f  members . 52 7  
According to the A bh idharmasamuccayabhii�ya ,  Consciousness  
"supports the bonds of action of beings" because its arising coincides 
with the viisaniis dep osited by the Karmic F orces (A bh idharma­
samuccayabhii�ya : 3 2 . 1 7 - 1 8 ) .  This i s  tantamount to associating 
sarrzskiirapratyayarrz vijiiiinam with the bijas produced by karma. Thus, 
the first function of Consciousness, that of supporting karmic continuity, 
is accomplished by the projection of the seeds of the new rebirth. This 
funct ion o f  C onsc iousnes s  i s  the one  that S thiramati  in h i s  
Trirrzsikiibhii�ya argues cannot be  performed by  the six vijiiiinakiiyas 
since a pravrttivijiiiina is unable to '  contain any sort of viisanii. 528 

The second function of Consciousness, i .e . ,  to serve as the condition 
of Individual Existence, is accomplished when Consciousness enters the 
womb and initiates the Individual Existence of the next lifetime; this 
moment is pratisarrzdhivijiiiina.529 The two functions of Consciousness 
thus straddle the border between two lifetimes as well as manifesting 
two aspects of iilayavijiiiina mentioned in the famous verse of the 
Trirrzsikii :  "Among these [three transformations of consciousness,] the 
consciousness called iilaya is vipiika and contains all seeds. , ,530 The first 
function is possible because Consciousness is sarvabijaka, the second 
because it i s  vipiika . However, as I have po inted out e arlier, the 

527See Abhidharmasamuccayabhii�ya: 3 1 . 1 2- 1 4  and Ch 'eng wei shih fun (T. 1 585 :  
43e8). See  also my Chapter Three. 

S28na hi vijiiiinaTri vipiikaviisaniiTri n i�yandaviisaniiTri vii sviitmany iidhattuTri 
samarthaTri sviitmani kiiritavirodhiit-TriTrisikiibhii�ya: 3 8 .5-6. 

S29pratvayas ca bhavati niimariipasya, miitulJ ku�au vijiiiiniivakriintyii niimariipa­
vivrddhigamaniit (Abhidharmasamuccayabhii�ya: ' 3 2 . 1 8- 1 9 ; see Chapter 2,  section 
85e). 

53l1tatriilayiikhyaTri vijiiiinarrz. vipiikalJ sarvabijakam ( TriTrisikii l I ed ;  TriTrisikii­
bhii�ya: 1 8 . 2 1 ) .  
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members from niimarupa through vedanii ani implicitly seeds, rather 
than actualized dharmas; and, according to the Ch 'eng wei shih lun ,  the 
Abhidharmasamuccaya intends for the seeds of the vipiikavijiiiina to be 
included in niimarUpiinga.53 1 Therefore, pratisarrzdhi actually takes place 
in jiityanga, which "produces beings in the proper order," beginning 
with niimarUpa.532 

Thus, without using the terms iilayavijiiiina, pratisarrzdhivijiiiina, or 
�a4vijiiiinii�, the Abhidharmasamuccaya describes a Consciousness 
capable of fulfilling the functions explicitly attributed to iilayavijiiiina 
by the Trirrzsikiibhii�ya . To my mind, the reason that the term iilaya­
vijiiiina is not mentioned here is not that this section of the Abhidharma­
samuccaya was written before iilayavijiiiina was "discovered," as may 
have been true in the case of the sarira portion of the Savitarkiidibhumi 
exposition. Nor is the concept disguised, as it is by Vasubandhu in the 
A b h idh armakosabh ii�ya and ,  to  s ome extent ,  in  the Pra titya ­
samutpiidavyiikhyii. O n  the contrary, the concept has been discovered 
and accepted, and it l ies  unconcealed behind the description of a 
vijiiiina that contains the impressions of  which sarrzskiira i s  the 
condition and that "supports the bond of action of beings . "  A-laya­
vijiiiina is not mentioned simply because there is no need to use the 
term in an exegesis of the pratityasamutpiida formula, the purpose of 
which is to eliminate "attachment to an iitman that has no cause or has 
inconsistent causes."m 

5J I ���lfit, -€Smt& (T. 1 585 :  43c8-9;  La Vallee Poussin 1 928- 1 929: 483) .  
5J2Jiiti� ki/'!lkarmikii / niimarupa�a4iiyatanasparsavedaniinupurvyii ca sattviin 

abhinirvartayati, pratyayas ca bhavati jariimara1}asya (Abhidharmasamuccaya: 26.20-
2 1 ) . 

mahetuvi�amahetukiitmiibhiniveSatyiijaniirtham (Abhidharmasamuccaya: 26.2-3 ; 
see Chapter 2, section A2c). 
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VI. PRATITYASAMUTPADA AND THE CITTAVIPRAYUKTASA¥SKARAS 

A. Introduction 

Certain of the imports (artha) of conditioned origination appear to 
be connected with the group of nine or ten cittaviprayuktasa1!lskiiras 
that are associated specifically with the Yogiiciira school . s34 In this 
chapter, I examine the Yogiiciira treatment of  the c ittaviprayukta­
sa1!lskiiras, particularly as it relates the dharmas in this category to 
aspects of causality. In doing so,  I refer frequently to Vasubandhu, 
whose qpinions in the Abhidharmakosabhii�ya appear to have been 
influenced not only by the tradition that can be traced back to the 
Diirl?tiintika of the Vibhii�ii, but also by the Yogiiciirabhumi. 

Under the category of artha, the Abhidharmasamuccaya enumerates 
eleven features of the relationship between cause and result, and the 
Abh idharmasamuccayabhii�ya reiterates the importance of these 
features in the immediately following section, where it relates them to 
the fivefold profundity (giimbhlrya) of pratityasamutpiida .  Vi and 
Suguro have examined the section on artha in the Savitarkiidibhumi of 
the Yogiiciirabhumi, which appears to be the basis of the Abhidharma­
samuccaya treatment, and neither of them has found any specifically 
Yogiiciira features in its description of causality. Ui thinks that the whole 
pratityasamutpiida exposition in the Savitarkiidibhumi is essentially 
similar to ,  and based on, the Vaibhiil?ika three- l ifetimes/twofold  
causation system ( 1 95 8 :  283 , 286). Suguro, too,  although he  points out 
the relationship between paratantriirtha and the trisvabhiiva theory, 
stresses that he can find no signs of either a Miidhyamika theory of 
causality or one based on iilayavijiiiina in the exposition of pratitya­
samutpiida in the Savitarkiidibhumi ( 1 982:  2 1 0-2 1 2). 

However, these lists of pratityasamutpiidiirthas do not resemble 
anything found in the Sarviistiviidin abhidharma texts and commentaries. 

534See Chapter 2,  section 87. 
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Instead, like a number o f  other lists pertaining to causality (for example, ' 
those of the ten hetus and the four yuktis), they appear to be unique to the 
abhidharma of the Yogacara, and they first appear in one portion or 
another of the Yogiiciirabhumi, The prafityasamutpiidiirthas do not on the 
surface presuppose iilayavijiiiina or even a system of seed causation, 
although later texts sometimes interpret them in such terms. For example, 
the Abhidharmasamuccayabhii�ya, in its comment on the giimbhZrya 
section of the Abhidharmasamuccaya pratityasamutpiida exposition, 
after explaining the five profundities in terms of the eleven arthas,  
explicitly connects the profundity of conditioned origination to causation 
by seeds.535 

Even more strikingly, the Mahiiyiinasa'!'lgraha536 refers to a number 
of the aspects of causality described as pratityasamutpiidiirthas in its 
definiti on o f  the s ix modes  o f  b ija s .  Bijas are : ( 1 )  momentary 
(k�a1J ika ) ;  ( 2 )  s imultane ous (sahabh uka ) ;  ( 3 )  c ontinuous  
(sa'!'ltiiniinuvrt) ; (4) determined (niyata);  ( 5 )  dependent on  conditions 
(pratyayiipe�a) ; (6) realized only in their own result (svaphalasyaiva 
siidhana) .537 Of these, the first corresponds to �a1Jikiirtha,  the third to 
hetupha laprabandhiin upacchediirtha ,  the fourth538 to anurupa­
hetuphaliirtha,  and the sixth to pratiniyatahetuphaliirtha .  Thus, the 
Mahiiyiinasa'!'lgraha, unlike the Yogiiciirabhumi and the Abhidharma­
samuccaya,  understands these facets of conditioned origination 
explicitly in terms of the operation of bijas. 

Furthermore, if Nishi is correct in his assertion that the source of most 

mAbhidharmasamuccayabhii�ya : 34. 1 2-22; see Chapter 2, section 8 8 . 
536MahiiyiinasaJ?!graha I :  22 (MahiiyiinasaJ?!graha [tib . ] :  1 2 .5- 1 1 ;  Lamotte 1 973 :  

40-4 1 ; Nagao 1 982 ,  v .  1 :  1 56- 1 6 1 ) . For the  Sanskrit equivalents, I have followed 
Aramaki ' s  retranslation in Nagao 1 982, v. 1 .  

537A similar exposition is found in the Ch 'eng wei shih lun (T. 1 585 : 9b7-c l ;  La 
Vallee Poussin 1 928- 1 929: 1 1 6- 1 1 8 ; Shindojoyuishikiron: 73-74) . 

538The MahiiyiinasaJ?!grahabhii�ya explains this in almost the same way that the 
Abhidharmasamuccayabhii�ya explains anuriipahetuphaliirtha: "lis sont determines: 
i1s sont individuellement determines (pratiniyata) .  Tout ne nait pas de tout, mais telle 
substance nait de tel germe qui lui est propre" (Lamotte 1 973 : 40) . The Abhidharma­
samuccayabhii�ya, however, does not mention bija (see Chapter 2, section 87). 
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of the ideas about bijas in the Mahiiyiinasa7!lgraha passage can be traced 
to the Vibhii�ii ( 1 975 : 483-495), then these ideas predate the Yogiiciira­
bhumi as well as the Abhidharmasamuccaya . Given the facts that the 
pratityasamutpiidiirthas do not appear in any Sarvastivadin text, that they 
are explicitly related to bija theory by later Yogacara texts, and that many 
of the aspects of causality that they explain also appear elsewhere 

. exclusively in Yogacara texts, it seems fair to say that a bija interpretation 
of pratltyasamutpiida underlies the pratityasamutpiidiirthas, even though 
the term bija does not appear in their exposition. 

In the Yogacara reinterpretation of the Sarvastivadin category of 
cittaviprayuktasa7!lskiiras, some of the same features of causality that 
are described in the Yogacara expositions of pratltyasamutpiida and the 
ten h etus appear again in the definitions  of  various c i ttav ipra­
yuktasaf!!Skiiras, especially those belonging to the group of nine or ten 
that are Yogadira additions to the Sarvastivadin list and that, according 
to the Abhidharmasamuccayabhii�ya, are designations of states of cause 
and result . 539 However, before turning to the Yogacara l ists  and 
discussions of the cittaviprayuktasa7!lskiiras and their relation to 
pratltyasamutpiida, I must first attempt to establish at what stage of 
development. the Sarvastivadin list was adopted by Yogacara. I shall 
also investigate sa7!lghabheda and siimagrl, two items not found on the 
orthodox Sarvastivadin list but sometimes considered by Sarvastivadins 
to be cittaviprayuktasa7!lskiiras .  There is a possible relation between 
them and the Yogacara cittaviprayuktasa7!lskiiras, siimagrl and asiimagrl, 
which I examine in the second half of this chapter. 

B. Cittaviprayuktasa7!lskiiras in Sarvastivada 

1 .  Cittaviprayuktasa7!lskiiras in the Sarvastivada Literature 

The best-known discussion of cittaviprayuktasa7!lskiiras in a 
Western language is Jaini 's "Origin arid Development of the Theory of 
viprayukta-sa7!lskiiras" ( 1 959b). Jaini shows that the term is found in 

539hetuphaliivasthiiyiil7/ se�ii iti (Abhidharmasamuccayabhii�ya : 1 1 . 6-7) .  See 
section C2.  
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Theravada literature as well as in Sarvastivada and Yogacara, and he ' 
suggests a strong Vaise1?ika influence on what he calls the "dravya-vada 
of the Vaibha1?ika" ( 1 959b: 537) as well as in the case of the last nine 
cittaviprayuktasarrzskaras of the Abhidharmasamuccaya list. Although 
laini ' s  account of the controversy in the Abhidharmakosabha�ya 
concerning the reality of the cittaviprayuktasarrzskaras is excellent, his 
treatment of the development of the lists in early Sarvastivadin texts, 
being l imited to S anskrit sources ,  is necessarily incomplete .  For  
references to  earlier abh idharma texts extant only in Chinese ,  the 
Japanese secondary literature is  invaluable .  Mizuno 's  long artic le  
entitled "Shinfusooho n i  tsuite" ( 1 956 ,  perhaps the most  exhaustive 
treatment of the subject) , the article on cittaviprayuktasarrzskaras in 
Mochizuki Bukkyo Dai Jiten (Mochizuki 1 974 : 2089), and the chapter 
on abhidharma in Yamada's Daijo Bukkyo Seiritsuron Josetsu ( 1 959 :  
6 1 - 1 3 6) are  particularly useful . Cox a l so  summarizes the  earlier 
Sarvastivadin lists in her translation and study of the cittaviprayukta­
sarrzskara section of the Nyayanusara ( 1 995 : 70-73 ) ,  and Van den 
Broeck discusses  them in some detail in the introduction to his  
translation of the Abhidharmamrta ( 1 977: 56-62) . 

Since the publication of Jaini 's paper, a Sanskrit fragment of the 
Pancavastuka,  probably the earliest source for the five categories  
(pancavastu) ,540 as  well a s  for a list of cittaviprayuktasarrzskaras, has 
become avai l ab le  ( Imanishi : 1 969) . On the bas i s  of the p arti al 
manuscript and the Chinese translations, Imanishi has arrived at a text 
with a l ist of fifteen items : ( 1 )  prapti; (2) asarrzjnasamapatti; (3)  
nirodhasamapatti; (4) asarrzjfiika; 5)jlvitendriya; (6) n ikayasabhaga; (7) 
asrayapratilabha; (8) vastupratilabha; (9) ayatanapratilabha; ( 1 0) jati; 
( 1 1 )  jara; ( 1 2) sthiti; ( 1 3) anityata; ( 1 4) namakaya;  ( 1 5 ) padakaya 
( 1 969 : 8) . 54 1  Although Imanishi 's text does not indicate it, both Chinese 
translations, as well as the text of the Prakara7}apada, which is probably 

54"The five categories are : citta, caitta, riipa, cittaviprayukta, and asa711skrta (see 
Hirakawa 1 973- 1 978, v. 1 :  xii-xxiv). 

54 1The later Chinese translation includes vyaiijanakiiya as well ,  and even the very 
early translation of An Shih-kao 'ti.'t!!:jii'j probably indicates three kiiyas rather than two. 
At the end of An Shih-kao ' s  l ist of cittaviprayuktasa711skiiras we find the characters � .  
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based o n  the Pancavastuka ,s42 include references t o  other similar 
dharmas that are cittaviprayukta.543 Thus, we can add the sentence ye 'py 
evarrzjiitzyakii (or evarrzbhiigzyii)544 to the Sanskrit on the basis of the 
Abhidharmakosavyiikhyii, which quotes from a siistra identified by 
Wogihara as the Prakarar:zapiida.545 

This is not merely a pedantic correction of Imanishi 's text. The 
additi on i s  s ignifi cant because it proves  that,  at this  per iod  of  
abhidharma literature , the list of  cittaviprayuktasarrzskiiras was still 
open.546 Other texts that include similar phrases are the Dharmaskandha, 

*, and ;f;@ (T. 1 557 :  998c25) .  :t is the standard translation for niima, and * is one of 
the translations for vyaiijana. Although I could not find ;f;@ as a translation for pada, 
one of its meanings, probably as an abbreviation for the compound ;f;@1;], is "a stanza of 
four lines" (Matthews 1 975 : 240). Although the Sanskrit pada in this context probably 
means "a sentence (piida) or a l ine of a giithii" (Jaini 1 959c :  99), it seems likely that 
An Shih-kao is in fact translating it by ;f;@, which at least preserves the notion of an 
utterance longer than a word or sy l lable  that expresses a complete  meaning .  
Incidentally, the character 1;] by itself is ,  in fact, used to translate pada . 

542See Yamada 1 959 :  93 .  
543if.J'fij(O�it5}7.lIj :t:1To �:t 5}7.lIj :t:qT (T.  1 557 [An Shih-kao] : 998c25-26); fl;;fjfi 

it�{'HB�o j(Q��n�o :t �'L'::fm�1Tit (T. 1 556 [Fa-ch'eng itlllt] :  995c23-24) ; fl 
;;fjPJTfij(Q��ito �,L.'::f�B�o *�:t{'::fm�1T (T. 1 542 [Prakara�apiida] : 692c8-9) . 

544Mizuno has pointed out that, in the Mahiivyutpatti (p. 1 52, item number 1 999), 
eva111bhiigfyii� is added, along with bheda, prabandha, prabandhoparama, vyaiijana, 
a�ara, and var�a, to the twenty-four Yogiiciira cittaviprayuktasa111skiiras to fonn a list 
of thirty-one ( 1 956: 32) .  He does not mention that it occurs after padakiiya and before 
pravrtti. It seems likely to me that it does not indicate a separate dharma in the 
Mahiivyutpatti l i st but rather refers to the unnamed additi onal cittaviprayukta­
sa111skiiras mentioned by the pre-Abhidharmahrdaya texts and by the commentaries on 
the Abhidharmakosa. 

545niima-kiiviidavas ceti . ca-sabda eva111jiitiyakiinukta-viprayukta-pradada­
niirtha�. sa111gha-bheda-prabhrtayo h i  dravyatas citta-viprayuktii i�yante iti � 
evamjiitiyakii iti siistre 'py uktatviit (Abhidharmakosavyiikhyii: 1 42 .28-3 1 ) . 

5461n fact, the list of caitasikas in the Paiicavastuka is similarly followed by the 
phrase ye vii punar anye 'py eva111bhiigiyii dharmiis cittena sa111prayuktii ucyante 
caitasikii dharmii�. But notice that An Shih-kao ' s  translation of the phrase indicating 
the remaining caitasikas (if.J'PlT;;fjo j(Q�it:t:;J:t:fJ\.o � :t � �PJT�it-T. 1 557 :  9 1 8c2 1 -
2 2 )  i s  different from his transl ation o f  the phrase that indicates the remaining 
cittaviprayuktasa111skiiras (see note 542) .  In Fa-ch ' eng 's  translation, the phrases are 
identical (fl;;fjfiit�{'::fm � o  j(Q ���Jjo :t � {'HB�qT-T. 1 556 :  995c23-24; fl 
;;fjfiito �'IAB�j(Q���o :t � ,L.,plT;;fjit-T. 1 556 :  995c I 8- 1 9). 
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which includes an abbreviated list o f  cittaviprayuktasa1!lskiiras ,s47 and ,  
the Abhidharmiimrta.548 Actually, the Abhidharmiimrta includes two lists, 
only the second of which Jaini, referring to Sastri 's often inaccurate 
Sanskrit retranslation, mentions in his article.549 This second list contains 
seventeen dharmas, each preceded by a number, and does not refer to the 
existence of any dharmas not on the list. 550 However, the fIrst list, which 
contains only sixteen items, is followed by a reference to "various similar 

547"What is cittaviprayuktasarrzskiiraskandha? Priipti, asarrzjiiikasamiipatti, and so 
forth up to vyaiijanakiiya, as well as other similar dharmas, which are not asso,ciated 
with citta, are called cittaviprayuktasarrzskiiraskandha" (�fiiJ{'::f;f1jI!iHT&o � l�4!!tm 
JE o IJHlt l.7 �,Jt � o  fHf PJdirlm fi1JiHtp ::f �,L,;f1j i!l. o  £ � ,L'::f ;f1j !¥. 1T&-T. 1 5 3 7 :  
5 0 1  b20-22 ;  not i n  Sanskrit fragment). 

548The Vibhii�ii lacks a comprehensive discussion of the category of cittaviprayukta­
sarrzskiira, probably because it does not employ the paiicavastu category. Instead it has 
a unique system of shih men -t r� (see T� 1 545 :  466b l ff. ; Yamada 1 959 :  1 08- 1 09) . 

H owever, in a discussion of ill (hiini,  parihiiIJa), the Vibhii�ii refers to the 
"remaining cittaviprayuktasarrzskiiras": �  EI 0 jf! 13 'ti�£::f1iX:�;I!!HI;f!!i;lico !!�£�F1�'L' 
::ft!l!¥.11'&P.lTmo !!�tE1i;fjP.IT�JlIl£��,L'::f;f1j!¥. *m (T. 1 545 :  3 1 3a25-27). See also 
T. 1 546 :  236a l l - 1 3 ,  where the term apriipti OF1�) does not appear. I t  would be 
interesting to see to what extent references to apriipti are Hsiian-tsang' s  interpolations. 
I refer again to this passage below. 

5491aini is  not the only one to have overlooked the first l ist in the Abhidharmiimrta. 
Both Mochizuki ( 1 974: 2089) and Fukuda ( 1 990) refer only to the second. Van den 
Broeck, on the other hand, notices both lists and the inconsistency between them, and 
he discusses possible reasons for the difference ( 1 977: 56-57) .  

5511�fiiJ::f;f1ji!l.�o 1��-t-tjto -t-tit� 0 -1iX::\i.A;o =;f!!i;�JEo =i��JEo jlg;f!!i;:mJ1&o 
E •• o ���o -tJ1&�o A.�o ���o -t�o -t-�o -t=tto -t =;f!!i;. o -t jlg  
�#:o -tE*#:o -t�p*#:o -t-t Fl.::t:'ti (T. 1 553 : 979b28-c3) .  According t o  Sastri ' s  
retranslation : katame vipraytuktii dharmii� / priiptyiidaya� saptadasa dharmii� / 
priipti [ I ] ,  iisarrzjiiikasamiipatti� [2] ,  nirodhasamiipatti� [3], asarrzjiii iiyatanarrz [4],  
jlvitendriyarrz [ 5 ] ,  n ikiiyasabhiigatii [6 ] , sthiinapriipti� [7 ] ,  vastupriipti� [ 8 ] ,  
iiyatanapriipti� [9] , jiiti� [ I O] , jarii [ I I ] ,  sthiti� [ 1 2] ,  anityatii [ 1 3 ] ,  niimakiiya� [ 1 4],  
padakiiya� [ 1 5 ] ,  vyarrzjanakiiya� [ 1 6] , prthagjanatvarrz [ 1 7] (Sastri 1 953 : 1 3 0) .  

Van den B roeck retranslates the names  of  the  cittaviprayuktasarrzskiiras as  
follows: priipti, asarrzjiiisamiipatti, nirodhasamiipatti, asarrzjiiikiiyatana, jivitendriya, 
n ikiiyasabhiigatii, iisrayapratiliibha ,  vastupra tiliibha ( o r  vi�ayapratiliibha ) ,  
iiyatanapratiliibha, jiiti,jarii, sthiti, anityatii, niimakiiya, padakiiya, vyaiijanakiiya, and 
prthagjanatva ( 1 977:  23 1 ) . This l ist is followed by definitions of each item; these 
definitions are more elaborate than those of the PrakaraIJapiida. 
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dharmas. ,,55 l  The second list, in which the order and terminology are 
slightly different, occurs in the [mal section of the text. 552 Although none 
of the available secondary sources553 mentions the possibility, I would 
guess it is a later addition. This would explain why jlvitendriya has been 
added and why the reference to "other similar dharmas" has been 

5S I �fPJ,L.'lFffi8!1To ��{±��1t;l!!F;��iJi£.I'i���J1!o �� [�J :nllf!ft1��1�t. 
�1,iJ �,*�.FL�tto *D£Jt1tWo £.IN,,silJIIIHf (T .  1 5 5 3 :  970a I 3 - 1 6 ;  Van den 
Broeck 1 997 :  1 23 ) ,  Sastri retranslates thi s as fol l ows : katame cittaviprayuktii� 
sa1!lskiirii� / priipti� jiiti� sthiti� jarii anityatii asa1!ljiiisamiipatti� nirodhasamiipatti� 
iisa1!ljiiikiiyatana1!l vividhii desapriipti� vastupriipti� iiyatanapriipti� niimakiiya� 
padakiiya� vya1!ljanakiiya� prthagjanatvam ity eva1!l vividhii dharmiis cittaviprayuktii� 
sa1!lskiirii� (Sastri 1 953 : 6 1 ) . Mochizuki, following the alternate reading in the TaishO 
note, reads �� for the first ��, but, like La Vallee Poussin, he reads it with 7J1�, 
which La Vallee Poussin retranslates as niiniidesapriipti ( 1 97 1 ,  v, I :  xlvi). Mochizuki 
notes that, unlike the Prakara1J.apiida, the Abhidharmiimrta has dropped jlvitendriya 
and added prthagjanatva, but he does not explain what has happened to nikiiya­
sabhiigatii, In fact, we should follow Mochizuki in accepting the reading ��, which 
is sometimes used instead of �flij5} to translate nikiiyasabhiigatii, e.g" in the earlier 
translation of the Prakara1J.apiida (T. 1 54 1 :  627a20 ;  628c I 9-20), as well as in the 
second passage from the Abhidharmiimrta (see note 549). Thus, by replacing vividhii 
with nikiiyasabhiigatii, we arrive at a list of sixteen cittaviprayuktasa1!lskiiras .  

Van den Broeck retranslates the names of the cittaviprayuktasa1!lskiiras as 
fol lows :  priipti, jiiti, sthiti, jarii, anityatii, asa1!ljiiisamiipatti, n irodhasamiipatti, 
asa1!ljiiikiiyata n a ,  n ikiiyasabh iiga tii , iisrayapratiliibha ,  vastupratiliibha ,  
iiyatanapratiliibha, niimakiiya, padakiiya, vyaiijanakiiya, and prthagjanatva ( 1 977:  
1 23) .  In addition, he addsjlvitendriya on the basis of the fact that it appears in Chapter 
1 6 . In his general remarks on the cittaviprayuktasa1!lskiiras ( 1 977 :  56-62), he indicates 
that Gho�aka simply forgot to inc1udejlvitendriya in Chapter 6 .  

sS21sa p 'in ti shih liu � .lb �+�. 
sS3I .e . ,  Mochizuki ( 1 974: 2089),  Sastri ( 1 95 3 :  1 -25),  La Vallee Poussin ( 1 97 1  v. I :  

xlvi-xlvii), or Bussho kaisetsu daijiten (v. I :  36). 
Van den Broeck states :  "Les chapitres 1 5  et 1 6  sont un supplement, un recueil de 

notes consacrees a des sujets que I ' auteur avait passes sous silence dans Ie texte. II est 
manifeste que I 'Abhidharmasiira a continue a servir de modele ,  Le chapitre 1 6  
continent d 'ai l leurs des inconsistances car I ' auteur traite a nouveau l a  question des 
quatre ' existences' (bhava) dont iI avait deja parle au chapitre 3" ( 1 977: 23), and he 
suggests that the repeated mention of the cittaviprayuktasa1!lskiiras is another example 
( 1 977: 56). 

Van den Broeck does not suggest that these supplementary chapters are later 
additions to the text. 

. 
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dropped; the list has been modified to better match the standardized lists ' 
of cittaviprayuktasarrzskiiras accepted by the later Vaibha�ikas. 

In both texts with the reconstructed title Abhidharmahrdaya,s54 as 
well as in the Sarrzyuktiibhidharmahrdaya, the number of cittaviprayukta­
sarrzskiiras has been reduced to fourteen,SSS the number well known to us 
from the A bhidharmakosa. 556 In none of these texts does a phrase 
indicating the existence of other cittaviprayuktasarrzskiiras occur. The 
Abh idharmiivatiira , the only other extant source that predates the 
Abhidharmakosa, is found in Tibetan, Eastern Tocharian, and Chinese 
translations . Hsiian-tsang, the Chinese translator, adds the word "et 
cetera" (teng �) to the list of fourteen cittaviprayuktasarrzskiiras,557 but 
the Tibetan translation does not.558 Van Velthem has remarked on the fact 
that Hsiian-tsang 's  translation on occasion contains more than the 
corresponding Tibetan ( 1 977 :  xix-xx). Perhaps in this case Hsiian-tsang, 
when he translated the Abhidharmiivatiira in 658 ,  had in mind the 
Abhidharmakosa, which he is said to have translated between 65 1 and 
654 and which contains the word iidaya� . Alternatively, he may have 

554Hereafter, I refer to the A p 'i ( 'an hsin lun JlilJm�'L'� (T. 1 550) as DharmaSri's  
Abhidharmahrdaya and to the  A p 'i t 'an hsin lun ching �iiJ.m§;'L'�*! (T .  1 55 1 )  as  
Upasanta's Abhidharmahrdaya. 

"'The l ists,  although identical in content, vary sl ightly in the terms used for 
translation and in order: �,I!:',1!t,  �1!t�, i���, *�ltm, !;;J !! ,  I!i/C !! ,  :g !! ,  Jij;-fjt, ¥* 
r�,  .FL:ictt, � ,  �, {±, �1t (Abhidharmahrdaya [JlilJm�,L'�]-T. 1 55 0 :  830c2 1 -
83 I a6); �1!t, ��.�, ���, *�1tm, !;;J !! ,  P* !! ,  :g !! , Ml, ¥M�, .FL:ic'\i, �, �, 
11 , �1t (Abhidharmahrdaya [�iiJ m�H'�*!]-T. 1 55 1 :  866a3-20); ��., �1!tIE�, 
i��IE�, *�f.U.l!, !;;J !! ,  p* !! ,  :g !! ,  1ff;;J;l, ¥t1�, .FL:ic'Ii, �, {±, �, �1t (Sarrzyuktii­
bh idh armahrdaya-T . 1 5 5 2 :  942c24 -94 3 b 9 ) .  M o chizuki  remarks tha t  t h e  
Paiicaskandhaka i s  identical . 

mAlthough from this point on, the number of cittaviprayuktasarrzskiiras i s  
generally given as  fourteen, only thirteen are included in  the Abhidharmadfpa (verse 
1 28 ; Abhidharmadfpa:  8 5 . 1 6- 1 7) ;  the exclusion of asarrzjiiisamiipatti seems to be 
explained in verse 1 35 and its commentary (Abhidharmadlpa: 92.2-6). However, this 
passage is difficult to understand, and laini does not comment on this difference 
between the Abhidharmakosa and Abhidharmadfpa. 

m Wili:ffijt :g /fffi8l.o �� 1MFr��:mJE���:m¥1ff;;J;l* fjl]  73'�11��1t :g !!!;;J !! Jt  
!!� (T .  1 554:  982a3 -6; Van Velthem 1 977 : 1 4) .  

"'Van Velthem 1 977: 86. Whether the fragmentary Eastern Tocharian translation 
includes this portion is not indicated. 
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been thinking o f  a text like the PrakaralJ,apiida, which, although he is 
said to have translated it in 660, he probably had already studied before 
translating the Abhidharmiivatiira. The Abhidharmiivatiira is noteworthy 
for substituting apriipti for prthagjanatva, which is simply a special case 
of apriipti. According to Mochizuki, the identical list of cittaviprayukta­
sa1!lskiiras  in the Abh idharmakosa must have been based on the 
Abhidharmiivatiira ( 1 974 :  2089) .  The list in the Abhidharmakosa is 
generally considered to represent the orthodox Sarvastivadin list. 

Before coming back to later S arvastivadin opinions about the 
constituents of the list ,  I shall compare the Yogacara list with the 
Sarvastivadin lists mentioned above. 

2. The Relationship between the Sarvastivadin and the Yogacara Lists 

There are two passages about the cittaviprayuktasa1!lskiiras in the 
Paficavijfiiinakiiyamanobhumi of the Viniscayasa1!lgrahalJ,z. Of these, 
the first ( Viniscayasa1!lgraha7;lz [tib . ] : zi 2 1 b 1 -29b 1 ;  T. 1 579 :  5 85c9-
588c9) appears to be the oldest Yogacara exposition, and it is to this 
passage · that I devote the most attenti on in my later di scussion .  
However, since it does not contain a complete list, I refer to the second 
passage , which includes the twenty-four cittaviprayuktasa1!lskiiras 
most  fre quently a s soc i ated  with Yo gacara ,  for the purp o s e  of  
enumerating the Yogacara cittaviprayuktasa1!lskiiras.559 

One should notice first of all that the first fourteen dharmas in this 
list correspond most closely to the list of the Abhidharmahrdaya; 
notably, both texts include prthagjanatva rather than apriipti. The first 
passage, although it omits asa1!liiiisamiipatti, n irodhasamiipatti, and 
iisa1!lifiika, likewise contains prthagjanatva. In fact, all other Yogacara 
enumerations of the first fourteen cittaviprayuktasa1!lskiiras contain the 

559 1 .  1� (priipti) 2. iWi:m:iE (asarrzjfiisamiipatti) 3 .  i�iil:iE (nirodhasamiipatti) 4. iWi:m 
;R (iisarrzjfiika) 5 .  1if;1� (jivitendriya) 6. * fil1 5t  (n ikiiyasabhiigatii) 7. l£(jiiti) 8. � 
(jarii) 9. f± (sthiti) 1 0. iWi1t (anityatii) I I . t, Jit(niimakiiya)  1 2 . 1iJ Jit  (padakiiya) 1 3 .  )c 
Jit (vyafijanakiiya)  1 4 . � l£ tE (Prth agjan a tv a )  I S . iilE $$ (pravrtt i )  1 6 .  :iE �  
(pratiniyama) 1 7 . ;f'!lt¥. (yoga) 1 8 . �J! (java) 1 9 . ;X� (anukrama) 20. 1J'!f (kiila) 2 1 .  13 
(desa) 22.  �j( (sarrzkhyii) 23 . fO ir (siimagri) 24. /Gfo ir (asiimagri) (T. 1 579 :  607a28-
608a6). 
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same dharmas as the Abhidharmahrdaya. 
Another feature of all the lists found in the Yogiiciirabhiimi, as well 

as that of the Ta ch ' eng pai fa ming men [un ,  is that they do not contain 
any reference to "other" cittaviprayuktasarrzskiiras. In the case of the 
Abhidharmasamuccaya, the Chinese translation includes the word "et 
cetera" (�) at the end of its list.560 However, neither the Sanskrit text nor 
the Tibetan translation does, thus suggesting that this word is another of 
Hsiian-tsang's additions. The appearance of a reference to other dhannas 
in the Chinese translation (also by Hsiian-tsang) of the Hsien yang sheng 
chiao [un (T. 1 602 : 484a27-28), the Sanskrit and Tibetan of which are no 
longer extant, is therefore suspect as well . The Paficaskandhaka, on the 
other hand, which includes only the first fourteen dharmas, undeniably 
c ontains a r eference to s imi lar dharmas . 56 1  P ' u-kuang , in h i s  
commentary on  the Ta ch  'eng pai fa ming men [un **si*� r���, 
explains that the reference to  other dharmas in  the Paficaskandhaka is  to  

the last ten dharmas of the Yogacara list, beginning withpravrtti.562 
On the basis of the above, I think that the Yogiiciirabhiimi tradition 

regarding the cittaviprayuktasarrzskiiras must have diverged from the 

Sarvastivadin tradition between the time of the Abhidharmahrdaya and 

that of the Abhidharmiivatiira . Of course, the Abhidharmahrdaya is 

considerably earlier than the ViniscaYasarrzgrahalJi. However, it  i s  

possible that, at the time of the composition of the Abhidharmahrdaya,  
the forerunners of  the  Yogacaras were already reconsidering the 

constituents ,  as well as the ontological status , of  the c ategory o f  

cittaviprayuktasarrzskiiras. If, in fact, additions to the Sarvastivadin list 

were suggested at this eariy date , phrases such as ye 'py evmrzjiitryakii 

56(J�� 1��:t!l�i�llil��:t!l¥H.&€n�JU� Iii'J 7tj::�f±�1it :lS � 1i] � )c � �&'t1ii1E.�JI;;j:§ 
J.I!�i!*��1ftHD -g.� (T. 1 605 :  665b28-c2) .  

56 1 �fJiJ,L'1';j:§J.I!1T 0 ��fRts'L"L,it:;7t1il:o f!l.1�JlJt1' IiJItii�o ��JI;'t1&1'JI;'lio 1!.1t 
1l�fJiJo �� 1��:t!l���llil�� �:t!lPlTffo JiI;�lUIt Iii'J 7to j:: �f1�1ito :lS �I,;] � )c � JI;  
j::tl:ftg£«UJi (T. 1 6 1 2 : 849b29-c5 ) .  The Tibetan translation also includes such a 
phrase :  de Ita bu 'i cha dan mthun pa dag go (Dantinne 1 980:  1 4 1 ) . 

562fiiJt&:liJi�q:. lllff H g o  ��Uf,�+ o m�o PlTPJ.1Lf,[�1'miiILw.� -t1!!o Wi:��o 
-gg£�m*IlIj M1!.1t��o lt �illl��ijjZ�d.F� iJlEw.� -t1!!o JH: q:. Ill�t&:1'7JIj ;rlJ :lS 1!! (T. 
1 83 7  [Ta ch 'engpaifa ming men [un shu] : 60a22-25) .  
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("and those o f  this sort") may have been used as justification. Perhaps it 
was in reaction to this that the Abhidharmahrdaya and its successors 
omitted such phrases and limited the category to fourteen dharmas. 

3. SaTflghabheda, Siimagrl, and the Reopening of the Sarvastivadin List 

If, as I propose, the Sarvastivadin school from about the time of the 
Abhidharmahrdaya closed the list of e ittaviprayuktasaTflskiiras at 
fourteen, the question arises as to whether, as a number of commentators 
suggest, Vasubandhu re-opens the list with the phrase iidayas eeli in the 
verse of the Abhidharmakosa, and if so, why. In verse thirty-five and the 
first piida of verse thirty-six of Chapter I I ,  Vasubandhu says "the 

viprayuktasaTflskiiras are priipti, apriipti, sabhiigatii, iisaTfljiiika, the 
(two) samiipattis, jivita, the /ak!fWzas, niimakiiya, et cetera."563 It is clear 
that, due to the exigencies of versification, Vasubandhu like earlier 
authors has abbreviated the names of some of these dharmas : sabhiigatii 
for nikiiyasabhiigatii;564 the (two) samiipattis for asaTfljiiisamiipatti565 and 
nirodhasamiipatti;566 jivita for jivitendriya;S67 and the lak:fa7}as for jiiti, 
jarii, sthiti, and anityatii.S68 Therefore, it seems likely that "et cetera" 

here simply refers to padakiiya and vyaiijanakiiya. 
Furthermore, the structure of the presentation in the verses does not 

suggest the existence of any other eittaviprayuktasaTflskiiras .  As we 
have seen, verses 3 5  and 3 6a consist of a list of the cittaviprayukta­
saTflskiiras ,  while  verses  3 6b through 47 contain defini tions or 

563Abhidharmakosa I I  35-36a: viprayuktiis tu saTflskiirii� priiptyapriiptz sabhiigatii I 
iisaTfljfiikaTfl samiipattz jlvitaTfl lalqalJiini ca II niimakiiyiidayas ceti (Abhidharmakosa­
bhii�a: 62 . 1 1 - 1 3 ;  La Vallee Poussin 1 97 1 ,  v. I :  1 78); 
'L'::f�!l8iHT/1��F1�ilij5t/ /Mi;ftCJ:E$/� i'l :!lt ��/ /(T. 1 558 :  22a6-7) ; 
::f�RJ.�lHTo $�F$ ilij 5to Mi�J�!CJ:Eo . $&�t�o i'l �� (T. 1 559: 1 80c 1 5- 1 6); 
mi [dan pa 'i 'du byed rnams I thob dan ma thob skal mfiam dan I 'du 'ses med sfioms 
'jug pa dan I srog dan mtshan iiid rnams dan ni I min gi tshogs la sogs pa yan 
(Fukuhara 1 973 :  240-242) . 

564See Abhidharmakosa I I  4 1 a; Abhidharmakosabhii�ya: 67. 1 5 .  
565See Abhidharmakosa I I  42a; Abhidharmakosabhii�ya: 69. 1 -3 .  
566See Abhidharmakosabhii�ya : 7 1 . 1 8 . 
567See Abhidharmakosabhii�ya : 73 . 1 6. 
568See Abhidharmakosa II 45cd; Abhidharmakosabhii�a: 75 . 1 9 . 
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explanations of each dharma.569 Verse 47 quotes the phrase niimakiiyli­
dayal} from verse 3 6b and explains that niimakiiya ,  et c etera, are 
equivalent to "the congregation of name (sa:rpjfia) , clause (vakya) and 
syllable (ak�ara) . "570 Vasubandhu, before criticizing the Vaibha�ika 
position, explains in the Bhii�ya that the word iidi refers to pada- and 

vyaiijanakiiya . 5 7 1  He further clarifies the verse by stating that niima 
corresp onds to sarrzjiiii, pada to viikya, and vyaiijana  to  ak�ara 
(Abhidharmakosabhii�ya :  8 0 . 1 4- 1 7) .  Thus, in his exposition of  the 

cittaviprayuktasarrzskiiras ,  Vasubandhu himself accounts for the word 
iidi without a l lowing for the p o s s ibi l ity of more than fourteen  
cittaviprayuktasarrzskiiras .  This i s  consistent with his general tendency 
to present in the verses a Sarvastivadin position similar to that found in 
the Abhidharmahrdaya or Sarrzyuktiibhidharmahrdaya. As for the words 
ca and iti, they seem to have no special meaning other than to fill out the 
verse and indicate the end of the lisen 

In the Abhidharmakosavyakhyii, however, Yasomitra interprets the 

phrase niimakiiyiidayas ceti in verse 36a  differently. According to 
Yasomitra, Vasubandhu intends to include other similar cittaviprayukta­
sarrzskiiras, for example, sarrzghabheda, that have not been mentioned 
but that are really cittaviprayuktasarrzskiiras. Yasomitra justifies this by 
referring to the phrase in siistra, ye 'py evarrzjiitlyakii, which I have 
already traced back to the Paiicavastuka . S73 In fact, in Chapter Four 
(KarmanirdeSa) Vasubandhu defines sarrzghabheda as a cittaviprayukta­
sarrzskiira having the nature �f asiimagrl, which La Vallee Poussin 

56·The fourth piida of verse 47 and verse 48 contain a summary of the resultant 
nature (ni�yanda, vipiika, or both) of the cittaviprayuktasarrzskiiras (Abhidharmakosa­
bhii�ya: 82.3- 1 8) .  

5 111niimakiiyiidayaiJ sarrzjiiiiviikyiik�arasamuktayaiJ (Abhidharmakosa I I  47ab ; 
Abhidharmakosabhii�ya : 80. 1 3 ;  translation from Fukuhara 1 973 : 264). 

51 J  iidigraha1:zena padavyaiijanakiiyagrahaT}am (Abhidharmakosabhii�ya:  80. 1 4) .  
572For this meaning of iti, see Macdonell 1 929 :  45 .  
573niima-kiiyiidayas ceti .  ca-sabda evarrzjiit�yakiin ukta-viprayukta-pradarsa­

niirthaiJ. sarrzgha-bheda-prabhrtayo hi  dravyatas citta-viprayuktii i�yante iti � 
evam;iitlyakii iti siistre 'py uktatviit. (Abhidharmakosavyiikhyii: 1 42 .28-3 1 ;  La Vallee 
Poussin 1 97 1 ,  v. I :  1 78 n .  2). According to Wogihara, the manuscripts read i!i.-sabda, 
but he has corrected the Sanskrit on the basis of the Tibetan yan . 
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translates as "non-concorde. 
, ,574 La Vallee Poussin refers to the passage 

in the Vibhii�ii according to which sarrzghabheda, unlike sarrzghabhedii­
vadya (namely, lying [mr�iiviida]), is a cittaviprayuktasarrzskiira.575 The 
identification of sarrzghabheda with asiimagri, a cittaviprayukta­
sarrzskiira, can also be found in the Sarrzyuktiibhidharmahrdaya576 but 
not in the corresponding portion of Upasanta 's  Abhidharmahrdaya 
(T. 1 55 1 :  843c9- 1 8) .  

It i s ,  therefore, true that sarrzghabheda has been identified by 
Vasubandhu, as well as by his Vaibha�ika sources, as a cittaviprayukta­
sarrzskiira and th�t the Vibhii�ii has even associated sarrzghabheda with 
the phrase "remaining dharmas of the same type.

, ,577 In translating the 

Abhidharmakosa , Hsiian-tsang seems to have such a phrase in mind 
when he r�nders iidayas ceti as teng lei ��; lei appears to be an 
abbreviation of so yii ju shih lei fa PJft��Q:Ii::�j* .  Paramartha, on the 
other hand, being more faithful to the original text and less interpretive, 

does not supply lei.578 
The Nyiiyiinusiira also understands iidayas ceti to include more than 

simply padakiiya and vyaiijanakiiya.  As Cox points out, the dharmas 
that Srupghabhadra refers to by the term ca (lei �Jl) are different from 
those for which he uses the term iidi (teng �). 579 Alii includes padakiiya 

574saf!!ghabhedas tv asiimagrlsvabhiivo viprayuktalJ / akli�tiivyiikrto dharmalJ 
(Abhidharmakosa IV 98a-c; Abhidharmakosabhii:;ya: 260. 1 7- 1 8) .  

575See note 548 .  :!!Q fm ���fm ��o fUH:J.:;;r;;fD .g-� i3 tE o  1!!Hlffli�i'.,(.,:;;r;;fllfT�pJT 
110 �fm �,l:J��IHll'� i3 'I�o fm JlX:ff,It��fm A.JlX:8Jt� (T. 1 545 :  3 1 3b l -4) .  

576�l!l:;;r;;fD .g-'ti/'i"��fm�/:;;r; ll'I.ii:fflilii'./ �/f';fIlJi.HT / fm�� a �/f';fD .g-'tio /f' 
lif&fflilii'./f';f1l8!1T �ill (T. 1 552 :  898c20-23) .  

5771 am assuming that the Vibhii�ii ' s  comparison of saf!!ghabheda with hiini 
extends to the phrase 1�'!!fPJT�:!!Q ��it-L'/f';fIl8! ( : � B o  jJ! i3 ,ti��:;;r;JlX:ff,ltfflifl�lii'.o 
I!P�:jF1�-L'/f';fIl8!1T&PJTlIo I!P:f:E1.l1fPJT�*a£:!JI!ji1;,!,,'2l';fIl 8! * 1I 0  8! � )��]IIl!)�¥t�o 
jJ!,l:J :;;r; JlX:n:jF1�� i3 'tio �fI��rA,,:;;r; 1'§1T&pJTlIo ]11l!)�¥HJ-lJJ :;;r;�'!!fN�lic�:J;t: 13 
tEo :!!Q f(!lP.iW.�f� ��o f� �,l:J:;;r;;fD .g-� 13 'tio �fl1*.lic . c,:;;r;;fIl 1T&pJTlI o �f� �,l:JJ;j[ 
�iill'� 13 '1'10 1� JlX:8,t��fm A.!ilt�t�-T. 1 545 :  3 1 3a25-b4; see notes 547 and 574). 

S78See note 562. 
57"Nyiiyiinusiira: �B - L,:;;r; ;fIl8!1T/1�:jF1� Jil'J 5t/ / � :t�t= � $/ ;fll � � � �/ / 

� B o .�.n� � � � & � .g-tto ��B�PJTM�ito �ft.�o � '!!fM����'!!f 
�1��'tio :!!Q � iiiito  :;;r;�,(,, ;fIl 8! �to  � � � Jlt :;;r; ;f§ 8! 1T (T .  1 56 2 :  3 96c8- 1 4 ;  Cox 
1 995 : 1 8 1 ) .  Although Cox says that she indicates in brackets all of Hsiian-tsang 's  
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and vyaiijanakaya, as well as samagrf, while ca "represents factors that; 
in Sanghabhadra's opinion, do not exist separately as factors dissociated 
from thought: that is, factors that are merely varieties of the dissociated 
factors listed in this verse" (Cox 1 995 : 1 82 n. 2). 

The inclusion of samagrf is interesting for a number of reasons. Cox 
notes that Satpghabhadra does not discuss the meaning of this term as a 

cittaviprayuktasarrzskara. However, she refers to the Vibha�a, where it is  
said that samagrf, and not the object itself, is the cause of the awareness 
of a composite obj ect. 580 The objection is then raised: "if the individual 

(conditions of awareness taken) separately are not called the cause, then 
the totality (samagrf) of many factors must not be the cause." To this ,  
the answer is given: "The individual (conditions of awareness taken) 

separately are not called the totality; the assembled group of many 

factors is called the totality. Therefore, the individual (conditions of 
awareness taken) separately are not called  the cause ;  the totality 

(consisting of) many factors c
-
an be called the cause .

,, 5 8 1  Cox also  

mentions a passage from the Nyayanusara, according to  which samagrf 
is the "cause of the cognition of composites" (Cox 1 995 : 77 n. 26; T. 
1 5 6 2 :  3 5 0c29-3 5 1 a) .  As we shall see ,  the Vibha�a description of  
samagrf in this context i s  quite similar t o  .the Yogacara definition of 
samagrf as a cittaviprayuktasarrzskara, and it  is not surprising that Cox 
looks to these other passages for some clue as to what Satpghabhadra 
meant by saying that samagrf is a cittaviprayuktasarrzskara. 

additions to the Sanskrit text of the Abhidharmakosa, she does not bracket the word 
''type'' in her translation of Abhidharmakosa 11 36a: "name set (niimakiiya) and so on, 
and [other dharmas of that] type." While she is correct that Hsiian-tsang uses � to 
render ca, the entire phrase, "other dharmas of that type," i s  real ly Hsiian-tsang ' s  
interpretation,  not  what Vasubandhu wrote .  O n  the b a s i s  of  the Abhidharma­
kosavyiikhyii (see note 573), we can probably say that what Hsiian-tsang translates as � 
in SaIJ1ghabhadra's  comment was also simply ca in the original Sanskrit. 

5RIlCOX 1 995 :  77 n. 26. This is the passage that she refers to: rg' EI3�lIittcf��lIi1t:W:: 
J1:tJfli:1tllj£JfJi:� jZg 0 �Mpili1flli�U 1flli 1tj;J.;IW;lIi�ifF1flli Jt 0 �l1f lli�;IW;JfJi:1tttc�1f'l'[J -E­
ttcf�1fJfJi:�o �ttc'l'[J -E-�JfJi:Jt jZgff.i<o 1ff'F�mo 'I'[J -E- � jZg Jl:t'l'[J -E- jZg m� � ff.i< (T. 1 545 :  
I 09b25-c I ) . 

5R l rgH1r--5jIj'if' � � jZg o  1tt*'I'D -E-ifFJi!'lpjZg o  ��[J--5jIj'if'�'I'[J -E-o 1tt*�'UU! P�'I'[J 
-E-o ttc--5jIj'if't � jZg1tt*'I'[J -E-f� � � jZg  (T. 1 545 : I 09c l -4). 
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However, we have a secondhand account of S atpghabhadra ' s  
opinion according to which the meaning of siimagrl is much more 
limited. In the Chii she lun chi, P 'u-kuang relates an argument between 
Vasubandhu and Satpghabhadra regarding siimagrl as a cittaviprayukta­
saTfiskiira . When Vasubandhu challenges S atpghabhadra about the 
nature of siimagrl, Satpghabhadra says that it is what one abandons at 

. the time of saTfighabheda . Vasubandhu denies that this is a -separate 
dharma and maintains that siimagrl should be included in sabhiigatii.582 
After presenting a rather long debate, P 'u-kuang states that, because 
there are different expositions of siimagrl, the matter needs further 
investigation.583 However, he is certain that siimagrl does not consist of 
priipti, and he uses the same argument as in his discussion of saTfigha­
bheda (see the next paragraph). I have not been able to find any trace of 

thi s debate in e i ther the A bh idharmakosa or the Nyiiyan usiira ; 
nevertheless it calls into question whether the broader meanings that 
Cox suggests for siimagrl as a cittaviprayuktasaTfiskiira ( 1 995 : 77 n. 26) 
are, in fact, intended by Satpghabhadra. 

P 'u-kuang, in his discussion of Abhidharmakosa IV 98 ,  also has 
something to say about saTfighabheda and asiimagrl. After mentioning 

. 
the opinions of two other teachers,584 he giyes his own definition of 
asiimagrl: it is apriipti with respect to siimagrl (which, in this case, 
clearly refers to monastic concord) .  Prior to saTfighabheda,  there is 
siimagrl, and all members of the monastic community, sharing this 
siimagrl, can obtain the iiryamiirga. In other words, because the saTfigha 
has siimagrl, it is possible for the monks to enter the Path. If, however, 
the saTfigha is broken, siimagrl is relinquished, and asiimagrf arises : 

because the siimagrf has been broken, it is impossible to enter the Path. 
This is the reason that saTfighabheda is a deadly sin (anantaryakarma). 
Since the saTfigha does not achieve that siimagrf, asiimagrf consists of 

582m*�ilirc��o JH::fD .g.'1i.1mfiiJ�i�o iD1l!�fW�o j{1J1iltf� �:fti:fD .g.'li.o IIJHDlJlJ;(f 0 if 
:!I�ilirc��o j{1Jf.!tiiJTJtlJlJ;(fft'li.o &JfJt*fiiJ7* 9=' �il.o m��fW�o Jl-t:fD .g.'Ii.�IlfI 7tm (T. 
1 82 1 : 84b I 1 - 1 5). 

583:jj,::fD .g.'Ii.�mJf llfl o  itt�JHijf� (T. 1 82 1 :  84c I 4) .  
584The two teachers are named as  il1f.mi*� andmi*�ili . I have been unable to 

identify these teachers. 
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apriipti with respect to siimagrz. However, siimagrz does not consist of 
priipti, because not every dharma has an opposite . For example ,  
although the state of  being an ordinary person i s  equivalent to  apriipti of 
the state of being an iirya, the state of being an iirya does not only 
consist of priipti. 585 

P 'u-kuang thus seems to understand siimagrz as the opposite of  
sarrzghabheda and not as  a gener�l causal principle, and he  denies the 
separate reality of both of them as real cittaviprayuktasarrzskiiras not 
included in Vasubandhu's list of fourteen. Furthermore, he interprets the 
lei as indicating subclasses of the fourteen, and maintains that Vasubandhu 

did not intend to include any other dharmas.586 Fa-pao, on the other hand, 

disagrees with P 'u-kuang; he says that Sarpghabhadra's inclusion of  
siimagrz is justified since Vasubandhu, following texts such as the 
Dharmaskandha and Prakara1}apiida, intended to leave the list open. 587 

Thus, there is some basis in the Vibhii�ii for Yasomitra's assertion 

that sarrzghabheda should be included on the list, and it is not too far­
fetched for Sarpghabhadra to substitute siimagrz, in the sense of the 
opposite of sarrzghabheda . However, there is no evidence that in the 

Abhidharmakosavyiikhyii or the Nyiiyiinusiira either of these terms 

appears in the context of the cittaviprayuktasarrzskiiras with a meaning 

extending beyond monastic discord or concord. 
In the end, we cannot say anything conclusive about sarrzghabheda 

and siimagrz as cittaviprayuktasarrzskiiras in these abhidharma texts . We 

do not know whether Vasubandhu actually intended to allow for the 
possibility of more than fourteen cittaviprayuktasarrzskiiras, although I 
suspect that he did not. In any case, it is not clear whether there is any 

585'l'0fD %t!:J:JfD % ..t.ilF1.!}�mo a\ll f�*flt1fOfD %'i:io il\I �OfD %�1f��o f� E8 1fJltOfD 
%tt�WM X � o � • •  flt o .;fD %tto 1f'l'OfD %tt�o E8 . fltJltOfD %tt� 'l' M � � o  
�1iltf!!r;ra' 0 �'l'1ilt:tt1JHD %'tio IlPJ..:J.fD %m..t.ilF1'!}�'l'fD %'tio ra'fltf�'l'fD %ilF1.!}J:J� 
mo ljj;"fIJf� fD %J:J1&:1.!}�a 1W�alfi:!:*'J!H\'ffnjj.!L o  �J]��'tiJ:JilF1.!}�ao �'tiilFPft 
J:J1.!}�m (T. 1 82 1 ;  276c24-277a3) .  

586�{'F1�11f�ilj;Jito AA�IlP!lJiJlt+llgftil\l�1E;!jio �ilF!Ij��t (T.  1 82 1 ;  85a9- 1 1 ) .  
587J1t�'l'�J!;f!!r;o jH.!'l" ij!1�11fo A,@ �1fPJT�o .iE�m1ffD %o �::t�immMo .iE 

�J!;f!!r;�:lj{ijo ¥t�7ts)j' o  ��J[ft{�o ��+Ilg z)tj.J!1f'l'otElll�Hf (T. 1 822 ;  1 3 5c 1 5- 1 8 ; 
see Fukuhara 1 973 ; 24 1 ) . 
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connection between Yasomitra and Sarp.ghabh.adra's inclusion of those 
particular dharmas and the fact that they have counterparts in the 
Yogiiciira lists . As far as I know, none of the commentators on the 
Abhidharmakosa refers to any of the other dharmas included among the 
nine or ten extra Yogiiciira cittaviprayuktasarrzskaras .  Furthermore , 
although the commentators on the Abhidharmakosa, both Indian and 
Chinese, are clearly sensitive to the phrase ye 'py evarrzjatiyaka, none 
of them even draws attention to the possible relation between it and 
the fact that Yogacara texts include twenty-three or twenty-four 
cittaviprayuktasarrzskaras .  Thus, sarrzghabheda and samagri remain 
possible, but elusive, points of connection between the Sarviistiviidin 
and Yogiiciira lists . 

C. Cittaviprayuktasarrzskiiras in Yogiiciira 

1 .  Cittaviprayuktasarrzskaras in Yogiiciira Texts 

Although it is well known that lists of cittaviprayuktasarrzskaras 
appear in the Yogiiciira literature and that the cittaviprayuktasarrzskaras 
are considered merely provisional designations (prajiiapti) , there has 
been, as far as I know, no detailed study of the relationship between the 
Yogiiciira and Sarviistiviidin lists . 588 This may be due to the fact that the 
literature of neither school contains an explicit discussion of the other 
school's list. In this section I examine the Yogiiciira reinterpretation of 
several of the cittaviprayuktasarrzskaras that are common to both lists in 
order to establish why Yogaciira, if it considers the cittaviprayukta­
sarrzskaras to be merely prajiiapti, preserves the category. I also discuss 

the group of cittaviprayuktasarrzskaras that are specifically associated 
with Yogiiciira in the hope of explaining why they were added. 

In the Yogacarabhumi, the cittaviprayuktasarrzskaras generally 

appear in two contexts, as members of the category of prajiiaptidharmas 

588Jaini has found similarities between the last nine cittaviprayuktasa7!1skiiras in 
the Abhidharmasamuccaya list and certain Vaise�ika categories ,  but he does not 
speculate about why these dharmas were introduced into the Y ogaciira l ists (Jaini 
1 959b: 537-538 ) .  
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and as constituents of dharmadhiitu . I have located six places in the­
Yogiiciirabhumi where cittaviprayuktasarrzskiiras are discussed. 589 Of 
these ,  a passage in the Man obhumi ( Yogiiciirabhumi :  6 8 . 1 2 -69 . 7 ;  
ViniscayasarrzgrahaIJI [tib . ] : dzi 40b2-5 ; T. 1 579 :  293c7- 1 1 )  states that 

dharmadhiitu consists of eighty-seven dharmas, including those that are 
prajiiapti : the fifty-three caitasikas from manaskiira through vitarka and 
viciira ; the two types of rupa included in dharmadhiitu (sarrzvarii­
sarrzvarasarrzgrhita and samiidhigocara);  twenty-four cittaviprayukta­
sarrzskiiras ;  and eight asarrzskrtas .  These cittaviprayuktasarrzskiiras 
include the same fourteen that are found in the Abhidharmahrdaya and 
Sarrzyuktiibhidharmahrdaya/90 although in a different order, together with 
the ten causal cittaviprayuktasarrzskiiras peculiar to Yogacara.59 1 

Most of the remaining passages concern the provisional nature of the 

cittaviprayuktasarrzskiiras .  In the Paiicavijiiiinakiiyamanobhumi of the 
ViniscayasarrzgrahalJl, a large number, but not the entire list, are examined 

in great detail ( ViniScayasarrzgrakaIJI [rib.] : zi 2 I b l -29b l ;  T. 1 579: 585c9-
5 88c9).592 This section, which begins with a discussion of why the four 

5R9Fukuhara refers to chiian 40 of Hsiian-tsang's translation, which is included in 
the Bodhisattvabhumi ( Fukuhara 1 973 :  24 1 ) . However, [ have been unable to locate 
the term cittaviprayuktasal?lskiira either in this chiian or in the Sanskrit text, and [ have 
found no other secondary sources that refer to a discussion of this subject in the 
Bodhisattvabhumi. 

591 1See note 554. 
59 'priipti (thob pa {!ij.) ,  asal?ljiiiisamiipatti ( 'du ses med pa 'i sfioms par 'jug pa M.1tI 

5E), nirodhasamiipatti ( 'gog pa 'i siioms par 'jug pa i�ll5E), iisal?ljfiika ( 'du ses med 
pa M.1tIlJUlJ,) jlvitendriya (srog gi dban po fr;;fl), nikiiyasabhiigata (ris mthun pa * [i'ij 
It), PTthagjanatva (so so 'i skye bo fiid !J!;�1:1),jiiti (skye ba �),jarii (rga ba �), sthiti 
(gnas pa 11 ) ,  anityatii (mi  rtag pa M.1it),  niimakiiya (min gi tshogs rnams t. � ),  
padakiiya (tshig gi  tshogs rnams 1iJ � ), vyaiijanakiiya (vi ge 'i tshogs rnams Jt�),  as 
well as pravrtti ( 'jug pa ViE"), pratiniyama (so sor nes pa 5E!J!;)' yoga ( 'byor 'grel ;f1j 
8!),  java (mgyogs pa �;!) ,  anukrama (go rim �J,::�) ,  kala (dus �), desa (vul 1J) ,  
sal?lkhyii wans til, siimagrz (tshogs pa fD  -@-), and asiimagrl (tsogs pa med yin pa :ffD 
-@-). Neither the Sanskrit text nor the Tibetan translation includes either the number or 
the term cittaviprayuktasal?lskiira, but Hsiian-tsang inserts the sentence :ftl38!'1T:fl= 
-t Jm fi  before the sublist (T .  1 579:  293c7- 1 1 ) . No definitions are given. 

592A parallel passage can be found in the Chiieh ting tsang fun (T. 1 584 :  1 023a23-
1 025b26). 
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sarrzskrtalak�wzas are prajiiapti and not dravya , contains the most 
complete and interesting defInitions of the cittaviprayuktasarrzskiiras found 
in the Yogacara literature, often with reference to bijas. Later in the same 
chapter, each of the twenty-four cittaviprayuktasarrzskiiras, which are

'
said 

to be states of the skandhas,593 is defmed simply and further divided into 
three types (Viniscayasarrzgraha'(ll [tib . ] :  zi 76a5-78a3 ; T. 1 579: 607a23-

, 608a6). In the CintiimaYlbhumi of the Viniscayasarrzgraha'(ll, the twenty­
four cittaviprayuktasarrzskiiras, as well as vijiiapti, avijiiapti, and bija, are 
said to  compri se  a p articular type of  prajiiapt i . 5 94 Finally, the 

Abhidharmamiitrkii section of the Vastusarrzgraha'(ll mentions the category 
of cittaviprayuktasarrzskiira (T. 1 579 :  878c8-9) ,  and, referring to the 
Manobhumi, describes the cittaviprayuktasarrzskiiras as having one of the 
six types of provisional existence, i .e . ,  provisional existence by way of 
being a state (fen wei chia yu :5J'1:il:�� = avasthiiprajiiapti).595 

In addition, there is another passage in the Paiicavijiiiinakiiyamano­
bhumi of the Viniscayasarrzgraha'(ll ( Viniscayasarrzgraha'(ll [ tib . ] : zi 
38b4-39b l ;  T. 1 579:  592c 1 3-593aI4) that defInes asarrzjiiisamiipatti and 
nirodhasamiipatti, although not in the context of cittaviprayukta­
sarrzskiiras. Here both of the samiipattis are said to have only provisional 

existence .  Schmithausen says about the defInition of nirodhasamiipatti 

593phun po rnams kyi gnas skabs du yod ce na / smras pa / man ste sems dan ldan 
pa ma yin pa 'di Ita ste / 'thob pa dan / 'du ses med pa 'i sfioms par 'jug pa la sogs pa 
rgyas par snar bstan pa biin du rig par bya '0 ( Yogiiciirabhumi [tib. ] :  zi 76a5-6). rp�� 
m7TfiL*"�IHio �*"�fio �!H��:m��'(" >f';f!j8J1T (T. 1 579: 607a23-24). 

594 ' dus byas kyi min can gyi dnos po la skye ba dan / rga ba dan / gnas pa dan / mi 
rtag pa dan / sa bon dan rnam par rig byed dan / rnam par rig byed ma yin pa dan / 
thob pa dan / 'thob pa ma yin pa dan / srog gi dban po dan / ris mthun pa dan / min gi 
tshogs dan / tshig gi tshogs dan / yi ge 'i tshogs rnams dan so so 'i skye bo fiid dan / 
tshogs pa dan ma tshogs pa dan / 'jug pa so sor nes pa dan / sbyor ba dan / mgyogs pa 
dan / go rims dan / dus dan yul dan grans fie bar 'dogs pa dan ( Yogiiciirabhumi [tib . ] :  
z i  208a4-6). :x.�"'*"� �tr!:m$o ff!1JL�7e;f±�1itfiTo *"*�*1�iff;fJUIft /l'iJ 7To � ,!lt1l] 
,!It )c ,!lt � � ,ti o  fD *>f'fD ih.ilE � � � f!l 8! � it * � il'f 1J IU:1:  (T .  1 5 7 9 :  6 5 9a I 2- 1 6 , 
perhaps commenting on the Cintiimayfbhiimi of the Maulfbhiimi [Yogiiciirabhumi [tib . ] :  
dzi 232a ff. ; T. 1 579: 362a 1 ff. , where brda 'j mtshan fiid (ff!1;f!j*"r!) is  discussed]) .  

5957TfiLff!1*":'ilf 0 �� ���'(" >f';f!j8!1T 0 �llilfJ�iil!e�m�o tlP�"'�1T rtJftfiltr1&*"&�F 
*"0 /l'iJ � � � f!l *j 5H[ ff!1 JL � � o �F JIt � � m �t 1T ;r� *" !lt 'jf a ii'ii 511j i'iJ 1� (T .  1 5 7 9 :  
879a I 5- 1 9) .  
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here that "the (traditional) definition of nirodhasamiipatti as cessation of 
mind (citta) and mental factors (caitta) [in general, i .e. of all of them] is 
followed by the remark (once again by the compiler?) that what ceases is 
only the pravrttivijminas but not iilayavijiiana" ( 1 987:  271 -272 n. 1 3 1 ). 

There are several other Yogiiciira texts that generally follow the 
Yogiiciirabhumi treatment of cittaviprayuktasa1!lskiiras.  The Hsien yang 
sheng chiao [un (T. 1 602 : 484a2 1 -b27)596 and the Ta ch ' eng pai fa ming 
men [un (T. 1 6 1 4 : 8 5 5 c l O- 1 6) contain the same lists of twenty-four 
cittaviprayuktasa1!lskiiras as the Yogiiciirabhiimi, while the Abhidharma­
samuccaya enumerates twenty-three, omitting asiimagrz (Abhidharma­
samuccaya : 1 8 .20-22).597 The Ta ch 'eng pai fa ming men [un does not 
define the individual dharmas, but the definitions found in the Hsien 
yang sheng chiao [un and the Abhidharmasamuccaya are often almost 

identical, especially those of the cittaviprayuktasa1!lskiiras from pravrtti 
to siimagrz.598 The definitions in the Paiicaskandhaka, · although only the 

5961n Hsiian-tsang's translation, the list of cittaviprayuktasaTflskiiras that precedes 
their definitions is ended by the phrase 1&����Il�f.Ufi�liU (T. 1 602:  484a27-28) .  
H owever,  we must b e  skepti cal  about whether this  i sn ' t  H siian-tsan g ' s  own 
contribution (see above, section A2, as welI as note 596). 

597 ln his commentary on the Ta ch 'eng pai fa ming men fun, P'u-kuang offers two 
explanations for the absence of asiimagrl in the Abhidharmasamuccaya. According to 
the first explanation, the word "et cetera" (�),  which fol Iows siimagrl in Hsiian­
tsang's translation (but is found in neither the Sanskrit text nor the Tibetan translation), 
should be understood to include asiimagrl. According to the second, asiimagrl is 
omitted in the interest of brevity because it realIy is included in prthagjanatva, which 
is equivalent to apriipti of the iiryamiirga (fliJt&f.ti:t��=+=1!!Ii1'*Il*o Jlt�fliJ�o 
-M-�o J.t¥i��*ll *��o �l&�*O *�o 1i��Ij��1'*O *o x.-M-�o �t&1'&o 
M El o  ��{iiJt&1'��tH.!!�1'*O *JfI5o M�o e&1:EPlTmlf'o PlTPJ.1U; �1'*o *tti:!1.o 
�m1:EPlT& � � o � A�tt� �.m. o .��o ��.�1'�.t& o Q�1'� *.o 
1'*O *� � � - �lll o �1'*o *�M'1'iT � o  pJTPJ.flii �:IF*O *'t1-T. 1 83 7 :  60a l l - 1 8 . See 
my discussion of asiimagrl below, section C4b). 

59'There are some differences between the Hsien yang sheng chiao fun and 
Abhidharmasamuccaya. In the Hsien yang sheng chiao fun, prthagjanatva occurs after 
n ikiiyasabhiigatii and before the saTflskrtafak�a1}as ,  whil e in the Abhidharma­
samuccaya it occurs after vyaiijanakiiya and before pravrtti. The definition of priipti in 
the Hsien yang sheng chiao fun contains a reference to bijas ,  whi l e  that in  the 
Abhidharmasamuccaya does not .  And the definitions of prthagjanatva are different: 
the Hsien yang sheng chiao fun describes two types, the ignorant nature of beings, 
which has no beginning, and the nature of alI false paths, i . e . ,  those other than the 
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first fourteen cittaviprayuktasarrzskiiras are included, generally agree with 
those of the Abhidharmasamuccaya and the Hsien yang sheng chiao lun. 
Regarding these three texts, we can say that the definitions of the first 
fourteen cittaviprayuktasarrzskiiras in the Hsien yang sheng chiao lun 
generally give the impression of having been most directly taken from the 
definitions in the second ViniScayasarrzgraharfi passage mentioned above 
( Viniscayasarrzgrahal}l [tib . ] : zi 76a5-78a3 ;  T. 1 579 :  607a23 -608a6), 
which themselves seem to be based on the much longer definitions in the 
first passage ( Viniscayasarrzgrahal}l [tib.] : zi 76a5-78a3 ;  T. 1 579: 5 85c9-
588c9). This is most strikingly true in the case ofpriipti. 599 The definitions 
of the cittaviprayuktasarrzskiiras from pravrtti to anukrama in the 
Abhidharmasamuccaya, the Hsien yang sheng chiao [un, and the second 
passage from the Viniscayasarrzgrahal}l are almost identical, while those 

of the remaining dharmas differ somewhat from text to text. 

2. The Abhidharmasamuccayabhii�ya on the Cittaviprayuktasarrzskiiras 

The Abhidharmasamuccayabhii�ya, after commenting on many of 

the defmitions of individual cittaviprayuktasarrzskiiras in the Abhidharma-

Buddha's (��E:l1�o JIt.ff=llo -,1!5Ic�:!E'l1o =���:!E'l1o !!1l5lc�:!E'I1�o �� 
tlfli!!:*.ff'rU' lf1 !!1!5Icz:l1o �M �:!Ett�o � :jm *1*ji.�$�tt-T, 1 602: 484b 1 2- l 5 ;  
see section 3c  below); the Abhidharmasamuccaya simply defines i t  as non-obtainment 
of the iiryadharmas (PrthagjanatvaTfl katamat / iiryadharmiil'}iim apratiiambhe prthag-
janatvam iti prajiiaptil}-Abhidharmasamuccaya: 1 9 .5) .  . 

S99Compare: (Abhidharmasamuccaya) priiptil} katamii / kusaliikusaliiniiTfl (Tibetan 
and Chinese both add avyiikrtiiniiTfl) dharmiiniiTfl siicayiipacaye priiptil} pratilambhal} 
samanviigama iti prajiiaptil} (Abhidharmasamuccaya: 1 8 .22-23); 

(Hsien yang sheng chiao lun) 1�� 0 Jlt1,E:llo -�1Tll.:rP.ITjiHIHi�J1utto = !3  
{E:!E�MIHl�J1U'l1o =: !3 ;ffl:!E·gtlHi�J1U'11 (T. 1 602: 484a28-bl) ;  

(Yogiiciirabhumi) 'thob pa de yan mdor bsdu na rnam pa gsum du rig par bya 'o / 
sa bon dan ldan pa dan / "dban dan ldan pa dan / kun tu 'byun bar ldan pa 'o 
( ViniscayasaTflgrahaIJI [tib . ] :  zi 25a5). 'ii"�Jlt1��.ff=:llo -ll.:rJiltJiito = !3  {EJiltJiito 
=::m1TJilt� (T. 1 579: 587a lO- l l) .  This last is later defined as follows: da ltar gyi chos 
rnams mnon sum gyi dnos bas ran gi mtshan iiid kyis 'grub pa ni kun tu 'byun ba dan 
ldan pa ies bya 'o ( ViniscayasaTflgrahaIJI [tib.] : zi 25b l -2) . �:m{E�1* !3 ;ffl:mllU$o � 
:m1TJilt� (T. 1 579: 587a1 9-20); 

(Paiicaskandhaka) �fiiJ1.H�o ����Jilt�o 1.lJlt=:llo �!!l ;gll.:r� !3 {E;g:miltro 
�O;il;P.IT!!.'- (T. 1 6 1 2 :  849c6-7). 
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samuccaya, provides its own explanation of the category as a whole and 
its provisional nature. This serves as a summary of the contents of the 
passages that are discussed below, so I translate it in full : 

These cittaviprayuktas, because they are designations of states 
of conditioned dharmas,600 are all to be understood as being [only] 
provisionally real . Among them, one [prapti] is [a designation] for 
the state consisting of the increase or decrease of good, bad, etc. 

Three [asarrzjiiisamapatti, n irodhasamapatti, and asarrzjiiika] are 
[designations] for the state consisting of the non-arising of citta and 
the caitasikas.  One [jlvitendriya] is [a designation] for the state 

consisting of continued existence .  One [nikayasabhiiga] is [ a  
designation] for the state consisting o f  similarity. Four [jati, jara, 
sthiti, and anityata] are [designations] for the state consisting of the 

characteri stics [ of  conditioned existence] . Three [namakaya ,  
padakaya , and vyaiijanakaya] are [designations] for the state 

consisting of discourse. One [Prthagjanatva] is [a designation] for 
the state consisting of the non-obtaining [of the aryadharmas] . The 
remainder [from pravrtti through samagrf] are [designations] for 
the state consisting of cause and result. Moreover, cause and result 
is to be understood as all of conditioned existence :  when something 
else arises due to a certain thing, [that thing] is a cause; when a 
certain thing arises due to something else, [that thing] is a result.60 1 

As we can see from this passage, there is really no clear-cut distinction 
between the last nine cittaviprayuktasarrzskaras, which are specified as 

·""Avasthiiprajfiapti is mentioned in the Vastusa1'!1grahar.zl as the fifth of six types of 
provisional existence ( :x.Jlt1�Hf�;frM.to -*��;fr 0 = j;§�;fr 0 =-*�;fr 0 [!g PJTqT� 
;fro 1i5tf1L�;fro /'\iH��;fr-T. 1 579:  878c27-29) and is defined as consisting of the 
cittaviprayuktasa1'!1skiiras (see note 594). This portion of the Vastusa1'!1grahar.zi is late. 

·'' ' ity evam ete cittaviprayuktiilJ sa1'!1skiiriir.zii1'!1 dharmiir.ziim avasthiisu prajfiapaniit 
sarve prajfiaptisanto veditavyiilJ / tatra kusaliikusaliidyii[sic]cayiipacayiivasthiiyiim 
ekalJ / cittacaitasikiipravrttyavasthiiyii1'!1 traya!; / sthityavasthiiyiim ekalJ / siidrsyii­
vasthiiyiim ekalJ / lak�ar.ziivasthiiyii1'!1 catviiralJ / l'yavahiiriivasthiiyii1'!1 trayalJ / 
aliibhiivasthiiyiim eka!; / hetuphaliivasthiiyii1'!1 se�ii iti / hetuphala1'!1 punar atra sarva1'!1 
sa1'!1s/q"ta1'!1 veditavyam / tato 'nyasyotpiidiid hetulJ / anyatas tadutpiidiit phalam iti 
(Abhidharmasamuccayabhii�ya: 1 1 .3-8) .  
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designations for the state of cause and result, and many of the other 
cittaviprayuktasaTflskiiras, most obviously priipti, the saTflskrtalalqalJas, 
and prthagjanatva. All of them are descriptions of certain aspects of the 
causal process, and, as the Bhii�ya suggests, the causal process and 
conditioned existence are identical. The SautrantikaIYogaciira602 criticism 
of many of the Sarvastivadin cittaviprayuktasaTflskiiras is based on a 
refutation of the overly mechanistic Sarvastivadin · explanation of these 
aspects. By "mechanistic," I mean that Sarvastivada fmds it necessary to 
posit entities or forces to explain causal phenomena. The Sautrantikas 
and Yogaciiras, on .the other hand, believe that these phenomena come 
about due to the very nature of conditioned existence.  cittaviprayukta­
saTflskiiras such as priipti are maintained as descriptions of phenomena 
but are no longer considered their causes, while pravrtti, etc . ,  are added 
to turn the Yogacara interpretation of the cittaviprayuktasaTflskiiras into 
an extensive discussion of causality. 

As a result, it is not surprising that we should find material from . 
other Yogacara explanat ions of  c ausa l i ty, for examp l e ,  from 
expositions of  pratltyasamutpiida , b ija theory, and the ten-hetu 
system, in the cittaviprayuktasaTflskiira sections of texts such as the 
Yogiiciirabhumi, Abhidharmasamuccaya, and Hsien yang sheng chiao 
lun .  In the following sections, I focus on the relationship between the 
definitions of the individual cittaviprayuktasaTflskiiras and these other 
expositions of causality. 

3 .  Yogaciira interpretations of Sarvastivadin CittaviprayuktasaTflskiiras 

As I sa id  above , it seems that the firs t  pa s s age from the 
ViniscayasaTflgrahalJl, although not a complete enumeration, is the 

602In an early but very important art ic le  on the D iir�tiintika and the 
Tattvasiddhisiistra, Mizuno was the first to establish the affinity among the criticisms 
of the cittaviprayuktasaTriskiiras by the Diir�tiintika, Harivarman, and Vasubandhu. 
Furthermore, he stated that the Yogiiciira school relied on the Diir�tiintika' s  opinion that 
the cittaviprayuktasaTflSkiiras are merely prajiiapti ( 1 930: 145) .  However, he did not 
discuss the explanations of some cittaviprayuktasaTriskiiras in terms of bija, which are 
found in the YogiiciirabhUmi and Abhidharmakosabhii�a and which are the subject of 
much of the following. 
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earliest603 Yogacara exposition of  the cittaviprayuktasaf!lskiiras . 60� 
Moreover, it is certainly the most explicit source of information about 
the dharmas peculiar to Yogacara as well as about the specifically 
Yogacara interpretation of cittaviprayuktasaf!lskiiras that belong equally 
to the Sarvastivadin list. Before I examine the group of the last ten 

cittaviprayuktasaf!lskiiras ,  I discuss some of these reinterpretations in 
which the term bija appears. These definitions are of particular interest 
to me because they contain many of the arguments adduced by Vasu­
bandhu in his so-called "Sautrantika" criticism of the Sarvastivadin 
cittaviprayuktasaf!lskiiras .  Significantly, although some of these arguments 
can also be traced to the SautriintikaJDiir�tantika tradition, a number of  
them seem to  have originated in the Yogiiciirabhumi. 

a. Jiiti605 

The first Viniscayasaf!lgraha1Jl passage begins by denying the real 
existence of the saf!lskrtalak�ar.zas and granting them only provisional 
status.  The text makes a number of arguments against the ultimate 
existence of jiiti, several of which I mention briefly. The first of these is 
based  on a denial  of the real  existence of the three  times  that 

6n3This is  in accord with Mizuno 's  opinion that the Yogiiciirabhumi originally did 
not posit a definite number of cittaviprayuktasaJ?1Skiiras; the example he gives is our 
first Vin iscayasaf!lgrahar;1  passage, which omits asaf!lpiikasamiipatti, nirodha­
samiipatti, and iisaf!ljfiika, as well  as deSa and asiimagri (he mistakenly says that it 
also omits siimagrl) . Later,  he  says, the number was fi xed ,  and he  gives the 
Manobhumi and second ViniScayasaf!lgrahar;1 passages as examples ( 1 956 :  58) .  

6{14However, the separate existence of the four saf!lskrtalalqar;as is denied as early 
as the Bodhisattvabhumi ,  which maintains that they are nothing other than the 
saf!lskrtadharmas themselves (tatra bodhisattva� saf!lskiira-miitraf!l sthiipayitvii na 
tasya jiitif!l na sthitif!l na jariif!l niinityatiif!l sarva-kiilaf!l dravya-svabhiiva­
parini�pattita� pasyati. tat kasya heto�. saf!lskiira-miitram utpadyamiinam upalabhate 
niisyiinyiif!l jiitif!l na sthitif!l na jariif!l niinitycitiif!l-Bodhisattvabhumi: 279.6- 1 1 ;  T. 
1 579: 544b I 7-20). 

6n5 A study on momentarines s  i n  B uddhism conta ins  a chapter  on  the  
saf!lskrtalalqar;as in which are cited many of the passages discussed below (Rospatt 
1 995 :  40-66). 
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immediately precedes  the discussion of the lak�m:tas .606 Once the 

separate existence of the .future sarrzskiiras themselves has been rejected, 

the real existence of jiiti, which pertains to the future ,  must also be 

rejected.607 This argument foreshadows one of Vasubandhu's criticisms 

of the Sarvastivadin position in the Abhidharmakosabhii�ya,608 and a 

similar objection is also raised in the Ch 'eng wei shih lun .609 Another 

. argument is that all dharmas are caused by their own bijas; hence there is 

no need for an entity calledjiiti to produce them. 6 l O  Finally, the text asks 
whether jiiti is the actUalization of the sarrzskrtadharmas or the cause of 
their actualization. If it is their actualization, then jiiti actualizes the 

sarrzskrtas. However, it does not make sense to say that sarrzskrtas are 

606According to this passage, the past is a designation of the stream of bijas that 
have already produced results. The future refers to the stream of future bijas that have 
not yet produced results, while the present refers to the stream of present bijas that 
have not yet produced results (bcom ldan 'das kyis khams 'das pa yali yod de / khams 
ma 'olis pa yali yod do zes gali gsulis pa 'de la gdolis pa gali yin ze na / sa bon gyi 
rgyun 'bras bu bskyed zin pa ni khams 'das pa zes bya '0 / sa bon gyi rgyun 'byuli ba 
'bras bu ma bskyed pa iiid ni khams ma 'olis pa zes bya '0 / da ltar sa bon gyi rgyun 
'bras bu ma skyed pa ni khams da Itar byuli ba zes bya 'o-ViniscayasaTflgraha"(li [tib. ] :  
z i  2 I a7-8;  rR,j{Ili!!:��o ��:t;.w.�** w.�lJl.;(£w.o J1t1iiJ'$J.f.o �H':8W.*fl.:rffHlo 
� �:t;.w.o tf*W.*Ii*fl.:r'f'IHio � **w.o tf*W.*:m;(£ft.:r'f'IHlo � :fJl.;(£w.-T. 
1 579: 585c 1 -5). 

607 'di ltar ma 'olis pa 'i skye ba ni med pa yin pas ji Itar gia,! skyed par 'gyur la / 
da ltar gyi skye bas n i  da Itar gyi 'du byed skyed pa m i  n us pa 'i phyir ro 
( ViniscayasaTflgraha"(li [tib. ] :  zi 2 I b2-3 ) .  **i!!:� El �PJj-�o i':1iiJ:Ii��P.IT���{To ljJ;�F 

:m;(£�:Ii��:m;(£�{T (T. 1 579 :  585c l l - 1 3) .  
608eko dharmal; ekasminn eva kiile jiital; sthito jlr"(lo naHa/:z syiid e�ii1J1 sahabhutviit -

/ kiiritrakiilabhediit / aniigatii hi jiitil; kiiritraTfl hi karoti / yasmiin na jiitaTfl janyate 
janite tu dharme vartamiinii/:z �ityiidaya/:z kiiritraTfl kurvantiti na yadii jiiyate tadii 
ti�!hati jlryati vinaSyati vii / ida1J1 tiivad iha saTflpradhiiryaTfl bhavet / kim aniigataTfl 
dravyato 'sti niistiti pascaj janayati vii na Yeti sidhyet / saty api tu tasmin jiiti/:z 
kiiritra1J1 kurvati katham anagata sidhyatlty anagata lak�a"(laTfl vaktavyam / 
uparatakaritra cotpanna katha1J1 vartamana sidhyatlti vartamanala�a"(la1J1 vaktavyam 
(Abhidharmakosabha�ya : 78 . 1 3-20; La Val1ee Poussin 1 97 1 ,  v. 1 :  23 1 -232). 

6{)'� � � � 0 � ;(£ ** (T. 1 5 8 5 :  6a5-6 ;  La Val lee  Pouss i n  1 92 8- 1 92 9 :  66 ;  
Shindojoyuishikiron : 52) .  

6 1 11gian yali rali gi sa bon gyi rgyu so sor lies pa dali ldan pa ' i  chos thams cad la 
skye par byed pa 'i skye ba gian brtags pas ci zig bya ( ViniscayasaTflgraha"(li [tib. ] :  zi 
2 1 b6-7). x.-W it � �JJU� El fl.:r jz;j o  1iiJm�t���:Ii�� (T. 1 579: 585c I 8- 1 9) .  
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actualized due simply to the presence ofjiiti.6 1 1  If on the other handjiiti is 
the cause of actualization, then for each sarrzslq-tadharma there must be 
two jiitis, one that actualizes and one that is actualized, and this also is 
illogica1.6 1 2  The reasoning here seems to resemble the argument of infinite 
regress raised by Vasubandhu against the anuiak$alJas,jiitijiiti, etc.6 1 3  

After stating that the other iak�alJas can be similarly criticized, the 
text concludes  that they are , therefore ,  al l  designations for the 

sarrzskrtadharmas themselves. 6 1 4  When, due to causes, formerly non­
existent sarrzskrtadharmas arise, this is called jiiti . When the sarrz­
slq-tadharmas that arise later are different from the earlier ones, this' is 

called jarii . When these sarrzskrtadharmas, having been produced, 
persist for a l imited time, this is called sth iti . And when, after the 

6 1 1gian yail skye ba 'du byed mams kyi mnon par 'grub pa tsam zig gam I 'on te 
milan par 'grub pa 'i rgyur 'gyur ba zig yin Ire zig gal te milan par 'grub pa tsam zig 
yin na ni I skye ba 'du byed mams milan par 'grub par byed pa yin te I skye ba yod na 
milan par 'grub par 'gyur ro zes bya ba mi ruil ilo ( Viniscayasa7!lgraha1}z [tib. ] :  zi  
2 I b7-8) .  ::x.J1:t�;ffi�.!!P ��1T�:llT.l o �:;l�J�1T�ItiI :llT.lo �.!!P ��1T�*o [j-Jl:t�;ffi fj���qT 
!±rff�i&��1T t��o  1'8!�:E.! (T .  1 5 7 9 :  5 8 5 c 1 9-2 1 ) . This argument seems to b e  
reflected i n  Vasubandhu's objection i n  the Abhidharmakosabho.�ya to the effect that, i f  
future jo.ti produces the future dharma that i t  i s  supposed to  produce, a l l  future 
dharmas will be produced simultaneously. The Sarvilstiviidin answer to this is that all 
the causes and conditions of production must also come together for a dharma to be 
produced (api ca yady ano.gato. jo.tir janyasya janiko. kim artha7!l sarvam ano.gata7!l 
yugapan notpadyate I yasmo.t janyasya janikii jiitir na hetupratyayair vinii na hi vino. 
hetupratyayasiimagryii jiitir janikii bhavati-Abhidharmakosabhii�ya: 79. 1 7- 1 9 ; La 
Vallee Poussin 1 97 1 ,  v. I :  234) .  See the discussion of siimagrz below. 

6 1 2gal te skye ba 'du byed mams kyi milan par 'grub pa 'i rgyu yin na ni  I des na  
'du byed gcig la  milan par 'grub par byed pa dail l mnon par 'grub pa ' i  skye ba gfiis 
'byuil bar 'gyur te mi run no ( Viniscayasa7!lgraha1}1 [tib.] :  zi 2 I b8-22al ) . �1i1::�1T� 1tiI  
* 0  �qT� �1J�--qT�1f=!to � !t fj�!to 1'8!�J.I (T. 1 579 :  585c2 1 -23) . See La 
Vallee Poussin 1 97 1 , v. I :  224-225 ; Jaini 1 959b: 543 . 

6 1 3te�iim api niima jiityiidznii7!l sa7!lskrtatviid anyair jiityiidibhir bhavitavyam I 
bhavanty eva I jiitiiiityiidayas tesiim te�iim api catviiry anulalqa1}iini bhavanti I jiitijo.tib 
sthitisth itib jariijarii anityatii 'nityatii iii I nanu caikasyaikasya caturlak�a1} [ii1}] * z  
priiplloti aparyavasiinado�as ca  I te�ii7!l punar anyajiityiidiprasangiit (Abhidharma­
kosabhii�ya: 76.9- 1.4; La Vallee Poussin 1 97 1 , v. I :  224) . 

* Pradhan omits the bracketed letters. 
6 14This conclusion is the same as that of the Bodhisattvabhiimi: see note 604. 
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moment of production, the characteristics of these saf!lskrtadharmas are 

destroyed, this is called nirodha or anityatii.6 l S  
The arguments in the Vin iscayasaf!lgraha1}l  against the real 

existence of the saf!lskrtalak:fa1}as seem somewhat truncated and are 
difficult to follow. Nevertheless, in them one can recognize a number of 
general ideas that are expressed much more fully and systematically by 
Vasubandhu in the Abhidharmakosabhii$ya. Furthermore, its explanation 

that they are designations for the saf!lskrtadharmas is perfectly clear and 
is obviously reflected in Vasubandhu's statement of his own position, 
particularly in the second of three verses that he composes to support his 
argument : "Jiiti is existence that has not existed before ; sthiti is the 
series ;  destruction (=anityatii) is the cutting off [of the series] ; the 

change in state of sthiti (=jarii) is intended to be the difference between 

the earlier and later [moments of] the series."6 1 6  

Kato suggests that Harivarman, the "Sthavira" of the Nyiiyiinusiira, 
and Vasubandhu all rely on the Dar�tantika of the Vibhii$ii in their 
criticisms of the saf!lskrtalak$ar.zas ( 1 989 :  308) .  It is certainly true that 

the arguments of all four are similar. According to the Nyiiyiinusiira, it is 

the Sthavira's opinion that Vasubandhu quotes in the first of the three 
verses in the Abh idharmakosabhii$ya mentioned in the preceding 
paragraph: The stream of saf!lskrtadharmas is called jiiti when it arises, 

6 15de Ita bas na skye ba la sogs pa yan 'du byed rnams la [bta]gs pa 'i yod pa yin 
par rig par bya '0 /  de la rgyu yod na ran gi mtshan fiid snon ma byun ba 'grub pa ni 
'du byed rnams kyi skye ba ies bya '0 / sna ma las phyi ma gian iiid du gian du 'gyur 
ba iiid ni 'du byed rnams kyi rga ba ies bya '0 /  skye ba 'i dus tsam la gnas pa ni 'du 
byed mams kyi gnas pa ies bya ste / de Ita bas na skye ba 'i skad cig gi 'og tu 'jig pa 'i 
skad cig ni 'du byed mams kyi 'jig pa ies bya 'o ( Viniscayasarrzgraha1J.1 [tib .] : zi 22a2-4). 
t&����NiHr $ 1F.tMii�o *" m *" IZ9t&��n'�p* § �!l izt;��!I.� 1.i,1;:o f&���n'�lltr�gljm 

�1.i,�o I!P�Jt�n'1;:jil:t1w m � 1.i, 1!o 1;:�IJjJ�1&�1T�!lmm� 1.i, i�o m- � �-m- (T. 1 579 :  
585c24-28). Compare with the Ch 'eng wei shih [un :  r!.<;*" 1.i,i:t; IZ9�1Jt&o *�4-*" 0 t1 

*"��o •• �1.i,1F.t� � ffi o *�4-*" *" � � 1;: o 1;:�t1w� m 1.i, � o � W lltr  •• �. 
� o  tIt*"����� i� (T .  1 585 :  6a8- 1 2; Shindojoyuishikiron:  52; La Vallee Poussin 
1 928- 1 929 :  66-67). 

6 1�iitir apurvo bhiiva� sthiti� prabandho vyayas taduccheda� / sthityanyathiitvam 
i!tarrz prabandhapurviiparavise!a iti (Abhidharmakosabhii�ya: 77. 1 3- 1 4 ; La Vallee 
Pouss in  1 97 1 ,  v .  1 :  2 2 8 ,  where the reconstruction of  the S anskrit  i s  s l i ghtly 
inaccurate). 
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ryaya when i t  i s  destroyed, and sthiti while i t  proceeds; the difference 
between earlier and later moments is called sthityanyathiitva.6 1 7  

Harivarman says that jiiti is equivalent to  the skandhas in  the 
present world, vyaya6 1 S (=anityatii) to their abandoning of the present 
world, sthiti to the fact that they continue, and sthityanyathiitva to the 
fact that their continuance changes . 6 1 9  They are not separate dharmas. 
Furthermore, jiiti cannot be a dharma:. according to the principle that all 
dharmas arise due to the conjunction of a number of conditions, no one 
dharma Uiiti) can produce another dharma (any of the sal!1slqtadharmas 
in this case) . 620 

Finally, the Dar�tantika is represented by the Vibhii�ii as denying the 
reality of the sal!1Skrtala�ar;as.62 1 He is also said to reject the simultaneous 
presence of the three622 lak�a1Jas ,  saying that the arising of all dharmas 
is called jiiti, their subsequent destruction is called vyaya, and their 

maturing is calledjarii.623 

6 1 7�lHTffl*'-o fJJ�:t�o *Hlllf3l: 9'> o  m:t ��o 9'> raHIHi�$$:tf±o JH:ilrifiZlJ o :t �  
f± �  (T. 1 562 :  407c 1 0- 1 2 ;  Kate; 1 989:  306; Cox 1 995 :  320). The Sanskrit as found in 
the Abhidharmakosabhii�ya is as follows: jiitir iidi� praviihasya vyayas cheda� sthitis 
tu sa� I sthityanyathiitvarrz tasyaiva piirviiparaviSi�!atii (Abhidharmakosabhii�ya : 
77. 1 1 - 1 2 ; La Vallee Poussin 1 97 1 , v. 1 :  228, where the reconstruction of the Sanskrit 
is again slightly inaccurate) . 

6 1 "This is the Sanskrit equivalent of � according to Katsura ( 1 974: 86). 
6 1 ·� :g- o  1i � 1'£ .l'Ji. 1'£ i!t :t � o  �.l'Ji. 1'£ i!t :t i� o  t!Hi i&f± o  £ f± � i& t, � f± �  (T. 

1 646:  289b 1 8-20; Kate; 1 989 :  304-305;  Rospatt 1 995 :  60 n. 1 29). Kate; points out the 
similarity between this position and one attributed in the Vibhjj�ii to the *!�� ilili, whom 
he identifies (Kate; 1 989:  1 1 9) as being earlier than the Sautrantikas generally familiar 
to us : 9.X:1llftlio -§'�1igo t±l Mi�:t�o tIHI�t,f±o ���:t�o 1if1;rf� :t � o  j(Qf! 
fi� �i1i (T. 1 545 : 1 98b l -3 ;  Cox 1 995 : 362 n. 64) . But he suggests the possibility that 
H siian-tsang altered the or ig inal  of the Vibhii�ii, perhaps on the bas i s  of the 
Tattvasiddhisiistra (Kate; 1989:  304-305) .  

�� � lf $:t �f± � o  X . $  •• o �  •• � �lfR$�o £i&.$ .�.$ � 
1 646: 289b20-22; Kate; 1 989 :  304;  Rospatt 1 995 : 6 1  n. 1 30) .  

62 1 v�:g-m��R*ElH:��.lf (T. 1 545 : 1 98c22 ; Kate; 1 989:  303) .  Rospatt points 
out that this passage is not found in T. 1 546 ( 1 995 :  63 n. 1 37). 

622 1n some texts, only three lak�a1}as are mentioned; see Rospatt 1 995 :  40-44. 
623��9.X:lftli=lf�ffl��-*tljJ�o j(Q�pilli:g-1Jtf'F£mo �-*IJjJ�lf=tEl:g-0 IIUffl-$­

� � � � � � � o � . JH: R K ffl a � o ffl m R $ fJJ � :t � o . m :t � o  9'> . :t � � 
1 545 :  200a3-5 ;  Kate; 1 989 :  303) .  Rospatt cites this  passage and says that it suggests 
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The four texts examined by Kat6 share the same conclusion as the 
Yogiiciirabhumi, namely . that the sarrzskrtalak�al}as are designations for 
the sarrzskrtadharmas at different points in the course of their existence.  
They all suggest that the principle of conditioned origination is sufficient 
to explain the progression of the sarrzskrtas from their initial production 

to their final destruction without the agency of other dharmas . 624 
. Furthermore, both the Hsien yang sheng chiao lun625 and the Abhidharma­

samuccaya,626 while omitting their reasons for denying the reality of the 
[a�al}as, come to the same conclusions, as does the Ch 'eng wei shih 
[un, which includes its reasons in full. 627 However, unlike these three 

that "unlike the Sautriintikas, at least some sections among the Diir�tiintikas took the 
canonical position that origination, change and destruction alone are sal!lskrtala�al}as 
as their starting point" ( 1 995 :  63 n. 1 36). 

624Vasubandhu makes this criticism explicitly in his comment on Abhidharmakosa 
I I  46c-d. The objection is anticipated that futurejati would produce all future dharmas 
at the same time (api ca yady anagata jatir janyasya janika kim arthal!l sarvam 
anagatal!l yugapan notpadyate-Abhidharmakosabha�ya: 79. 1 7). Cox points out that, 
according to P 'u-kuang (T. 1 82 1 : 1 07a28 ff. ) ,  this is .not Vasubandhu's obj ection 
( 1 983 : 3 1 3  n .  1 26; in 1 995 :  372 n. 1 32, she cites P 'u  -kuang but does not mention what 
he says) . The verse gives the Sarviistiviidin response, namely that production does not 
occur without causes and conditions, that is to say, according to the Bha�ya, without 
the totality of causes and conditions (janyasya janika jatir na hetupratyayair vina na hi 
yina hetupratyayasamagrya jatir janika bhayati-Abhidharmakosabha�ya: 79. 1 8- 1 9) .  
Vasubandhu then attacks, saying that only causes and conditions have the power to 
produce; jati is unnecessary (hetllpratyayanam eva tarhi samarthyal!l pasyamalJ I sati 
samagrye bhiivad asati cabhiivan na jater iti hetupratyaya eva janakalJ santalJ­
Abhidharmakosabhiirya: 79. 1 9-2 1 ;  La Vallee Poussin 1 97 1 ,  v. I : 234-235 ;  see also the 
extensive discussion of this issue in the Nyayanusara [T. 1 562: 4 1 I a-2b 1 3 ;  Cox 1 995 : 
34 1 -344] ) .  I discuss below the possible rel ation between Vasubandhu's  samagrfl 
samagryam and the Yogiiciira cittaviprayuktasal!lSkara, siimagrl. 

625�� 0 �� �1T § ;f!j *g'tio �� 0 �� �qTilfj1&��'tio 1±� 0 �� �t1T�a�;f!j*I/f'1Wf 
'tio �1t�o �� at1T § ;f!j �1&ilit±ltt (T .  1 602: 484b I 5- 1 8). 

62yati katama I nikayasabhage sal!lskaral}am abhiitva bhaye jatir iti prajiiaptilJ II 
jara katama I nikayasabhage sal!lskaral}al!l prabandhanyathatve jareti prajiiapti/; II 
sth iti/; katama I nikayasabhage sal!lskaral}al!l prabandhavipral}ase sth itir iti 
prajiiapti/; II anityata katama I nikayasabhage sal!lskariil}al!l prabandhavinase 
'nityateti prajiiapti/; (Abhidharmasamuccaya: 1 8 .3 1 - 1 9 . 1 ) . 

627T. 1 585 :  5c2 1 -6a24; Shindiijiiyuishikiron: 5 1 -53 ;  La  Vallee Poussin 1 928- 1 929 :  
64-68. 
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openly Yogacara texts , not to mention Kate 's four sources,  only the 
ViniscayasarrzgrahalJl refers to bija in its criticism of the Sarvastivadin 
dharma,jiiti. 

It is difficult to trace the relationships among the various texts in 
this case. I have argued that in several places Vasubandhu rej ects the 
Diir�tiintika-Harivarman-Sri1ata position in favor of that of the Yogiiciira­
bhiimi, but here the Dar�tantika and Yogacara texts are essentially in 
agreement. Jaini has identified Vasubandhu 's three main arguments 
against  the real  ex i s tence of the lak�alJ a s :  " ( 1 )  they c anno t  
simultaneously work upon a momentary (k�alJika) dharma; (2) the 
theory of upalalqalJa628 results in the fallacy of regress; (3) . the term 
sarrzskrta in the slUra quoted by the Vaibha�ikas does not refer to a 

momentary dharma but to a series of them (praviiha)" (Jaini 1 95 9b :  
543) .  O f  these, the first i s  most qbviously similar t o  the Dar�tiintika 
argument mentioned in the Vibhii�ii. The second, although it originated 

early,629 is not attributed by the Vibhii�ii to the Dar�tantika or by the 

Nyiiyiinusiira to Sri1ata. On the other hand, it seems at least related to 
the last argument in the Vin iscayasarrzgrahalJi. As for the third, 
Vasubandhu's argument is closest to the Sthavira's as represented in the 

Nyiiyiinusiira. However, all of these texts , at least implicitly, take the 

lalqalJas to operate in the stream or the personality, rather than on an 

individual dharma. 
Clearly, Vasubandhu essentially agrees  with the Dar�tantika 

p o sition.  However, his arguments c annot be traced  so le ly to the 
Dar�tantika tradition, and it is possible that he was influenced by the 
Yogiiciirabhiimi  as wel l .  63 0  In any case ,  the D ar�tantika and the 

628Jaini is clearly thinking of the anula�a1Jas here. 
62·See, for example, the Vibhii�ii (T. 1 545 : 200c I 3ff. ;  cited in Cox 1 995 :  357  n.  1 7) 

and the Madhyamakasiistra (Chapter Seven, verses 1 ff. ; cited in La Val1ce Poussin 
1 97 1 ,  v. 1 :  224 n. 3 ) .  

6311With regard to  the relationship between the Yogiiciirabhiimi and Harivarman, a 
comparison of their respective lists of cittaviprayuktasarrzskiiras shows that, while the 
Yogiiciirabhumi  includes prthagjanatva instead of apriipti ( see  note 590) ,  the 
Tattvasiddhisiistra includes both prthagjanatva and apriipti (T. 1 646 :  289a2 1 "22;  
Katsura 1 974 : 86) .  I f  the Yogiiciirabhiimi actual1y relies on the Tattvasiddhisiistra for 
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Yogiiciirabhiimi are equally opposed to Sarvastivada here and for largely 
similar reasons. 

b. Priipti 

As it does in the case of the sarrzskrtalak�at:tas ,  the Viniscaya­
sarrzgraha1}l explains in detail the reasons for denying the real existence 

. of priipti .  If priipti is real, it must be the cause of the arising of all 

sarrzsJertadharmas as well as the cause of the non-loss of all dharmas.63 1 
The text first denies that priipti can be the cause of the arising of the 
sarrzsJertadharmas.  The point of this argument seems to be that priipti 
itself, being a sarrzsJertadharma, would have to be the cause of its own 
arising, which is impossible since it must have been nonexistent prior to 

its arising. 632 It cannot be the cause of the non-loss of all dharmas 
because if it were, the priiptis of all good, bad, and neutral dharmas 
would be present simultaneously, and morally contradictory dharmas 
would arise simultaneously. Therefore, the two functions of priipti are 
both illogical. 633 The first of these arguments presages the second of 
Vasubandhu's three criticisms of priipti as the cause of production of 

its criticism of the reality of the cittaviprayuktasaT{lskiiras, it is  hard to explain· why it 
seems to follow the Abhidharmahrdaya in including only prthagjanatva; furthermore, 
it also omits anyathiitva (�). 

63 1gal te 'thob pa rdzas su yod par gyur na / de 'du byed mams kyi 'bywi ba 'i rgyu 
'am / yan na chos dan mi 'bral bar 'gyur ba 'i rgyur 'gyur gran na (ViniscayasaT{lgraha1J1 
[tib.] :  zi 24b8-25al ). Jltt:;;IHMr��o t:;;l!�itf:t;/l'li!fEtx� (T. 1 579: 586c27-28). 

632gal te 'du byed mams 'byun ba 'i rgyur gyur na ni / des na ji srid du chos de 
thob par rna gyur pa 'i sna rol na de 'i 'byun ba 'i rgyu thob pa med pas nam yan 'byun 
bar mi 'gyur te / de Ita na de gtan mi 'thob [corrected from 'thab on the basis of 
ViniscayasaT{lgraha1J1 [tib. derge] : v .  39,  text 403 8, p .  362, leaf 43, line 5] pa iiid du 
'gyur ro ( ViniscayasaT{lgraha1J1 [tib. ] :  zi 25a l -2). ;5';l!�Hf� � * 0 ;5'f..€9G**1Htf:t;o 
Jltret1l!li�� � z�o @!1t/l'�o El3 JttvF@!*Jt/l'� cr. 1 579: 586c27-587al ). 

633gal te chos dan mi 'bral ba 'i rgyur gyur na ni des na dge ba dan mi dge ba dan 
Iun du rna bstan pa 'i chos de dag thams cad kyi 'thob pa mgo mfiam du yod pas /mi 
mthun pa de dag kyan mgo mfiam du kun 'byun bar 'gyur te / de Ita bas na gfii ga yan 
mi run no ( Viniscayasairzgraha1JI [tib . ] :  zi 25a2-3) .  ;5';l!�ii/l'lltx� *  0 -W�/l'�1I!Ii 
�ii1.lj.ret1J't� 0 1!UfHEI;@@!��JHr 0 ;l!�=tt1'!H@!� (T. 1 579: 587a l -3) .  
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dharmas . 634 The second anticipates S arp.ghabhadra ' s  rej oinder to 
Vasubandhu that priipti is not the cause of production but is rather the 
cause of dharmas ' not being 10st.635 

The Viniscayasarrzgraha1J/ then gives its own explanation of the 
reality behind the notion of priipti, presumably in accordance with the 
system of seed causality expounded earlier in the text:636 it states that the 
cause of the production of any dharma is that dharma's own bija, which 
is comprised of the individual conditions.637 Furthermore, the cause of 
nqn-loss is really simply the fact that the reason that some conditions are 
lost is that other conditions become present. 638 In other words, if I 
understand correctly, non-loss refers to the replacement of past dharmas 
by present dharmas of the same sort. This replacement, moreover, is in 
accord with t4e principle of conditioned origination and does not require 
a separate dharma to .effect it. 639 

634utpattihetur dharmiir.zii7!l priiptir iti eet / ( 1 )  asa7!ls!crtasya na syiit / (2) ye ea 
dharmii apriiptii (3) ye ea tyaktii bhumisa7!leiiravairiigyatas te�ii7!l katham utpattilJ, syiit 
(Abhidharmakosabhii�ya: 63 . 1 1 - 1 3 ;  La Vallee Poussin 1 97 1 ,  v. 1 :  1 82- 1 83 ;  Cox 1 995 :  
1 02 n .  24, 2 1 3  n .  22 .  Numbers are mine). Yasomitra explains that the unobtained 
dharmas mentioned in 2) consist of spiritual attainments such ' as dharmajfiiinalqiinti 
with respect to the first Noble Truth, etc . (ye ea dharmii apriiptii dulJ,khe dharma­
jfiiina-lqiinty-iidayalJ, (Abhidharmakosavyiikhyii: 1 45 . 3 3 - 1 46 . 1 ;  La Vallee Poussin 
1 97 1 ,  v. 1 :  1 82 n .  2), but Cox gives the example of "insentient objects" ( 1 983 : 1 1 5 n. 
24; however, she omits this example in 1 995 :  2 1 3  n. 22). 

m.� W . o . a � g o � � � � o � � g  •• a mM � . e � � � � � . � 
1 5 82:  397b4-5 ; Cox 1 995 :  1 88 - 1 89) .  Yasomitra criticizes Sarpghabhadra' s  position, 
saying that; if priipti were the cause of the non-loss of dharmas, it would be impossible 
to get rid of any dharma that one has acquired (yadi ea pratilabdha-dharmiiviprar.ziisa­
kiirar.za7!l priiptir i�yate. priipti-parityiigo naiva syiit. bhavati ca. tasmiid akiirar.zam 
etat-Abhidharmakosavyiikhyii: 1 48.24-25). 

636Beginning from ViniSeayasa7!lgrahar.z1 [tib . ] :  zi 1 5b5 (T. 1 579 :  5 83b 1 8) ;  see 
Schmithausen 1 987:  2 1 ,  64, 271 n.  1 3 1 , 286 n. 1 72 .  

m ehos rnams kyi 'byU1i ba 'i rgyu ni so sor nes pa ' i  rkyen gyis ran gi sa bon yons 
su zin pa '0 ( Viniseayasa7!lgrahar.z1 [tib. ] :  zi 25a3). :x.�� *  0 m�I1l ��U�mlJl��� § 

tt (T. 1 579:  587a3-4). My translation is tentative. 
fi]H ,  bra! ba 'i rgyu ni rkyen gian mnon du gyur pas rkyen gian dan 'bra! ba '0 

( Viniseayasa7!lgrahar.z1 [tib . ] : zi 25a3-4). �lIllUt�*o �l1l a fi;�ffll£mr.fi;�lIlfttt (T. 
1 579: 587a4-5) .  

6391 think that similar reasoning is behind the denial in the Ch 'eng wei shih tun of 
priipti as the cause . of non-loss: ;a:f�1iN�.� � � o  :fr·li a�Iilt�Wi:.o �1iJIilt��lIll 
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Having . explained that priipti is not a separate entity but simply a 
tenn that describes certain operations of causes and conditions, the text 
defines three types, namely bijasamanviigama, vasitvasamanviigama, 
and samudiiciirasamanviigama . 640 Bijasamanviigama consists of the 
bijas of kli�tadharmas that have not been destroyed by samatha, of 
avyiilq-tadharmas64 1 that have not been pennanently annihilated by the 
iiryamiirga , and of those  kusaladharmas that are inborn and not 
obtained by effort, as long as they have not been destroyed by false 

views, as in the case
" 
of a person whose kusalamulas are destroyed.642 

;ff ·lf o ;5= � ;ff i� . 1' iiJ 1�L  itt 1� !h' 1J fJl., t�d!!f; ffl o  W l ;f!!f; itt ( T .  1 5 8 5 :  5 a 2 8 - b 2 ;  
Shindojoyuish ikiron : 3 7 ) .  L a  Val l ee  Pouss in ,  re ly ing heavi l y  on K ' uei-chi ' s  
commentary, translates as follows: "II repJique: La Priipti est l a  cause qui fait qu'on ne 
perd pas les Dharmas, car c ' est par la vertu de la Priipti qu'un Pudgala rest 'muni ' des 
Dharmas une fois possedes [meme quand ces Dharmas ne sont pas presents et jusqu'au 
moment ou la Ptiipti est rompue.] 

"Observons qu ' on n 'est jamais sans les Dhannas dont i 1  est possible d 'etre 'muni ' ,  
c ' est-a-dire sans les Dharmas actuel lement presents e t  sans l a  Bhiitatathatii. Les 
Dharmas sans lesquels on peut etre ne sont pas relement susceptibles d 'etre possedes 
(priip) : i1 s 'agit des Dharmas passes et futurs, qui n 'existent pas. Par consequent, que 
l ' on considere les Dharmas qui ' quittent' ou ceux qui ne 'quittent' pas, la Priipti est 
sans utilite" ( 1 928- 1 929: 56-57) .  

� b � � � � � � � � � � � � � � ��� 
13 1EJlX::ii>\:, and :ffl.1EJlX::ii>\:). The Sanskrit equivalents are suggested by La Vallee Poussin 
( 1 928- 1 929:  57). In thi s  case, priipti and samanviigama seem to be interchangeable 
(see note 598, which contains the Paneaskandhaka definition of priipti, according to 
which samanviigama and priipti are synonymous) . Mizuno mentions this definition as 

. an example of the way in which the Y ogiiciira school adds its own theories of bija or 
iilayavijniina to material that it has "inherited" from Sarviistiviida or the Sautriintikas 
( 1 956 :  57-58) .  H owever, I think that Mizuno does not do j ustice to the Yogiiciira 
cittaviprayuktasaTflskiira exposition when he represents it as simple accretion. Rather, 
it app ears to me to be a rad i c a l  and systemati c re i nterpretat i on  of the 
cittaviprayuktasaTflskiiras. 

64IAccording to La Vallee Poussin, these are upapattiliibhika ( 1 928- 1 929 :  57 n. 2). 
642thob pa de yan mdor bsdu na rnam pa gsum du rig par bya ' 0 / sa bon dan ldan 

pa dan / dban dan ldan pa dan / kun tu 'byun bar Idan pa '0 / de la re zig non mons pa 
can dan [un du ma bstan pa dan / skyes nas thob pa 'i ehos ma btsal bar kun � 'byun 
ba gan yin pa de dag ni sa bon re zig gi gnas kyi nams pas kyan nams par ma byas la / 
'phags pa 'i lam gyis kyan yan dag par ma beom pa dan / dge ba rnams kyi yan 'di Ita 
ste / dper na dge ba 'i rtsa ba kun tu bead pa rnams leyi Itar log par Ita bas nams par ma 
byas pa gan yin pa de ni sa bon dan Idan pa zes bya ste ( ViniseayasaTflgrahalJl [tib.] :  zi 
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Vasitvasamanviigama consists of the bijas of kusafadharmas obtained 
by effort and of some643 avyiilq-tadharmas.644 Finally, samudiiciirasaman­
viigama consists of the activity of actualized, present dharmas. 645 La 
Val lee  Pouss in p o ints out  that the three types  of  samanviigama 
mentioned in the Ch 'eng wei shih fun are drawn from our Viniscaya­
sarrzgraha1'}i passage. He also says that, although the Abhidharmakosa­
bhii�ya does not mention three types, its general explanation of priipti is 
simi lar to that of the Ch 'eng wei shih fun . However, he does  not 
speculate on the relationship between the Viniscayasarrzgraha1'}i and 

Abhidharmakosabhii�ya. 
To me, a close comparison of the passage summarized above with 

the corresponding section of the Abhidharmakosabhii�ya646 strongly 
suggests that Vasubandhu follows the Viniscayasarrzgraha1'}i, at least in 

25a5-7) . �� Jlt1.Jl.mg.� = fio  -fiT$:�"to = El l£$:�o =1Ji.fi$:�o �PJf�!i(l;�i:Ui 
.2��M. � � � � ffl ®�fi� o .R.T�*a ••• ZPJfm�o �*a�aZPJf 

jk�o ��a;'l'lU'i1�1j(JnfllQIIlIi.1'.i�o llJl£ � afiT$:� (T .  1 579: 587aI O- 1 5) .  
643According to La Vallee Poussin, these are the avyii/q"tas that are not upapattilii­

bhika ( 1 928- 1 929 :  57 n. 2) .  
644dge ba 'i chos ml'lOn par 'du bya bas bskyed pa rnams dan lun du ma bstan pa de 

dag kha cig gi 'byun ba 'i rkyen gyis rgyu sa bon yoils su rtas pa yons su zin pa ni dbail 
. dail ldan pa ies bya '0 ( Viniscayasaf!lgrahalJi [tib . ] :  'zi 25a8-25b l ) .  �1:JD1TPJf�.i:!;o lk 

-?J-.�c.i:!;��pJfm�� � jz;J fiTo � El l£$:� (T. 1 579: 587a I 7- 1 9) .  
645da ltar gyi chos rnams mnon sum gyi dilos pos rail gi mtshan iiid kyis 'grub pa 

ni lam tu 'byuil ba dan ldan pa ies bya 'o ( Viniscayasaf!lgrahalJi [tib .] : zi 25b l -2) . �� 
l£�ii:!; El 1'§IJi.1lU"o � �qT$:� (T. 1 579: 5 87aI 9-20). 

646iisrayavise�iid etat sidhyati / iisrayo hi sa iiryiilJiif!l darSanabhiivaniimiirga­
siimarthyiit tath ii pariivrtto bha.vati yathii na punas tatpraheyiilJiif!l klesiiniif!l 
prarohasamartho bhavati / ato 'gnidagdhavrih ivad abijibhute iisraye kldiiniif!l 
prahilJaklda ity ucyate / upahatabijabhiive vii laukikena miirgelJa / viparyayiid 
aprahilJakldab / yas ciiprahllJas tena samanviigato yab prahilJas teniisamanviigata iti 
prajiiapyate / kuSalii api dharmii dviprakiirii ayatnabhiivino yatnabhiivinas ca ye ta 
ucyan te utpattipratilambhikiib priiyogikiis ceti / tatriiyatnabhiivibhir iisrayasya 
tadb ijabh iiviin upagh ii tiit  saman viiga ta upaghii tiid asaman viiga ta ucyate  
samucchinnakusalamUlab / tasya tupaghiito mithyiidr�!yii veditavyab / na tu khalu 
kusaliiniif!l dharmiiniif!l bijabhiivasyiityantaf!l santatau samudghiitab / ye punar 
yatnabhiivinas tair utpannais tadutpattir vasitviivighiitiit santateb samanviigata ucyate 
/ tasmiid bijam eviitriin apoddhrtam anupahataf!l paripr�!af!l ca vasitvakiile 
samanviigamiikhyiif!l labhate niinyad dravyam (Abhidharmakosabhii�ya : 63 . 20-64 . 5 ;  
L a  Vallee Poussin 1 97 1 ,  v .  I :  1 83 - 1 85) .  
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his assertion that what Sarvilstivilda explains by priipti should really be 
understood in terms of bija.  The passages in the Vibhii$ii that describe 
the Dar�tantika criticism of samanviigama (T. 1 545 : 479a ff. ) and 
prthagjanatva (T. 1 5 45 : 23 1 b27 -28)  fail to mention bija, as does 
Harivarman (T. 1 646:  289a23-b I2) .  On the other hand, in adducing the 
Cakravartisutra as proof that the term samanviigama is not used to 
indicate a real dharma, Vasubandhu seems to follow the Dar�tantika of 
the Vibhii$ii.647 Thus, as long as the Dar�tantika/Sautrantika argUments 
and those found in the Yogiiciirabhumi do not conflict, Vasubandhu 
seems to feel free to borrow from either tradition. 

My observation that Vasubandhu relies on the Yogiiciirabhumi for 
his bija interpretation of samanviigama is compatible with Yamabe 's 
suggestion that the discussion of bija that follows immediately after648 

647Compare Abhidharmakosabhii�ya:  63 .6-7 (tena tarhi asattviikhyair api saman­
viigama� priipnoti parasattvais ca / kif!! kiiraT}am / siitraviicaniit / riijii bhi�avas 
cakravartz saptabhl ratnai� samanviigata iti vistara�) with T. 1 545 ( Vibhii�ii) : 479a25 
ff. (�1J.£1M��Mcf'F�fAo �fI�*'!m,*f'{tEp.x:$t-t;., etc .) .  See also T. 1 545 : 796b4 ff. 
for the same argument; these passages are pointed out by Kato ( 1 989 :  303) .  Both 
passages contain l ong explanations of why the Dar�tant ikas (according to the 
Kokuyaku Issaikyo [B idon-bu I I :  24 1 n .  7] , the older translati on of the Vibhii�ii 
attributes this position to Buddhadeva) rej ect priipti as a real dharma, but neither 
pasage contains any mention of blja.  

648Yamabe states that this discussion of blja i s  found within the cittaviprayukta­
saf!!skiira sect ion (Yamabe 1 990 :  1 4) ,  thus suggesting that,  in the Viniscaya­
saf!!grahaT}l, blja is  in fact a cittaviprayuktasaf!!skiira. A possible j ustification for this 
opinion can be found in the Viniscayasaf!!grahaT}z on the Cintiimayzbhiimi, where the 
distinction between the real and the provisional is analyzed at great length. According 
to this passage, all twenty-four cittaviprayuktasaf!!skiiras except for asaf!!jiiisamiipatti, 
n irodhasamiipatti, and iisaf!!jiiika , as well  as bija, vijiiapti, and avijiiapti ,  are 
designations for the saf!!slq-tadharmas ( ViniscayasQ/!lgrahaT}1 [tib . ] :  zi 208a4-6; T. 
1 5 79: 659a I 2- 1 6; see Schmithausen 1 987: 1 58, 454 n. 1 0 1 6) .  However, it is clear that 
this passage is about prajiiapti, not exclusively the cittaviprayuktasaf!!skiiras.  Coming 
back to our original passage, we can say that blja, l ike the cittaviprayuktasaf!lSkiiras, is 
simply a designation for the saf!!skrtadharmas.  Nevertheless, although the other 
dharmas mentioned are elsewhere (for example, in the second Viniscayasaf!!grahaT}z 
passage) specifically caned cittaviprayuktasaf!!skiiras, blja is nowhere so defined in 
the Yogiiciirabhiimi. 
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the first Viniscayasarrzgraha1'}1 cittaviprayuktasarrzskiira649 passage is one 
of the sources of Vasubandhu's definition of bija ( 1 990) .650 However, it 
is at odds with Nishi 's understanding of the development of bija theory. 
Nishi  remarks on the c lo se  re lati onship between Yogacara and 
Sarvastivada, and he identifies passages from the Vibhii$ii containing 
ideas about bija that are similar to those of Yogaciira but less completely 
worked out. According to Nishi, the "Sautriintika" position in the Abhi­
dharmakosabhii$ya is the forerunner of the fully developed Yogacara 
doctrine, in which iilayavijiiiina is established as the basis for the bijas 
( 1 97 5 :  483 -495) .  laini writes under the same assumption ( 1 9 5 9a) .  
Nishi 's research, nevertheless, does not really take the Yogiiciirabhumi 
into consideration and must therefore be considered somewhat dated. 
Similarly, Cox's statement that "the earliest sources that describe in 
detail the dynamics of the seed theory are Vasubandhu's Abhidharma­
kosabhii$ya and Karmasidci.h iprakara1'}a , and S aIighabhadra ' s  
Nyiiyiinusiira" ( 1 995 : 1 03 n .  44) clearly must be revised in the light of 
current research on the Yogiiciirabhumi. 

, The Abhidharmasamuccaya and the Hsien yang sheng chiao lun 
both rely on the Viniscayasarrzgraha1'}1 in denying the real existence of 
priipti . In fact, the Hsien yang sheng chiao lun65 1  also follows the 
Viniscayasarrzgraha1'}l's tripartite division.652 However, neither of these 

M9de la sa bon gan ie na / [ I  have omitted the phrase sa la on the basis of the 
Derge ( Viniscayasarrzgrahar.zl [tib .  derge] : v. 39,  text 4038, p .  363,  leaf 52, line 5)] sa 
bon ni 'du byed rnams las logs iig na rdzas gian med de / 'du byed de ltar gyur pa dan 
/ de ltar byun ba dan / de ltar gnas pa de dag Rid fa sa bon ies bya bar zad de / 'bras 
bu ies !cyan bya '0 ( Viniscayasarrzgrahar.zi [tib. ] :  29b 1 -2;  Yam abe 1 990: 1 4) .  fl*ftr� 

M��R� � *  •• � a.r. �� •• o �� Rfi� •• �� •• ��.��o � a  

fir�� a *  (T. 1 579:  588c 1 0- 1 2) .  
6s"kirrz punar idarrz bijarrz niima / yan niimaruparrz phalotpattau samartharrz siilqiit 

piirarrzparyer.za vii / santatiparir.ziimavise�iit / ko 'yarrz parir.ziimo niima / san tater 
anyathiitvam / kii ceyarrz san tatib / hetuphafabh iltas traiyadhvikiib sarrzskiiriib 
(Abhidharmakosabhii�a: 64.5-7; La Vallee Poussin 1 97 1 ,  v. 1 :  1 85 ;  Yamabe 1 990: 1 4) .  

6S 1 1�*o JH::fl=:.o -Rfr.rpJfm11m�13Ut!:o = El 1:E��lIl*'i�13U�o =: El ;fI3 �  
�;f§*,i�13Ut!: (T. 1 602: 484a28-b 1 ) . 

6'<2La Vallee Poussin notes that the discussion of three types of samanviigama in 
the Ch 'eng wei shih lun follows this passage from the Viniscayasarrzgrahar.zl ( 1 928-
1 929:  57  n. 2 ;  T.  1 585 :  5b3-4). 
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texts explains why priipti can only be a prajiiapti. 

c. Prthagjanatva 

Both the Abhidharmasamuccaya and the Paiicaskandhaka give the 
same very simple definition of prthagjanatva that can be found in 
abhidharma texts such as the Sarrzyuktiibhidharmahrdaya : prthag­
janatva is the non-possession of the iiryadharmas .653 The Hsien yang 
sheng chiao lun identifies two types of prthagjanas: the fool (biila), who 
has been  a fo o l  for countl e s s  l i fetime s ,  and the untutored one 
(asrutaviin), who follows false paths that diverge from the Tathagata's 
teaching.654 Although these three texts consider prthagjanatva, like the 
rest of the cittaviprayuktasarrzskiiras, to be prajiiaptis, there is nothing 
else about their definitions that distinguishes them from those found in 
abhidharma texts before the Abhidharmiivatiira. As I have mentioned 
above, beginning with the Abhidharmiivatiira, prthagjanatva is replaced 
by apriipti. 

The Dar�tantika of the Vibhii$ii is, again, the earliest source that 
denies the reality of prthagjanatva, but the Vibhii$ii does not say on 
what basis he does SO.655 Harivarman, on the other hand, gives his own 
reasoning in detail. There is no nature (dharma) of an ordinary person 
that is distinct from the ordinary person himself. If there were , we 
would have to accept pot-ness ,  as well as ideas such as number, 
measure , sameness, difference, conjunction, disjunction, desirability, 

6s'prthagjanatvarrz katamat / iiryadharmiiniim apratilambhe prthagjanatvam iti 
prajiiaptilJ. (Abhidharmasamuccaya: 1 9 .5 ) .  �fiiJ��'t1o �lt1iN1HW1*�1��'ti (T. 1 6 1 2  
[Paiicaskandhaka] :  849c25) ,  FLlC'ti�o �i!l�1�� 1* (T. 1 552 [Sarrzyuktiibhidharma­
hrdaya] : 943b7) , 

6S4��'Ii�o JH::fr=fto - ,�lC��'lio =�J1fl��'lio �lC��tt�o ��Mli:!!:* 
:fr'I1l' !t $ ,�lCz'lio � J1fl �i!l � 'Ii�o �i!l �Q * iMj.�UIl;@:'1i (T, 1 602 :  484b I 2- 1 5 ) .  La 
Vallee Poussin defines three types according to the Madhyamiigama: .oLe hala, a qui 
manque la prajiiii 'naturelle '  (upapattiliibhikii) qui provient des traces d 'un exercice 
anterieur (purviibhyiisaviisaniinirjatii); asrutaviin, a qui manque la prajiiii qui nait de 
I 'Ecriture (iigamajii) ; prthagjana, a qui manque la prajiiii nee de I' adhigama, c' est-a­
dire du satyiibhisamaya" ( 1 97 1 ,  v. 2: 87 n, 3) ,  

6S5 I t  simply states: jjj(;tl1rfJ\o ��'ti�1fllo �otlp�� (T,  1 545 : 23 1 b26-27; Kato 
1 989 :  303) .  
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undesirability, etc . 656 Harivarman goes on to show that the idea that 
prthagjana and prthagjanatva are separate i s  tantamount to the 
heterodox (Vaise�ika) belief that a pot and pot-ness are different, that by 
means of pot-ness, we know that a pot is a pot. This contradicts the 
Buddhist principle that a dharma is identical with its own-nature . 65 7  
Finally Harivarman criticizes those who base their abhidharma on 
heterodox scripture, namely those who maintain that prthagjanatva, etc . ,  
are real ,  as well as  those who say that asarrzskrtas such as tath a tii, 
dharmatii, bhutakop, and pratityasamutpiida, etc. ,  are real. In conclusion, 
he recommends that they should deeply ponder the principles and not 
merely follow the letter [of the text) . 65 8  

In contrast to Harivarman 's  purely negative argument, the first 
ViniscayasarrzgrahmJi passage again explains the designation in terms of 
seeds. Prthagjanatva refers to those seeds of darsanaheya dharmas in 
the three worlds that have not yet been permanently destroyed.659 There 
are four types of prthagjanatva, one included in the gotra of those not 

656 r"m o FL;!crt:t�A.'/F;f§l@!1T 0 ���fiiJ 0 � 8 0 FL;!crt/FJ'tFL;!Co ;6=5JU;ff FL;!crt o  
lj); 8! � 5JU ;ff lUi: rt � o  ::x. t� :i: - � 15-� HfM � it o  W 8! 5JU ;ff (T .  1 64 6 :  2 8 9 c 3 - 6 ) .  I n  
response to the  S arviisti viidin argument that, without a dharma ca l l ed  jati, the 
nialization that something is  born would be impossible,  Vasubandhu says something 
very similar :  tena tarhy aniitmatvam apy e�tllvyam aniitmabuddhisiddhyartham / 
saf!lkhyaparimaIJaprthaktvasaf!lyogavibhagaparatvaparatvasattadayo 'pi tirthaf!lkara­
parikalpita abhyupagan tavya ekadvimahadaIJuprthak-saf!lyuktaviyuktaparapara­
sadadibuddhisiddhyartham (Abhidharmakosabhii�ya: 79 .24-26 ;  La Vallee Poussin 
1 97 1 ,  v. I :  235-236;  laini 1 959b: 53 7); �Jili:-=*+*5J1j 15-�fliJlt1i·Ii�1t8!�M'f.;g7t 

j'f.ilt1i tti: * 5JU 15-�fli Jlt ;ff �5JIHi (T .  1 5 5 8 :  28c I 6- 1 8 ) .  Since I have not found a 
similar sentence elsewhere, I . suspect that Vasubandhu ' s  immediate source was 
Harivarman. Yasomitra mentions the pot: tathii dravyam etad ritpam idaf!l ghafo 'yam 
i ty evam-adi-buddh i-s iddh iirth am samkh vadayo 'pi Va iSe�ika -parika lpi ta 
abhyupagaf!ltavyiilJ. (Abhidharmakosavyiikhya: 1 80 . 1 5- 1 7) .  

657jj.� (corrected from lUi: on the basis of the alternate reading in the Taisho notes) 
. � RlUi:�lUi:it�o � lUi: it � �lUi: � � � itJ'to ��/F�o ��.Mo it � � fto � �  
�� FL;!crtJ'to �Ij� � lWifto l@!f.F� rUi1:;ff 0 ��/F�o �itt�/Fi*.Il:l;�tR5JU;ff FL;!cit (T. 
1 646: 289c6- 1 O) .  

65·;ff�t��ilJ'� jj.�ittj§:�iiJm�o R5JU ;ff FL;!crt�o lj);;ff���i1iR5JU;ff�!lrt'Ii����� 
��lWi� rtitto 8!i�U,J1:tij!o w JliiX::f: (T. 1 646:  289c 1 0- 1 3 ;  for Sanskrit equivalents, 
see Katsura 1 974: 87) .  

659  de fa so so 'i skye bo iiid gan ie na / khams gsum na spyod pa 'i mthon bas span 
bar bya ba 'i ehos kyi sa bon rnams yan dag par ma beom pa tsam gan yin pa de ni so 
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possessing the dharma of parinirviilJa and one pertaining to sriivaka-, 
pratyekabtiddha-,  and tathiigatagotras ,  respectively. 660 As well as 
differing from those in the Abhidharmasamuccaya, Paficaskandhaka, 
and Hsien yang sheng chiao [un, this definition is not directly reflected 
in Vasubandhu's criticism of the Vaibhii�ika position in the Abhidharma­
kosabhii�ya .  The first  p orti on i s ,  however,  quoted  in Fa-pao ' s  
commentary on the Abhidharmakosabhii�ya, where it seems to b e  given 
as an example of an alternate definition of prthagjanatva (T. 1 822 : 
540a) .  Furthermore, it is reproduced almost word for word in the Ch 'eng 
wei shih [un, where apriipti, or asamanviigama, is defined as a state in 
which the seeds of darSanaheya dharmas have not yet been permanently 

. destroyed; this state in turn is equated withprthagjanatva.66 ! 
In his discussion of apriipti in the Abhldharmakosabhii�ya, Vasu­

bandhu does not mention bija in the definition of prthagjanatva that he 
accepts and attributes to the Sautriintikas :  prthagjanatva is the sarrztati 
in which the iiryadharmas have not been produced.662 This definition 
more closely resembles that of the second Vin iscayasarrzgrahalJl 
passage, according to which prthagjanatva is a designation of the state 
in which the lokottara iiryadharmas have not yet arisen.663 However, I 

so 'i skye bo nid ces bya '0 ( ViniScayasal1lgraha�f [tib.] : zi 26b 1 -2) .  1�*�fPJmH��I::l:io 
� =Jft�p1TJi¥tfiTo Pl*7k�:l:i5��:1:i (T. 1 579: 587b25-26). 

66°de yan mdor bsdu na mam pa bii ste / yolis su my a nan las mi 'da ' ba 'i chos can 
gyi rigs kyis bsdus pa dan / nan thos kyi rigs dan ldan pa dan / ran sans rgyas kyi rigs 
dan ldan pa dan / de biin gsegs pa 'i rigs dan ldan pa '0 ( ViniScayasal1lgraha�1 [tib . ] :  zi 
26b2-3) .  ili:1��1f lZYfio -�ilh!£�7*fi'I:iPJfjlo = � llt'l fi'l:iz.ji1Tll;I�o = �I31Y:fi'l:iz. 
PJfIli!�o 1ZY�Il*fittz.PJf!lii� (T. 1 579: 587b26-29) . 

66 IGili:1NJ1:>!, JiX;M;i5 o ili:�U!E�o fi'ii*=Jft� PJfJifi*1k�fl1:o 1NJ1:�F1�i5 ��'l:io 
*��¥t*JiX;M;ttc (T. 1 585 :  5b4-6 ; Shindojoyuishikiron: 37 ;  La Val lee Poussin 1 928-
1929: 57-58). Neither La Val lee Poussin nor the Shindojoyuishikiron refers to the 
Viniscayasal1lgraha�l. 

662eval1l tu siidh u yathii sautriin tikiiniim / kath al1l ca sautriin tikiiniil1l / 
anutpanniiryadharmasantati� prthagjanatvam iti (Abhidharmakosabhii�ya: 66 .24-25 ;  
La Vallee Poussin 1 97 1 ,  v.  I :  1 93) .  

66Jso so 'i skye bo gnas sf«lbs gan la gdags / mam pa du yod ce na / smras pa / 'jig /ten 
las 'das pa 'phags pa 'i chos ma bskyed pa 'i gnas sf«lbs la '0 / mam pa gsum ste / 'dod pa na 
spyod pa dan / gzugs na spyod pa dan / gzugs med pa na spyod pa 'o (Viniscayasal1lgraha�1 
[tib . ] :  zi 77a8-77b1 ). r"'1t{{PJ51fl1:M1iJ1:��'l:io ili:1��fio �{R*�€-<m I±l t!t�¥t7tfl1:o 
M1iJ1:��'l:io ili:1�=fio ��W\.3'jt�o �Jft�o ��.3'jt� (T. 1 579: 607c8- 1 0) . 
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do not think that there is a contradiction between Vasubandhu's  SQ­
called Sautrantika definition and the first ViniscayasaT{tgraha1J.z passage, 
since the presence of the seeds of darSanaheyadharmas and the absence 
of iiryadharmas are equivalent. At least this is what the Ch 'eng wei shih 
lun suggests in the p assage mentioned above . Moreover, the long 
passage664 preceding Vasubandhu's definition of bija, which contains an 
explanation of the abandonment or non-abandonment of kleSas in terms 
of states of the iisraya , makes it c lear that it is the presence o f  
undestroyed seeds of  kleSas that prevents one from obtaining the 
iiryadharmas. Therefore, the saT{ttati in which the iiryadharmas are not 
present is in fact the saT{ttati in which the seeds of klesas still exist, and 
Vasubandhu's understanding of prthagjanatva is actually identical to 
that of the first · ViniscayasaT{tgraha1J.z passage . As we have seen, the 
Dar�tantika and Harivarman both merely criticize the status o f  
prthagjanatva as a dharma without defining it, while Srilata i s  silent. 
Thus, Vasubandhu again identifies as Sautrantika, with no textual 
corroboration for his claim, a position taken from the Yogiiciirabhumi. 

4. Yogacara CittaviprayuktasaT{tskiiras 

I now come to the group of  cittaviprayuktasaT{tskiiras that are 
specifically associated with Yogacara. As I have mentioned above, this 
group typically consists of ten dharmas : ( 1 )  pravrtti, (2) pratiniyama, 
(3) yoga, (4) java, (5) anukrama,  (6) kiila , (7) deSa, (8)  saT{tkhyii, 
(9) siimagrz, ( 1 0) asiimagr'i. However, the order is not always the same 
For example, in the Cintiimay'ibhumi of the ViniscayasaT{tgraha1J.z, the 
list begins with siimagrz (ViniscayasaT{tgraha1J.'i [tib . ] : zi 208a6; T. 1 579:  
659a I4- 1 6) .  Nor is  the number always the same. For example, the 
Abhidharmasamuccaya includes only nine dharmas, omitting asiimagrz. 
Our first ViniscayasaT{tgraha1J.z passage is peculiar in that it includes 
siimagrz after prthagjanatva but before niima-, pada-, and vyaiijanakiiya. 
After this, it defmes the dharmas from pravrtti to saT{tkhyii in the order 
given above, with the exception of desa, which it omits entirely. Like 

6�his passage, beginning with the sentence, iisrayavise.siid etat sidhyati, is quoted 
in note 646 .  
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the Abhidharmasamuccaya, it also omits asiimagri. 
With the exception of the Kokuyaku Issa ikyo translation of the 

Yogiiciirabhiimi (Yuga-bu III) , there is, as far as I know, no translation or 
study of the definitions of these  cittaviprayuktasaT{lskiiras in the 
ViniscayasaT{lgraha"(li. Since the defInitions in the fIrst passage are by 
far the longest that we have, I examine them in detail in an attempt to 
determine why this group was added to the list at the same time that all 
the members of the category were being criticized as mere prajiiaptis. I 
refer to the second Vin iscayasaT{lgraha"(li passage , the Abhidharma­
samuccaya, and the Hsien yang sheng chiao tun by way of comparison, 
including for the sake of completeness defInitions of asiimagri and desa 
from these th!ee passages. 

a. Siimagri 

According to the fIrst passage in the Viniscayasamgraha"(li, all the 
causes and conditions that can produce dharmas are referred to by the 
single term siimagri, which is also equated with sahakiirihetu.665 There 
are six types of siimagri. 666 Experiential siimagri consists of sparsa 
conditioned by the �a¢iiyatanas, by riipa, etc . ,  and by manaskiira, etc . ,  as 
well as of vedanii conditioned by spada. 667 Siimagri that is the 
actualization of rebirth consists of the saT{lskiiras conditioned by avidyii, 
tr�"(Iii conditioned by vedanii, upiidiina conditioned by vedanii, and all the 
other members of the pratityasamutpiida formula, that is to say, all of the 

665de Ia tshags pa gan ie na / chas de dan de dag skyed pa 'i phyir gan dag rgyur 
gyur pa dan / gan rkyen du gyur pa de dag thams cad gcig du bsdus pa ni tshags pa 
ies bya ste / de fiid Ihan cig byed pa 'i rgyu ies kyan bya 'a ( Viniscayasal'!lgrahalJi 
[tib . ] :  zi 26b3-4) . *�fPJfo -@"o �ill ���f&:f&:�i:Ht jZg ��o *��� -�!l.t,fo -@" o  I!nJltt, 

jiij$jZg (T .  1 579:  587b29-c2) .  
666) mention the definition from the second passage in my discussion of  asiimagri 

below. 
667tshar ba rnams myan ba 'i tshags pa yan yad de / 'di Itar skye mched drug gi 

rkyen dan / gzugs Ia sags pa 'i rkyen dan / yid Ia byed pa fa sags pa 'i rkyen gyi reg pa 
dan / reg pa 'i rkyen gyis tshar ba 'a ( ViniscayasalpgrahalJ1 [tib .] : zi 26b4-5). !OC1f�Ji� 
fo -@"o �ill/\Ji&�A�o  !OCl�A�*�!OCf'F��*�o !OCMli1*�� (T. 1 579: 587c2-3 ) .  
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members except for the ones from vijiiiina through vedanii.668 Siimagrl 
that is the continued existence of the six senses consists of the four 
iihiiras andjlvitendriya.669 Siimagrl that produces skill in the arts consists 
of knowledge of the arts and the tools and adroitness associated with it.670 
Pure siimagrl consists of the assemblage of the twelve non-hindrances, 
namely the wealth of self and. others, etc.67 1  Finally, conventional siimagrl 
consists of the fact that beings, due to their unity of mind, do not have 
disagreement, disputation, contention, or disharmony.672 

The association of the terms siimagrl and sahakiirihetu can be 

6"yan srid pa mnon par 'grub pa 'i tshogs pa yan yod de I 'di Ita ste ma rig pa 'i 
rkyen gyis 'du byed rnams dan I tshor ba 'i rkyen gyis sred pa dan I sred pa 'j rkyen gyjs 
len pa nas rgyas par skye ba 'i rkyen gyis rga si 'i bar dag go ( Viniscayasarrzgraha1J1 
[tib . ] :  zi 26b5-6). llX::ff5 1 �1Hf�D il"o �!;il!IiIJl3�ff�o '5t����llXo ��lUj����jE 
(T. 1 579: 587c3-5). 

. 

66·skye mched drug gnas pa 'i tshogs pa yan yod de I 'di Ita ste I zas bii dan srog 
gi dban po '0 ( Viniscayasarrzgraha1Jf[tib . ] :  zi 26b6). llX::ff:A�iHD il"o �!; [1g 1t&$1l 
(T. 1 579:  587c5-6). 

67l1bzo 'i gnas rnams 'grub pa 'i tshogs pa yan yod de I 'di Ita ste I bzo ses pa dan I 
de dan Idan pa 'i las kyi (corrected from kyis on the basis of Viniscayasarrzgraha1J/ [tib. 
derge ] :  v. 3 9 ,  text 403 8 ,  p. 362 ,  leaf 47 ,  l ine 3) yo byad dan skyes bu 'i rtsal lo 
( ViniScayasarrzgraha1JI [tib . ] :  zi 26b6-7). llX:llI:t'J�!iltm�D il"o �!;I:t'J1;\' &181;f1j8l.�\tJ!!;. 
±�f'Fffl (T. 1 579 :  587c6-7). 

67 1rnam par dag pa 'i tshogs pa yan yod de I 'di Ita ste I bdag dan gian gyi 'byor pa 
la sogs pa khom pa bcu gnis 'dus pa '0 ( ViniScayasarrzgraha1JI [tib . ] :  zj 26b7). llX::ffiWi1 
�D il"o �!; +=�il!Ii�.�o JlP I3 1t!!!m im� (T. 1 579: 5 87c7-9). Tshul khrims skal bzan 
(Shirodate Kaiun) suggests that khom pa here is the opposite of mi khom pa (ak!;a1Ja), 
"inopportune birth ." A well-known list of eight such births , birth in hell, etc . ,  is 
discussed by Edgerton ( 1 970: 2-3), and Tshul khrims skal bzail, although not familiar 
with a list of twelve, thinks that this passage probably refers to such a list (personal 
communication). Therefore, birth in a world in which oneself and others do not have 
adequate wealth would be a hindrance to learning from a Buddha. A list of eight dal 
bas, where dal ba is the absence of dwelling in the mi khom pas, is given in the Tsang 
han ta tz 'u tien ( 1 254) . 

672brdar btags pa 'i tshogs pa gian pa yan yod de I 'di Ita ste I sems can kyi blo 
gcig pa 'i dpan du byas nas mi mthun pa med pa dan I mi 'thab pa dan I mi rtsod pa 
dan I mi 'phrod pa med pa dan ( Viniscayasarrzgraha1JI [tib . ] :  zi 26b7-8). llX::fft!t#HD .go 0 
� ��:ff'llfftt�;f:��..t::t.r�j(1LlJ't§iio il!Ii�il!Ii��I});IJ'*� (T. 1 579 :  5 87c9- 1 0) . I can 
find no index in which' blo gcig pa 'i dpan du byas is equated with �;f:�. It would 
appear as though the Tibetan and Chinese differ here. 
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traced to the exposition of the ten hetus in the Bodhisattvabhumi, in 
which all the hetus that 0 are involved in production, namely those from 
ape�iihetu through pratiniyamahetu, are designated as sahakiirihetu.673 
In the case of grain, if any 0 of these causes is lacking, the grain will not 
mature, and, therefore, the totality (siimagri) of all these causes is called 
sahakiirihetu.674 Similarly, in the exposition of the ten hetus in the Savi­
tarkiidibhumi, sahakiirihetu is defined in terms of siimagryadhi�fhiina. 
In the case of siimagri of production, when the totality of causes 
necessary for the production of any dharma is realized, the dharma 
ari s e s .  There are four other types : siimagri o f  obtainment ,  o f  
accomplishment, o f  completion, and o f  activity.675 

Therefore, the definitions of siimagri in the Yogiiciirabhumi, both as 
an adhi�fhiina associated with sahakiirihetu and as a cittaviprayukta­
saT!lskiira, are very broad. The Abhidharmasamuccaya and the Hsien 
yang sheng chiao lun both preserve the scope of the Yogiiciirabhumi 
definitions . According to °the Abhidharmasamuccaya, siimagri is the 

673yas ciipek!tii-hetur yas ciik�epa-hetur yas ca parigraha-hetur yas ca nirvrtti- 0 
hetur yas ciiviihaka-hetitr yas ca pratiniyama-hetur ity etiin sarviin hetun ekadhyam 
abhisa1/lk!tipya sahakiiri-heiur ity ucyate (Bodhisattvabhumi: 98 .3-6) .  

674sarve ca ite apek�ii-h etum upiidiiya pratin iyama-h etv-a1/ltii h etava� 
sasyasyiibhini�pattaye saha-kiiri-hetul]. na hi tad dhiinyam anyatama-hetu-vaikalyiin 
ni�padyate. tasmiit sarvii sii siimagrz saha-kiiri-hetur ity ucyate (Bodhisattvabhumi: 
1 00.3-6). 

675tatra siimagrzhetvadhi�!hiinam adhi�!hiiya sahakiirihetul] prajiiiipyate / tat kasya 
hetol] / tathii hi  / sviim utpattisiimagrzm iigamya kiimapratisa1/lyuktiinii1/l dharmiiT}iim 
utpiido bhiiviiti / yathii kiimapratisa1/lyuktiiniim eva1/l rilpapratisa1/lyuktiiniim iirilpya­
pratisa1/lyuktiiniim apratisa1/lyuktiinii1/l / yathotpattisiimagry eva1/l priiptisiimagrz 
siddhisiimagrz n i�pa ttisiimagrz kriyiisiimOagrz / tasmiit siimagrlm adh i�!hiiya 
sahakiirihetul] prajiiiipyate (Yogiiciirabhumi: 1 1 0.3-7; Maullbhumi [tib . ] :  dzi 66a6-b l ;  
T. 1 579: 3 02a5 - 1 O) .  Bhattacharya points out that the Tibetan also includes siimagrz of 
subsistence (gnas pa 'i tshogs pa dan = sthitisiimagrl) . A similar definition can be 
found in the Ch 'eng wei shih lun, which includes four types of siimagrz, of production, 
of subsistence, of completion, and of obtaining result: +'::::fD **�o ��f��1tJY�� 

���.����ttd�* � � ® *� o � .�� � � . � o ������� •• � � 
�-.�t& (T. 1 5 85 :  4 1 c l O- 1 3 ;  Shindojoyuishikiron: 343 ; La Vallee Poussin 1 928-
1 929: 459). 
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coming together of the conditions of causes, results, and conditions,�76 
while, according to the Hsien yang sheng chiao [un, it is the fact that all 
saf!lskrtadharmas  have as their  n ature the c oming toge ther  o f 
conditions.677 However, the example given by the Abhidharmasamuccaya­
bhii�ya is the specific one of consciousness: the [ coming together] of 
cause and result known as consciousness consists .of an unimpaired 
organ, the transformation [of consciousness?] into the appearance of an 
obj ec t ,  and the presence  o f  the attenti on that produces  that 
consciousness.678 

676siimagrl katamii / h etuphalapratyayasamavadhiine siimagrlti prajfiapti� 
(Abhidharmasamuccaya [tib. ] :  1 9. 1 1 ) . I fonow Rahula, who translates this  as "C'est 
une designation pour indiquer Ia combinaison des causes, des effets, et des conditions" 
( 1 980 :  1 7) .  However, the Sanskrit disagrees with the Tibetan, which seems to take hetu 
and phala as modifying pratyaya: rgyu dan 'bras bu 'i rkyen 'dus pa la tshogs pa zes 
gdags so (Abhidharmasamuccaya,: 6 1  a8). The Tibetan translation of the Abhidharma­
samuccayavyiikhyii quotes the text as saying that siimagrl refers to the fact that causes 
and effects arise from conditions: rgyu dan 'bras bu rkyen las byun ba la tshogs pa ces 
gdags so (Abhidharmasamuccayavyiikhyii [tib. ] :  1 62b l ) . 

See H i rakawa 1 990 :  1 79- 1 85 for the relationship among hetu, pratyaya, and 
phala. 

67701'0 frif 0 ��t1T�lttE (T. 1 602:  484b26-27) . 
67Rh etuph a lapratvayiiniim samavadh iinam tadyathii vijfiiiniikhyasya h i  

hetuphalasyendriyiiparibhedo vi�ayiibhiisagamanaT!l tajjanakaT!l (Following Sakuma 
[ 1 996 :  7] , I emend from Tatia 's  tajjfiiinaT!l . Tatia says that the Chinese and Tibetan give 
tajjanaka for tajjfiiina, but the Chinese really gives something like tajjfiiinajanaka [� 
Jlt�-T. 1 606:  70I a I 2] .  On the other hand, Tatia is correct about the Tibetan [de skyes 
pa 'i-Abhidharmasamuccayavyiikhyii [tib. ] :  1 62b2])  manaskiirapratyupasthiinaT!l ceti 
/ evam anyatriipj yojitavyam (Abh idharmasamuccayabhii�ya : 1 0 .25 - 1 1 . 2 ) .  This 
passage is difficult; my summary is based mainly on the Tibetan translation of the 
Abhidharmasamuccayavyiikhyii, which I find easier to understand than the Sanskrit: 
rgyu dan 'bras bu 'i rkyen mams tshogs pa ni 'di Ita ste / mam par ses pa zes pa 'i rgyu 
'bras ni dban po ma mfiam pa dan / yul snan bar gyur pa dan / de skyes pa 'i yid la 
byed pa fie bar gnas pa ste / de biin du gian la yan sbyar bar bya '0 (Abhidharma­
samuccayavyiikhyii [tib . ] : 1 62b 1 -2 ) .  The Tibetan translation of the Abhidharma­
samuccayabhii�ya is yet different: rgyu dan 'bras bu 'i rkyen mams 'dus pa ni  'di ltar 
ste / mam par ses pa zes bya ba .j rgyu 'i 'bras bu 'i rkyen ni dban po mfiams pa dan / 
yul snan bar byur pa da dan / de skyed pa 'j yid fa byed pa fie bar gnas pa ste / de biin 
du gian la yan sbyar bar rig par bya '0 (Abhidharmasamuccayabhii�ya [tib. ] :  9b 1 -2). 
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If P 'u-kuang is correct in saying that the siimagrl that Sarp.gha­
bhadra considers to be . a cittaviprayuktasarrzskiira is equivalent to 
monastic concord, then S arp.ghabhadra 's  siimagrl would seem to 
correspond to the conventional siimagrz of the first  Vin iscaya­
sarrzgraha1Jl passage (see section B3) .  Obviously, however, the Yogadira 
definition of siimagri, although it includes Sarp.ghabhadra's, is far more 

. extensive. I think that both the Vzniscayasarrzgraha1Jz and Sarp.ghabhadra 
derive their notion of siimagrz as a cittaviprayuktasarrzskiira from the 
cittaviprayuktasarrzskiira, sarrzghabheda, in the Vzbhii�ii; that is to say, 
they give the status of a dharma to the opposite of sarrzghabheda . 
However, unlike Sarp.ghabhadra, the Vzniscayasarrzgraha1Jz extends the 
scope of the term to encompass a broadly applicable, causal principal. 

b. (AsiimagrZ) 

Although asiimagrl is not mentioned in the first Vzniscayasarrzgra­
ha1J1 passage, I discuss it here, since it, like siimagrl, is a possible point 
of connection between the Sarvastivadin and Yogacara l is ts  of  
cittaviprayuktasarrzskiiras .  

A definition of asiimdgrz is  found only once in the Yogiiciirabhiimi: 
in the second Vzniscayasarrzgraha1Jz passage asiimagrz is simply said to 
be the opposite of siimagrz.679 In this passage siimagrz is defined as the 
non-absence of the constituents of action and consists of three types: 
assemblage siimagrz, singleness-of-purpose siimagrl, and perfection 
siimagrl. 68o These types are not further defined, but singleness-of­
purpose siimagrz perhaps corresponds to the conventional siimagrz of·the 
first passage . Outside of the Yogiiciirabhiimi, asiimagrz is defined 

679ma tshags pa gnas skabs gan la gdags / rnam pa du yad ce na / smras pa / ma 
tshags pa 'i gnas skabs dan / rab tu dbye ba ni tshags pa las bzlag pa las rig par bya 'a 
(Viniscayasa1?'lgraha1}1 [tib. ] :  zi 78a2-3 ) ;  rQ�*{ilJ7HLm.3L:ffo il"o JltflHlHio �Wfo il" 

;tEliio 8iHO:ffo il";E=7t{il:;E=�lllj (T. 1 579: 608a4-6). 
6811tshags pa gnas skabs gan la gdags / rnam pa du yad ce na / smras pa / bya ba 'i 

yan lag ma tshan ba med pa 'i gnas skabs la 'a / rnam pa gsum ste / 'dus ba 'i tshags 
dan / dan gcig gi tshags dan / yans su rdzogs pa 'i tshags pa 'a ( Viniscayasa1?'lgraha1}1 
[tib . ] :  zi 78a l -2); ro�{tdilJ7t{il:m.3Lfo il"o Jltf�J\Hio �*pJT{'F;t�I';\l 7tfil:m.3Lfo il"o J1:t 
f!l=:fio �IUHHo il"o -tUo il"o lll iiffifo il" (T. 1 579:  608a2-4) .  



254 

similarly in the Hsien yang sheng chiao lun68 1 and in P 'u-kuang's Ta 
ch 'eng pai fa ming men lun shu *�!nnt:; a.A F��i9ft,682 where it is said to 
be the non-coming together of conditions. 

Unlike the majority of the cittaviprayuktasaTflskiira lists in the 
Yogiiciirabhumi and that of the Hsien yang sheng chiao [un, the list of 
c ittaviprayuktasaTflskiiras in the Abhidharmasamuccaya does not 
include asiimagrz. P 'u-kuang offers two explanations for its omission. 
The first is based upon Hsiian-tsang's addition of the word "et cetera" 
after siimagrz in his translation of the Abhidharmasamuccaya : P 'u­
kuang says that "et cetera" refers to asiimagrz. 683 Since neither the 
Sanskrit text nor the Tibetan translation includes "et cetera," we can 
discount this first explanation. P 'u-kuang's second explanation is more 
convincing : asiimagrz is omitted because one type is included in 
prthagjanatva, which is the non-�btaining of the iiryamiirga, and the 
other types can be inferred from this. 684 

Thus, we can see that, like siimagrz, asiimagrz is defmed broadly in 
these Yogacara texts . While siimagrz refers to the concatenation of  
causal factors that results in production, asiimagrz i s  a designation for 
the fact that if  something fails to be produced, i t  i s  because the 
conditions necessary for production do not cooperate . In addition,  
special cases of siimagrz are mentioned in both the Vini.ScayasaTflgraha1Jz 
passages and defined in detail in the first. Special cases of asiimagrz, on 
the other hand, are implied in the second passage and are referred to by 
P 'u-kuang. Therefore, the opposite of conventional siimagrz, or perhaps 
of singleness-of-purpose siimagrz, probably corresponds to saTflgha­
bheda in the Vibhii�ii. 

Unlike those of most cittaviprayuktasaTflskiiras , the positions of 

.R l lf'*D -g-� 0 �� ��IT*Ui:'�1 (T. 1 602: 484b27) . 
• R2��IT�*:i5If'*D -g- (T. 1 837 :  60a3 ) . 
• HJ_�i;-o ti¥t;�i;-*D -g-��o �ll!t�*D -g-�o j'�D�Ij�lfx.If'*D -g- (T. 1 837 :  60a l l -

1 2) .  
6&4)( -I!lf.i;-o �Mclf'�!l.o ram o ��fiiJ�$cIf'��t§:m�If'� -g-l!�o �i;-o Sm1:EpJfm 

� o ��m. �If'� -g-tt� o �m1:E�m � � o � .�tt£�.m.o •• � o K � . 
1flf'r��t&o IiP£If'*D -g-�o If'*D -g- � �.- �ll! o �1f'*D -g-'fJi!Jl' ilT�Do  pjfJ:)'1i�If'*D -g­
'Ii (T. 1 837 :  60a I 2- 1 8) .  
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siimagrz and asiimagrz vary in the Yogacara lists. Most frequently they 
are found at the end of  the entire l i s t .  68 5 However,  in the first  
ViniscayasarrzgrahalJz passage, siimagrz is defined after prthagjan(Jtva 
and before niimakiiya ,  in other words , before the group including 
pravrtti and the other Yogacara c i ttaviprayuktasarrzskiiras 
(ViniscayasarrzgrahalJz [tib . ] : zi 26b 3-8 ;  T. 1 579: 5 87b29-c 1 0) .  In the 

. CintiimaYlbhumi of the ViniscayasarrzgrahalJl, moreover, siimagrf and 
asiimagrl occur as  the fi rst  two o f  the final  group o f  ten 
( ViniscayasarrzgrahalJl [tib . ] : zi 208a6 ;  T .  1 5 7 9 :  6 5 9a I 4- 1 5 ) .  This 
inconsistency suggests that they are somehow separate from, or more 
important than, the other eight Yogacara cittaviprayuktasarrzskiiras .  

In fact, siimagrl is the most basic aspect of causality denoted by this 
group of dharmas.  The fundamental role of siimagrl in the causal 
pro c e s s  i s  emphasized ,  although outsi de o f  the c ontext o f  the 
cittaviprayuktasarrzskiiras, in the Paramiirthagiithiis. Together with a 
commentary, these verses are found in the CintiimaYlbhumi of the 
Maullbhumi,  and S chmithausen describes them as "authoritative 
utterings at the level of ultimate truth, from various (canonical or 
paracanonical) sources or (oral) traditions" ( 1 987 :  223-224). Five of the 
verses (27-3 1 )  explain in terms of seed theory how the operations of 
cause and result come to be mistaken for a self. According to the 
commentary, the first of these is a refutation of possible objections to the 
statement that "there is, from the point of view of ultimate reality, no 
proprietor nor doer nor feeler but only cause(s) and result(s). , ,686 The 
verse itself reads as follows : "because of the non-destruction of the 
course of causes, activity proceeds due to siimagrl; [sarrzskrtadharmas] 
arise from their own cause, and they make a totality. , ,687 

685Manobhiimi ( Yogiiciirabhiimi: 69 .3-4) ;  second ViniscayasaTflgraha7}z passage 
( ViniscayasaTflgraha7}1 [tib . ] :  zi 78a l -3 ;  T .  1 579:  608a2-6); Abhidharmasamuccaya 
( 1 8 .22; siimagrz only) ; Hsien yang sheng chiao [un (T. 1 602: 484a27); Ta ch 'engpaiJa 
ming men [un (T. 1 6 14 :  855c I 5- 1 6) .  

686Schmithausen 1 987: 235 .  Wayman's  translation ( 1 96 1 : 1 83)  seems inferior. 
687hetuvartmii [s ic]nupacchediit siimagryii vartate kriyii / svasmiid dhetos ca 

jiiyante kurvanti ca parigrahal!! [MS :  parigrahaM (Wayman 1 96 1 : 1 7 1 ) . I do not 
understand the phrase kurvanti ca parigrahaTfl ; Wayman ' s  translation, "and take 
control ," does not seem to be helpful . 
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Aside from siimagri, we can find in the Paramiirthagiithiis other 
features  o f  causality that appear in the Yogacara exp ositions  of  
pratityasamutpiida and the cittaviprayuktasarrzskiiras .  For example, the 
non-destruction of the course of causes corresponds to hetuphalapra­
bandhiinupacchediirtha in the expositions of pratltyasamutpiida in the 
Abhidharmasamuccaya (Abhidharmasamuccaya : 26 .24; Abhidharma­
samuccayabhii�ya : 33 .23-34 . 1 )  and the Savitarkiidibhumi ( Yogiiciira­
bhumi :  203 . 1 6) ,  as well as to the cittaviprayuktasarrzskiira, pravrtti. 688 
Similarly, the statement that dharmas arise from their own causes 
describes the same aspect of causality as the definition of anurilpa­
hetuphaliirtha (Abhidharmasamuccaya : 26.25; Abhidharmasamuccaya­
bhii�ya : 3 5 . 1 ;  Yogiiciirabhumi:  203 . 1 6- 1 7) and the cittaviprayukta­
sarrzskiira, yoga.689 

c. Pravrtti 

Pravrtti, as I have mentioned above, is usually the first o f  the 
Yogacara cittaviprayuktasarrzskiiras ,  although in the case of the first 
Viniscayasarrzgraha�i passage it follows niima-, pada-, and vyaiijana­
kiiya, which are preceded by siimagri. In the Abhidharmasamuccaya and 

The commentary states that the four padas show, respectively: ( 1 )  how rebirth 
occurs even when a self is non-existent; (2) how the effect is not simultaneous with the 
cause ;  (3)  how it is not the case that everything arises from everything (Wayman' s  
translation, "how nothing at all occurs," does not make sense [Wayman 1 96 1 :  1 83] ) ;  
(4)  how there is  no destruction of the course of causes (tatra yathiitmany asati 
punarbhavo bhavati / nocchedaJ; / yathii ca hetuto yugapat phalarrz na bhavati / yathii 
ca sarvataJ; sarvarrz na bhavati / yathii ca yasya hetuvartmanaJ; ucchedo na bhavati / 
tad ekayii giithayii paridfpayarrzs ca caturvidharrz codyarrz paridzpayati harati / 
caturbhiJ; padair yathiikramarrz [Wayman 1 96 1 :  1 76;  1 83 ] ) .  

6RR pravrttiJ; katamii / hetuphalaprabandhiinupacchede pravrttir iti prajiiaptiJ; 
(Abhidharmasamuccaya: 1 9 .5-6) .  See also Hsien yang sheng chiao lun : �I HiHT Il;;I *ffi 
rilf'lIIli't1 (T. 1 602 : 484b2 1 ) . 

6R"yogaJ; katamaJ; / hetuphaliinurupye yoga iti prajiiaptiJ; (Abhidharmasamuccaya: 
1 9 .7) .  hetuphalasiirupyam anyatve 'pi yad yasya phalarrz yujyate / tadyathii diinasya 
bhogasarrzpad ity evam iidi (Abhidharmasamuccayabhii�ya: 1 0. 1 8- 1 9) .  See also Hsien 
yang sheng chiao fun : �1E��o �IH1Hr ll;;l *�IHjlf't1 (T. 1 602 : 484b22-23) .  

See  section 4e below. 
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the Hsien yang sheng chiao lun , pravrtti is defined very simply as a 
designation for the non-interruption of the stream of causes and results 
(see note 688); these definitions, especially that of the Hsien yang sheng 
chiao lun, are almost identical to the basic definition in the first passage 
of the Viniscayasa1'f'lgraha1JI.69o Non-interruption is, in tum, one of the 
feature s  o f  caus al i ty des ignated by the Savi tarkiidibhumi  and 

. Abhidharmasamuccaya as imports of conditioned origination, in this 
case hetuphalaprabandhiinupacchediirtha (see above). 

In addition, the Viniscayasa1'f'lgraha1J1 describes in detail a number 
of different types of pravrtti, some of which are of particular interest to 
us .  The first  three type s  all  are define d with re lat ion to seeds .  
Bljapravrtti consists of  dharmas that possess seeds although they are not 
yet actualized . 69 1 The next type of pravrtti consists of actualized 
dharmas the seeds of which have already been destroyed.692 This type of 
pravrtti seems to correspond to the explanation of hetuphalapra-

6911de fa 'jug pa gan ze na / 'du byed rnams kyi rgyu dan 'bras bu 'i rgyun mi 'chad 
pa ni 'jug pa zes bya '0 ( Viniscayasarrzgraha/fl [tib. ] :  zi 27a7) .  13:.:jzJ;;fiiJiiIE$$o �IHiHT 
1l9 '5MIHI/f JlilT'/1: (T. 1 579 :  587c25-26 ) .  The second Vin;scayasarrzgraha/fl passage 
defines pravrtti simply as a prajnapti designating the state of the stream of causes and 
results and distinguishes three types: the succession of moments; the succession of 
births; and the succession of defilement and purification ( 'jug pa gnas skabs gan fa 
gdags / rnam pa du yod ce na / smras pa / rgyu dan 'bras bu 'i rgyun gyi [corrected 
from gyis on the basis of the Viniscayasarrzgraha/fl [tib. derge] : v. 39 ,  text 403 8 ,  p .  
376, leaf 1 46 ,  l ine 7] gnas skabs fa '0 / rnam pa gsum ste / skad cig gcig nas gcig tu 
'jug pa dan / skye ba gcig nas gcig tu 'jug pa dan / kun nas non mons pa dan rnam 

par byan ba gcig gnas gcig tu 'jug pa 'o-Viniscayasarrzgraha/fl [tib , ] : zi 77b 1 -2 ; rg�fR 

fiiJ?tfilJIJL�1E$$o  Jtt1UHio �fRll9*;f!Hi?tfJt}lJLiilE$$o Jtt13::::.ofto �U!J jj��$$�1E$$o 
��$$iiIE$$o �� iW�!U$iiIE$$-T. 1 579:  607c l l - 1 3 ) ,  

69 1 ' 'jug pa sa  bon gyi  'jug pa  yan yod de / 'di fta ste sa  bon dan bcas pa 'i chos 
mnon du ma [missing in the Peking edition, but added on the basis of the Derge edition 
( Viniscayasarrzgraha/fl [tib. derge] : v. 39 ,  text 403 8, p. 362, leaf 48, line 3) and the 
Chinese] gyur pa rnams kyi '0 ( Viniscayasarrzgraha/fl [tib.] : zi 27a7 -8) ,  !lX:1ifoft'fiilE$$o 

�W1ifoft'f/f�il1r�1t (T ,  1 579: 587c26-27). 
692dban gi stabs kyis 'jug pa yan yod de / 'di Ita ste / sa bon mnams par byas pa 

kun tu spyod pa dan Idan pa rnams kyi '0 ( Viniscayasarrzgraha/fl [tib . ] :  zi 27a8) .  !lX:1if !3  

1f�1J iiIE $$ o  �UHj!loft'f:fJ!.1T ��1t (T.  1 5 79 :  5 87c27-2 8 ) .  I have not been able  to 
retranslate into Sanskrit the name of this . type of pravrtti. A very awkward English 
translation would be something like "pravrtti by way of inherent power." 
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bandhanupacchedartha in the Abhidharmasamuccayabha�ya, according 
to which the non-interruption of the stream of causes and results is due 
to the simultaneousness of the destruction of cause and the production of 
the result. The Abhidharmasamuccayabha�ya, however, does not mention 
seeds in this context. 693 The last of this group of pravrttis, bijaphala­
pravrtti, is  said to consist of seeds as well as of dharmas that are 
actualized but whose seeds have not been destroyed.694 After this come 
definitions of pravrtti of the streams (rgyun) of nama and riipa, of the 
streams of kama-, riipa-, and ariipyadhatus, of the streams of pleasure, 
suffering, and indifference, and of the streams of good, bad, and neutral 
( ViniscayasaJ'!'lgraha1}z [tib . ] : zi 27 b l -6; T. 1 579 :  587c29-588a8). 

Finally, pravrtti of the anuloma stream is  said to c onsist  o f  
pratltyasamutpada i n  its progressive order, while pravrtti of  the 
pratiloma stream is  defined as pratztyasamutpada in its regressive 
order. 695 The term pravrtti, w.\lich Schmithausen, although not in the 
context of cittaviprayuktasaJ'!'lskaras ,  translates as "origination-and­
continuance" ( 1 987 :  1 73 , 463 n. 1 1 07), is frequently used in connection 
with pra tltyasamutpada to describe the process  of conditioned 
production in its progress ive order, in other words saJ'!'lsara . I ts  
opposite, nivrtti, refers to the reversal tp.at leads to the cessation . of 
saJ'!'lsara . However, this reversal is not always referred to by the term 
n ivrtti ; for example ,  the summary o f  the sarira p ortion  o f  the 
exposition of pratltyasamutpada in the Savitarkadibhiimi exposition 
describes it as the purification of pravrtti. 696 In our definition of the 

.93kiiralJak�alJanirodhasamakiila111 kiiryak�alJotpiidiit (Abhidharmasamuccaya­
bhii�ya: 33 .24-34; 1 ;  see Chapter 2, section 87) .  

·"sa bon dan 'bras bu 'i 'jug pa yan yod de / 'di Ita ste sa bon dan bcas pa sa bon 
miiams par rna byas pa kun tu spyod pa dan Idan pa mams Icyi '0 ( Viniscayasa111grahalJl 
[tib . ] : zi 27b l ) . jjjt;gm*iUfo �� ;gmTfi/FflH�:m1T�¥* (T. 1 579: 587c28-29) . 

• 9smthun pa 'i rgyun gyj 'jug pa yan yod de / 'di Ita ste rten cin 'breI bar 'byun ba 
lugs su 'byun ba 'i '0 / mi mthun pa 'i rgyun gyi 'jug pa yan yod de / 'di Ita ste / rten cin 
'brei bar 'byun ba lugs su mi 'byun ba 'j '0 ( Viniscayasa111grahalJ1 [tib . ] :  zi 27b6-7). X 
;gJJIJi�1EiAUfo [Il�m:�itSo X;g :it!iREVlE$$o ��:it!k-�itS (T. 1 579: 5 88a8- 1 O) . 

• 9·purviintiin madhyiinte pravrttito madhyiintiid apar-ante pravrttito madhyiinte ca 
pravrttivisuddhita!; / it1da111 pratftyasamutpadasya sarlra111 ( YogiiciirabhUmi: 263.4-5). 
See also Vastusa111grahalJ/ [tib . ] : ' i  287b5-6; T. 1 579: 828c l O- 1 2. 
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cittaviprayuktasarrzskiira, pravrtti, pratilomapravrtti is similarly equiva­
lent to n ivrtti. 697 

Jaini has suggested that pravrtt i ,  like most  of the Yogacara 
cittaviprayuktasarrzskiiras , corresponds to a member of a Vaise�ika 
category, in which context 'it is defined as effort, zeal, or resolution.69s 
However, I fail to see the relation between this and even the simple 

, definition in the Abhidharmasamuccaya, to which he refers. 699 If I am 

correct that the first Viniscayasarrzgraha1Jl passage is the earliest Yogacara 
treatment of cittaviprayuktasarrzskiiras, it seems that the Yogacaras have 
drawn instead from their expositions of bija and pratltyasamutpiida to 
invent a cittaviprayuktasarrzskiira the definition of which describes the 
progression of causes and results that comprises sarrzsiira. 

697We have seen the term pravrtti, although not as a cittaviprayuKtasaTf/skiira, 
appear in a di scuss ion  of an uloma and pratiloma pra tftyasamutpiida in the 
Abhidharmasamuccayabhii:jya comment on the last section of the Abhidharma­
samuccaya pra tityasamutpiida exposi t ion ( [samlkle$iin ulomapratilomata iti 
pravrttyiinupurvim adh ikrtya ,  av idyiipratyayii� saTf/skiirii i ty evam iidy 
anulomanirdesa� / jariimara1}aTf/ jariimara [1}a]samudayo Uariimara1}anirodho]  
jariimara1}anirodhagiimini pratipad iti satyavyavasthiinam adhikrtya pratilomanirdeso 
veditavya� / [vvavadiina.nulomapratilomata iti] tadyathii 'vidyiinirodhiit saTf/skiira­
nirodha ity evam iidi vyavadiiniinulomanirdesa� / kasmin na sati na jariimara�aTf/ 
bhavati kasya n irodhiij jariimara1}anirodha iti pratilomanirdeSa�-Abhidharma­
samuccayabhii�ya 35 . 1 4-20). See Chapter 2 ,  section B I O. 

698Jaini quotes from the Prasastapiidabhii�ya on the Vaise:jikasutras : prayatna� 
saTf/rambha utsiiha iti paryiiyii� (Jaini 1 959b: 538) .  

699According to the definition of prayatna that follows the sentence quoted by 
Jaini, there are two types. Jivanapurvaka prayatna is what keeps a person breathing 
while he is asleep and allows his mind to [re]-unite with his sense organs when he 
awakes. Icchiidve:japurvaka prayatna is the cause of action that enables one to obtain 
the agreeable and to avoid the disagreeable and is the support of the body (sa dvividho 
fivanapurvaka� icchiidve�apurvakas ca / tatra fivanapurvaka� suptasya prii1}iipiina­
santiinapreraka� prabodhakiile ciinta�-karal}asyendriyiintarapriiptihetu� / asya 
jivanapurvakasyiitmanaso� samyogiid dharmiidharmiipek$iid utpatti� / itaras tu 
h itiihitapriiptiparihiirasamarthasya vyiipiirasya hetu�' sariravidhiirakas ca / sa 
ciitmamanaso� samyogiid icchiipelqiid dve:jiipelqiid votpadyate (Prasastapiidabhii:jya: 
2 1 6) .  Although prayatna, according to this definition, does not seem to resemble the 
Yogacara cittaviprayuktasaTf/skiira pravrtti, it does seem to ful fi l l  some of the 
functions of iilayavijiiiina. 
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d. Pratiniyama 

Pratiniyama is defmed in the Abhidharmasamuccaya as a designa­
tion for the variety of causes and results . The Bhii�ya explains this as the 
fact that every result has its own separate cause; for example, a good 
action is the cause of a desirable result, etc. 700 Similarly, the Hsien yang 
sheng chiao lun defines pratiniyama as the manifoldness of causes and 
results. 70 I 

Again, the first Viniscayasa1?'lgraha1}l passage is much more detailed 
and explicit. Its basic definition stresses the absolute nature of this 
principle of causality: whether or not a Tathagata appears in the world, 
from beginningless time it is the nature of all dharmas that ,the various 
causes and results do not get mixed Up . 702 Of the various types  of  
pratiniyama, pravrttinivrttipratiniyama (this and the following are all my 
Sanskrit retranslations) refers, to pratltyasamutpiida in progressive and 
regressive order. Sarvadharmapratiniyama refers to the fact that all 
dharmas are included in the twelve iiyatanas. Vedimiipratiniyama refers 
to the fact that all sensations are included in the three types of vedanii. 
Sthitipratiniyama refers to the fact that all bodies endure for their allotted 

7<lOpratin iyamal} ka tamal} / h etupha laniiniitve pratiniyama it i  prajiiaptil} 
(Abhidharmasamuccaya :  1 9 .6-7) .  hetuphalaniiniitvam i�!asya phalasya sucaritam 
ani�!asya duscaritam ity evam iidi / phaliiniiT!l prthak prthag anyonyahetukatvam 
(Abhidharmasamuccayabhii�ya: 1 0. 1 7- 1 8) .  

7() I5EJlt1ro �IHtm2l*1HHi (T. 1 602: 484b2 1 -22). 
7()2de la so sor nes pa gan ie na / de biin gsegs pa rnams byun yan run ma byun yan 

run / thog ma med pa dan ldan pa 'i dus nas bzun ste / chos rnams Icyi rgyu dan 'bras bu 
sna tshogs ma 'dres pa iiid Icyi chos iiid so sor nes pa 'o ( ViniscayasaT!lgraha�f [tib .] :  zi 
27b7-8) .  1�;jz�filJ5EJlto �l!l �Ml�*fifi � *i*5E£!iJU�.�L·lio �1l* 1±l tl!:t;: 'f I±l tl!:o 
�ii¥tilll! (T. 1 579:  588al l - l 3 ;  see also T. 1 584: 1 025a I 5- 1 6) .  According to the second 
passage, pratiniyama is a prajiiapti designating the state of the differing characteristics 
of dharmas, and it consists of three types, la�a�apratin(vama, hetupratiniyama, and 
phalapratiniyama [my retranslation] (so sor nes pa gnas slmbs gan la gdags / rnam pa 
du yod ce na / smras pa / chos tha dad pa 'i mtshan iiid Icyi gnas slmbs la ' 0 / rnam pa 
gsum ste / mtshan iiid so sor nes pa dan / rgyu so sor nes pa dan / 'bras bu so sor nes 
pa 'o-ViniscayasaT!lgraha�1 [tib. ] :  zi 77b2-3; r���filJJtfjHtJL5EJlto JH:1��fio ��¥t 

!iJU1El5tfil:�JL5EJlto JH:1�=Ji:o �l!llEl5EJlto �5EJlto *5EJIt (T.  1 579: 607c I 4- 1 6) . 
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time and that external things endure for a kalpa. PramiilJapratiniyama 
refers to the fact that the size of the bodies of beings born in the various 
riipa births and the size of the four external continents are fixed. 703 

As in the case of siimagrl, there is a connection here between the 
list of cittaviprayuktasaTflskiiras and the Yogacara exp ositions of  
pratltyasamutpiida and the ten hetus . I have mentioned in  note 1 1 9 that 
two of  the arthas  appear to be related to pra tin iyam a :  vicitra­
hetuphaliirtha refers to the variety of causes and results mentioned in all 
the definitions of pratiniyama, while pratiniyatahetuphaliirtha refers to 
the fact that a given cause produces a determined result. A similar 
observation is the focus of the first ViniscayasaTflgrahalJl definition. 704 

In the �xposition of the hetus, we find that in the earliest version 
in the Bodhisattvabhumi, pratiniyamahetu is defined as the fact that 
the various heterogeneous things have their own separate causes . 705 In 
the Savitarkiidibhumi, pratin iyamahetu is related to saktivaicitrya­
hetvadh i�thiina;  saktivaicitrya refers to the multiplicity of forces 
necessary to produce the variety of dharmas associated with kiima-, 
rupa- ,  and iirupyadhiitus ,  as well as non-as soc iated (aniisrava) 

7U3de la 'jug pa dan Idog pa so sor nes pa yan yod de / 'di Ita ste rten cbi 'brei bar 
'byun ba lugs su 'byun ba dan / lugs su mi 'byun ba 'i '0 / chos thams cad so sor nes po 

yon yod de / 'di Ita ste skye mched bcu giiis po rnams gyi de las gon no yon med de las 
Ihag pa yan med pa '0 / tshor ba so sor nes pa yan yod de / 'di Ita ste tshor ba gsum po 
dag gi de las gon na yan med la de las Ihag pa yan med pa '0 / gnas pa so sor nes pa 
yan yod de / 'di Ita ste Ius thams cad tshe ji srid po dan / phyi rol gyi dnos po rnams 
bskal pa chen por [corrected from po on the basis of the Derge edition ( ViniScaya­
sa1!1graha�i [tib . derge] : v. 39,  text 4038, p. 362, leaf 49, line 6)] gnas pa '0 / bon tshod 
so sor nes pa yan yod de / 'di Ita ste sems can skye ba 'i gnas gzugs can de dan de dag tu 
skyes pa rnams kyi bon tshod dan / phyi rol gyi gUn bii pa rnams kyi tshad so sor nes 
pa 'o (Viniscayasa1!1graha�1 [tib. ] :  zi 27b7-28a3). JiX::1iViE,n'ti���o ��}IIJii2'!�tso JiX: 
:1i-Wi:i;��o ��-Wi:i;+=JilHi1l1l!li�1l!Ii�o JiX::1i�M���o �� -w�=�plTm1l!li�1l!Ii�o 

JiX::1ii±��o ��- W I*J 7t]J£.:l:o -Wjj..fr*�*14Ji±o JiX::1i*�:i��o �� �:1i'i'�DN5: 

1J.1t:1f1S��o PlT���%:i��o lHIf:)1j.frl.?Y*rJtl�%:ii;l1;� (T. 1 579:  588a13-20). 
704Again as I mentioned above (see note 1 1 9), Hsiian-tsang in his translation of the 

Adivise�avibhiigasutra renders pratin�vatahetuphaliirtha as rzg*���.iSL� (T. 7 1 7 : 
84 1 b25-26). 

705niinii-vijiitlye vibhinna-kiira�atva1!1 pratin iyamahetuIJ (Bodhisattvabhumi:  
98 .2-3). 
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dharmas. 706 The Abhidharmasamuccaya defines pratiniyamakiirara as 
the variety of  conditions , and the Abh idharmasamuccayabhii$ya 
explains this by saying that the various different results are produced by 
different conditions . The Abhidharmasamuccaya gives as an example 
the conditions of rebirth in the five destinies, which produce rebirth in 
those destinies . 707 Finally, the Ch 'eng wei shih {un gives the most 
detailed explanation of pratiniyamahetu and the adhi$thiina that is its 
support. Saktivaicitryahetvadhi$thiina is the special force possessed by 
all saf!1sJcrtadharmas due to which there is production or experience708 of 
their respective results. Pratiniyamahetu is based on this because each 
dharma can produce a result pertaining only to its own dhiitu, etc . ,1°9 and 
can obtain a result pertaining only to its own vehicle . 7 I o  

Jaini notes that pratiniyama, like yoga, does not correspond to a 
member of the Vaise�ika lists, but he does not suggest a possible source 
for this cittaviprayuktasaf!1skiira (Jaini 1 95 9b :  5 3 6) .  In trying to 
establish a source, I have shown that the same principle of causality that 
is given the status of a provisional cittaviprayuktasaf!1skiira by the 

71 16ta tra s a kt ivaici trya'!'l hetvadhi�!h iinam adh i�!h iiya pra tin iyamahetu1; 
prajfiiipyate / tat kasya heto1; / tathii hi / kiimapratisa'!'lyuktii dharmii vicitrasvabhiivii 
vicitriid svabhiivavi�eSiic chaktivaicitryiid utpadyante / yathii kiimapratisa'!'lyuktii 
eva'!'l rupapratisa'!'lyuktii iirupyapratisa'!'lyuktii apratisa'!'lyuktii1; / tasmiic 
chaktivaicitryam adhi�!hiiya pratiniyamahetu1; prajfiiipyate (Yogiiciirabhumi: 1 09 . 1 9-
1 1 0 .2) .  

71l7pratiliiyamakiirar:za'!'l,  pratyayavaicitrya'!'l, tadyathii paficagatipratyayii1; 
paficiinii'!'l gatfniim (Abhidharmasamuccaya : 27. 1 5) .  pratiniyamakiiranam bhinna­
svabhiivatayiinyonyaphalatviit (Abhidharmasamuccayabhii�ya: 36 .20-2 1 ) .  

711'��jf. According to the Shindojoyuishikiron, � refers t o  sa'!'lskrtadharmas while  
� refers to asa'!'lskrta, presumably,  that is , to  pratisa'!'lkhyiinirodha (Shindojo­
yuishikiron: 343) .  However, La Vallee Poussin ignores the term �ll in  his translation 
( 1 929 : 458) .  

""'The Shindojoyuishikiron explains that a dharma of a certain dhiitu wil l  be the 
cause of a dharma of the same dhiitu, a dharma within a dhiitu of a certain nature will 
be the cause of a dharma of the same nature, and a rupadharma of a certain nature will 
be the cause of another rupadharma, etc .  (Shindojoyuishikiron: 343;  see also La Vallee 
Poussin 1 928- 1 929 : 458) .  

7 1 11-t=�5]IjJj; ��fR�o �� ��i* MN 3 *��g���5]Ij�1.J 0 J'!DfRJl:t�.n::iE�IZ9�� � 

�g� E1 w.�*& � ��14H 3 **i& (T. 1 5 85 :  4 I c7-9; La Vallee Poussin 1 928- 1 929:  45 8 ; 
Shindojoyuishikiron : 343) .  
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Viniscayasarrzgraha1Jl is described in the definition of pratiniyamahetu. 
The use of the tenns pratiniyama and pratiniyata to describe the fact that 
causes ,  despite their infinitely large number, give rise only to the 
appropriate results i s ,  as far as I can tell , limited to the Yogacara 
expositions of causality and to the Adivise�avibhiigasutra, a text that 
explains pratltyasamutpiida in a manner similar to that of Yogacara 
(Matsuda 1 982a: 48) .  All references to the cittaviprayuktasarrzskiira, 
pratiniyama, and to pratiniyatahetuphaliirtha are later than our first 
reference to pratiniyamahetu in the Bodhisattvabhumi, which is one of 
the oldest portions of the Yogiiciirabhumi. The relative positions of the 
cittaviprayuktasarrzskiiras and pratiniyatahetuphaliirtha, however, are not 
so clear, since the chronological relationship between the portions of the 
Yogiiciirabhumi in which they occur has not been definitely established. 

However, whether or not the Viniscayasarrzgraha1Jl is, as I believe, 
generally older than the Savitarkiidibhumi, the Yogacara exposition of 
prantyasamutpiida exists in at least one form (in the Sriivakabhumi) 
that is undoubtedly older than any Yogacara discussion of the cittavipra­
yuktasarrzskiiras .  Therefore , although the earl i e s t  reference to 
pratiniyatahetuphaliirtha that we have is found in the Savitarkiidi­
bhUmi,7 1 1 it is not impossible that the category of the pratltyasamutpiidii­
rthas was borrowed from another, no longer extant exposition of 
pratltyasamutpiida ,  later than the Sriivakabhumi ,  which does not 
mention them, but earlier than the Savitarkiidibhumi. Thus, I would 
tentatively suggest that the term pratiniyatahetuphaliirtha is later than 
pratiniyamahetu but earlier than the cittaviprayuktasarrzskiiras .  In any 
case, I think that the origin of the cittaviprayuktasarrzskiira, pratiniyama, 
can be found in earlier exp o sitions of causality, specific ally in 
pratiniyamahetu. 

e. Yoga 

The definitions of yoga in the Abhidharmasamuccaya and the Hsien 
yang sheng chiao lun are almost identical. They both seem to be based 

7 l IAs for the Adivise�avibhiigasutra, Matsuda thinks that it is contemporaneous 
with, if not authored by, Vasubandhu (personal communication). 
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on the second Viniscayasarrzgraha1'}1 passage, according to which yoga is 
a designation applied to the confonnity between cause and result.1 l 2 The 
Abhidharmasamuccayabhii�ya explains this confonnity as meaning that 
causes have appropriate results, despite the fact that cause and result are 
different, and it gives the example of the obtainment of wealth that can 
result from giving charity. 7 1 3  

The definition in  the first Viniscayasarrzgraha1'}1 passage, however, is 
somewhat different. According to it, yoga consists of the established 
names of dharmas, their differentiation, and the means by which they 
can be discerned. Yoga, when subdivided, corresponds to the four types 
of yukti : apek�iiyukti, kiiryakiira1'}ayukti, upapattisiidhanayukti, and 
dharmatiiyukti. 7 1 4 Finally, a reference is made to the Sriivakabhumi, in 
which the four yuktis are explained in greater detail. 7 1 5 

The four yuktis appear exclusively in Yogacara texts, 7 1 6  where they 

7 1 2Abhidharmasamuccaya-yoga!; katama!; / hetuphaliinuriipye yoga iti prajnapti!; 
(Abhidharmasamuccaya: 1 9.7). Hsien yang sheng chiao lun-ffi�;g-0 ��f1T�*;j:!jffitl: 
(T. 1 602: 484b22-23). ViniScayasa1!lgrahaTJI-rgyu dan 'bras bu mthun pa 'i gnas slaibs la '0 
(Viniscayasa1!lgrahaTJl [tib.] :  zi 77b3); �ftt�*;j:!jf�7tfil:}l.:iL.f!l� (T. 1 579: 607cI 7). 

1 IJhetuphaiasiiriipyam anyatve 'pi yad yasya phala1!l yujyate / tadyathii diinasya 
bhogasa1!lpad ity evam iidi (Abhidharmasamuccayabhii�ya: 1 0. 1 8- 1 9) .  

7 1 4These Sanskrit equivalents are from the Sriivakabhiimi (Wayman 1 96 1 :  78-80) . 
7 1 Sde la sbyor ba gan ie na / chos de dan de dag gi kun tu tha snad gdags pa dan / 

rnam par biag pa dan / so sor rtogs par bya ba 'i thabs gan yin pa de ni sbyor ba ies 
bya '0 /  rab hi dbye na rigs pa bii po 'di Ita ste / Itos pa 'i rigs pa dan / bya ba byed 
pa 'i rigs pa dan / 'thad pas sgrub pa 'i rigs pa dan / chos iiid leyi rigs pa dag ni sbyor 
ba ies bya ste / rigs pa de dag gi rab tu dbye ba ni 'di Ita ste / nan thos leyi sa las 'byun 
ba biin du rig par bya ' 0 ( Viniscayasa1!lgrahaTJl [tib. ] :  zi 28a3-5); ��FX�fiiJ;j:!j�o  ��8t�8t 
�t����m��}l.:iL.�� MM�f�i�ffo ��;;j:!j�o :x.�t;j:!j�il§:]jU 7t]jU1r [1g ii:!!o �n ( 
*ii�o f'F ffl ii :!!o lZSl Jill: ii�o i�ilfl! ii�o �t� ii :!!'i�H!l �!l �:It!!�eJJ(7t]ju (T. 1 579 :  
588a2 1 -25) .  

7 1 6Sources aside from the Sriivakabhiimi include:  Bodhisattvabhiimi ,  which 
mentions the four yuktis and refers to a previous explanation, presumably in the 
Sriivakabhiimi (Bodhisattvabhiimi: 293 . 1 7- 1 8) ;  Vastusa1!lgrahaTJl (T. 1 579:  794a7-8-
the siitras [T. 99: 8b-c, siitras nos. 37-3 8 ;  see Mukai 1 985 :  30] on which this passage 
comments do not mention them; also 880a25-28 ,  which refers to the Sriivakabhiimi by 
name);  Srutamaylbhiimi ( Viniscayasa1!lgrahaTJI [tib . ] : dzi 1 86a4 ; T. 1 579:  346a2) , 
whi ch defines  yukti as cons i st ing of pratftyasamutpiida and the four  yuktis ;  
Sa1!ldhinirmocanasiitra (T .  676 :  709b 1 1 -7 1  Oa 1 8 ; Lamotte 1 93 5 :  262-265), which i s  
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play an important role in vipasyanii meditation. 7 1 7  The Sriivakabhumi 
seems to be the earliest extant source, and it enumerates and defmes the 
yuktis in two separate passages. 7 1 8  The first of these explains that when 
one examines the teaching of the skandhas by reasoning, as opposed to 
enumeration, one should employ four types of reasoning. 7 1 9  Ape�iiyukti 
is reasoning applied to the relation of dependence whereby the skandhas 
appear due to causes and conditions and the relation of dependence 
whereby the skandhas  are designated by words , sentences ,  and 
syllables . 720 KiiryakiiralJayukti is reasoning applied to cause and result, 
specifically to the fact that the various dharmas have their own 
particular causes and results and that there is a correlation between 
cause and result . 72 1  Upapattisiidhanayukti is reasoning applied to 

notable for its long discussion of upapattisiidhanayukti, which it divides into two 
types, pure and impure; Abhidharmasamuccaya (T. 1 605 : 687a 1 5-2 1 ;  Rahula 1 980:  
1 36 ;  Abhidharmasamuccayabhii.,ya: 99.7- 1 6); Hsien yang sheng chiao lun (T.  1 602: 
582b8-583a2); and Mahiiyiinasutriilaf!'lkiira (Mahiiyiinasutriilaf!'lkiira: 1 68 .5- 1 1 ;  Levi 
1 9 1 1 :  275).  See also Mochizuki 1 974 : 3920. 

7 1 7Especially Sriivakabhumi: 369.8-370.2 (Sriivakabhumi [tib.] : 1 63a5-b3 ; T. 1 579:  
45 1 c20-452a2; Wayman 1 96 1 :  1 1 1 - 1 1 3 ) .  

7 1 8Sriivakabhumi: 1 4 1 .7- 1 43 . 2 1  (Sriivakabhumi [tib.] : 68al -69a5 ; T. 1 579:  4 1 9b5-
c 1 4; Wayman 1 96 1 :  78-80 includes partial text and translation) and Sriivakabhumi: 
369.8-370.2 (Sriivakabhumi [tib . ] :  1 63a5-b3 ; T. 1 579:  45 I c20-452a2; Wayman 1 96 1 : 
1 1 1 - 1 1 3  includes complete text and translation). 

7 1 9kathaf!'l yuktyupaparf�iikiirayii cintayii skandhade.faniif!'l cintayati / catsrabhir 
yuktibhir upaparf�ate / katamabhis catasrabhir yad utiipek�iiyuktyii kiiryakiiraIJa­
yuktyii upapapattisiidhanayuktyii dharmatiiyuktyii (Wayman 1 96 1 : 78-79 [where 
Wayman includes the complete text, I give his text since it is generally more accurate 
than Shukla ' S ;  I give Shukla ' S ,  however, when Wayman ' s  text is incomplete] ; 
Sriivakabhiimi: 1 4 1 . 7- 1 0; Sriivakabhumi [tib. ] :  68al -2; T. 1 579:  4 1 9b5-8). 

72l1apek.,iiyukti� katamii / dvividhii apek�ii utpattyapek�ii prajfiaptyapek.,ii ca / 
tatrotpattyape�ii yair hetupratyayai� skandhiiniif!'l priidurbhiivo bhavati / tasyiif!'l 
skandhotpattau te hetavas te pratyayii apek.,yante / yair niimakiiyapadakiiya­
vyaf!'ljanakiiyailJ. skandhiiniiJ!I prajfiaptir bhavati / tasyiif!'l skandhaprajfiaptau te 
niimapadakiiyavyaf!'ljanakiiyii apek.,yante / iyam ucyate skandhe.,u tpattyapek�ii / 
prajfiaptyape�atii (�ii) ca / yii cotpattyape�ii / yii ca prajfiaptyapek�ii sii yuktir yoga 
upiiya� / skandhotpattaye / skandhaprajfiaptaye tasmiid apek.,iiyuktir ity ucyate 
(Sriivakabhiimi: 1 4 1 . 1 1 - 1 42 .2 ;  Sriivakabhumi [tib . ] :  68a2-7; T. 1 579:  4 1 9b8- 1 6) .  

72 1 kiiryakiiralJayuktir yii [ta]d utpanniiniif!'l skandhiiniif!'l svena hetunii svena 
pratyayena tasmif!'ls tasmin svakiiryakararje viniyogas tadyathii / cak�u.,ii rupiiIJi 
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proving, by means of the three types of valid knowledge, .  statements 
ab out the skandh a s ,  for examp l e ,  that they are imp erm anent , 
conditionally originated, etc . 722 Finally, dharmatayukti is reasoning 
applied to the question of why things are the way they are, for example, 
why the skandhas are impermanent, and why nirvalJa is peaceful. 723 

Returning to the first ViniscayasarrzgrahalJl passage, we find that it thus 
defines yoga very broadly in terms mainly of the relationships between 
words and their referents and between reality and the understanding of it. 

The second passage, on the other hand, which seems to rely on the 
definitions of the first type of ape�ayukti and of karyakiiralJayukti, focuses 
on the causal aspect of yoga . As I have mentioned, the Abhidharma­
samuccaya and Hsien yang sheng chiao lun do likewise. Similarly, it  is the 
causal aspect of yoga, specifically the facet corresponding to kiirya­
kiiralJayukti, that is related to anuriipahetuphaliirtha. 

dra�!avyiini / srotrer;za sabdii[ b] srotavyiib / yiivan manasii dharmii vijiieyii iti / riipelJa 
ca�u�o gocare avasthiitavya1!l / sabdena srotrasya eva1!l yii[va] *d dharmair manasa 
iti / yad vii punar anyad apy eva1!lbhiigfya1!l / tatra tatra dharmiiIJii1!l anyonya1!l* *  
kiiryakiirelJa pra tiyuktir yoga upiiya iyam ucyate / kiiryak[ii]rar;zayuktib 
(Sriivakabhiimi: 1 42 .3- 1 1 ;  Sriivakabhumi [tib.] : 68a7-b3 ; T. 1 579:  4 1 9b 1 6-23) .  

* 1  have added the bracketed syllable. 
* *Shukla gives anyo [a]nya1!l, but her emendation does not seem necessary. 
722upapattisiidhanayuktib katamii / anitya[b] skandhii iti prafityasamutpannii 

dubkhii[b] sunyii aniitmiina iti tribhib pramiir;zair upaparl�ate yad u(ta)tiiptiigamena 
pratyek�elJiinumiinena ca / ebhis tribhib pramiilJair upapattiyuktaib satii1!l hrdaya­
griihakair vyavasthiipanii siidha�a kriyate / yad uta skandhiinityatiiyii vii pratltya­
samutpannatiiyii vii dubkhatiiyii[b] sunyatiiyii iyam ucyate upapattisadhanayuktib 
(Sriivakabhumi: 1 42 . 1 2- 1 43 . 3 ;  Sriivakabhumi [tib. ] :  68b3-5 ; T. 1 579: 4 19b23-28) . 

723dharmatii-yuktib katamii / kena karar;zena tathiibhutii ete skandhii(s) tathiibhiito 
lokasa1!lnivesab kena kiirar;zena khara-la�ar;za prthivl drava-la�alJii iipab u�lJa­
la�ar;za1!l teja(b) samudlrar;za-la�alJo vayub / anityiib skandhii(b) / kena kiirar;zena 
siinta1!l nirviilJam iti / tathii riipa[r;za]-la�ar;za1!l rupam anubhavana-Ia�alJii vedanii 
sa1!ljiinanii-Ia�ar;za sa1!ljiiii abhisa1!lskaralJa-lak�alJiib sa1!lskiirii vijiinanii-la�ar;za1!l 
vijiiiinam iti / pralcrtir e�iiT!l dharmalJiiT!l ida1!l svabhiiva e�a fdrsab dharmatai�ii(1!I) 
caiva ciisau dharmatii / saiviitra yuktir yoga upiiyab eva1!l vii etasmiit / anyathii vii 
naivfil viismiit sarvatraiva ca dharmataiva pratiprasarar;za1!l dharmataiva yuktib / 
cittanidhyapaniiya cittasa1!ljiiapaniiya iyam ucyate dharmatii-yuktib (Sriivakabhumi: 
1 43 .4- 1 6; Sriivakabhumi [tib . ] :  68b5-69a4; Wayman 1 96 1 :  79; T. 1 579: 4 1 9b28-c9). 
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f. Java 

Again, the definitions in the Abhidharmasamuccaya and Hsien yang 
sheng chiao lun724 are very similar to that of the second Viniscaya­
sa1!lgraha7'}.l passage, according to which java is a designation referring 
to the fact that origination-and-continuance proceeds rapidly.725 This in 
turn is based upon the basic definition of the first passage, namely that 
java is the rapid motion that is constituted by the productioIl: and 
destruction of the sa1!lSkrtadharmas. The first passage then defines ten726 
types of java : ( 1 )  the speed of the origination-and-continuance of the 
sa1!lskrtadharmas,  which is equivalent to their rapid production and 
annihilation; (2) the speed manifested in the motion of those dwelling on 
the earth, for example, that of men, elephants, horses, etc . ;  (3) the speed 
of those dwelling in the air, for example, that of birds, certain gods, and 
yak�as ;  (4) the speed of sounds; (5)  the speed of water, that is ,  the 
flowing of the current of rivers, etc . ;  (6) the speed of fire, that is, the 
movement of a fire consuming fuel; (7) the speed of wind; 727 (8) the 
speed of force, for example, that of turning a wheel; (9) the speed of 
knowing, for example, the speed with which a yogin is able to analyze 
that which i s  to be known; (10) the speed of psychic powers, for 
example, the speed of mind and movement available to the possessors of 
great psychic powers. 728 

72�avab katamab / hetuphaliisupravrttau java iti prajiiaptib (Abhidharma­
samuccaya: 1 9 .7-8) .  �i3!*o � �iHTiifE"]lI,�tt(T. 1 602: 484b23-24). 

725mgyogs pa gnas skabs gan la gdags / rnam pa du yod ce na / smras pa / myur du 
'jug pa 'i gnas skabs la '0 /  rnam pa gsum ste / 'du byed leyi mgyogs pa dan / sleyes bu 'i 
byed pa 'i mgyogs pa dan / rdzu 'phrul gyi mgyogs pa '0 ( Viniscayasa11lgrahalJ.1 [tib.] : 
zi 77b4-5) .  r�' �fPJ7HLJl3L.�i3!o ill:1i�1io ��]lI,�im"7HLM!3L.�i3!o ill:1l2:1io 
�� �1T�i3!o ±ffl�i3!o :fill:im�i3! (T.  1 579:  607c I 9-20). 

72�he Chinese translation only includes nine, as does the Chiieh ting tsang lun 
(T. 1 584: 1 025a26-b4). 

727This type of java is not mentioned in the Chinese. 
728(This passage is difficult, and I have not translated it in full but only paraphrased 

it as best I could.) de la mgyogs pa gan ie / 'du byed rnams leyi 'byun ba dan / 'jig pa 'i 
tshul gyis myur du 'gro iin rgyu ba iiid ni mgyogs pa ies bya 'o / de la 'du byed rnams 
leyi 'jug (corrected from 'jugs on the basis of the Derge edition-Viniscayasa11lgrahalJ.l 
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Only the first subdivision of java in the lists of both the first and 
second Viniscayasarrzgraha1J1 passages is directly related to causality. 
However, the basic definitions in both passages, as well as the definition 
found in the Hsien yang sheng chiao [un ,  refer to the arising and 
destruction of conditioned dharmas and hence are clearly about cause 
and effect. Furthermore, the Abhidharmasamuccaya defines java, as it 
doe s  all but one  (sarrzkhyii) of the las t  group of c ittavipra ­
yuktasarrzskiiras, specifically with reference to hetuphala .  Therefore, the 
primary significance of the cittaviprayuktasarrzskiira, java, is related to 
cause and result. Although laini points out a correspondence between 

java and the Vaise�ika vega, I do not see any real similarity aside from 
the nearly synonymous names. 729 

[tib. derge] : v. 39 ,  text 4038 ,  p. 363,  leaf 50, line 2) pa 'i mgyogs pa yail yod de / 'di Ita 
ste 'du byed mams leyi myur du sleye ba dail 'gag pa 'a / sems can sa la gnas pa mams 
leyi rtul ba 'i mgyogs pa yail yod de / 'di Ita ste mi dail glail po che dail rta la sags 
pa 'i 'o / sems can bar snail la gnas pa mams leyi mgyogs pa yail yod de / 'di Ita ste bya 
mams dail / bar snail la gnas pa 'i Iha dail gnod sbyin la sags pa 'i 'a / sgra skad gyi 
mgyogs pa yail yod de / 'di Ita ste sgra 'byuil ba 'i 'a / chu 'i mgyogs pa yail yod de / 'di 
Ita ste chu kluil gi rgyun la sags pa 'j 'bab pa (corrected from bar ba on the basis of the 
Derge edition-Viniscayasa1!lgraha�1 [tib .  derge] :  v. 39,  text 4038 ,  p. 363 , leaf 50, line 
4) iiid do / me 'i mgyogs pa yail yod de / 'di Ita ste sreg bya 'i me 'i 'gro ba iUd do / rluil 
gi mgyogs pa yail yod de / 'di Ita ste rluil gi tshogs chen po rgyun gyi 'o / sugs leyi 
mgyogs pa yail yod de / 'di Ita ste mda ' dail / 'khor 10 la sags pa 'i 'phails pa 'i '0 / ses 
pa 'i mgyogs pa yail yod de / 'di Ita ste mal 'byor pa 'i ses rab myur ba iiid leyi ses bya 
rab tu 'byed pa iUd leyi 'o / rdzu 'phrul gyj [corrected from gyis on the basis of the 
Derge edition-Viniscayasa1!lgraha�i [tib. derge] : v. 39,  text 403 8 ,  p. 363,  l eaf 50,  line 
4] mgyogs pa yail yod de / '4i Ita ste rdzu phrul chen po dail Idan pa rdzu 'phrul gyis 
'gro ba 'i Ius 'gro ba dail / yid mgyogs pa 'a ( Viniscayasa1!lgraha�i [tib . ] :  zi 28a5-
28b3) .  f�Fj(x;-fiiJ�ilEo �I HlHT��ffi!'-ilEjU'1io £�Ili�ilEo :x.JH:�ilE��1j Mio 9.lt� 

�fi.Q.ilEo � �fi � �1io 9.lt� .fi�M.��ilEo � A  ••• o d��fi�M� 
ilEo �1li �if� ;@;�qT � :x. 7.Ul;R.o d�a%�ilEo �1li �Pj �1tflJ o d�.��ilEo �Ilimiif 

. illilEi}lEi.f.o d��f'!.i�ilEo �1li *tt1�n:UaliQo d�5 I R�ilEo � Ml:WriQ}L.o d� 

.��ilEo � .ft . �.�� ill ilE�1io d��a�ilEo � *� a .��� •• �.ilE 
:j§H.a (T .  1 579: 588a6-b7). 

729J ain i  q uotes  from the Prasastapiidabhii�y a :  Vego . . .  n iyata-dik-kriyii­
prabandhahetu (Jaini 1 959b: 538) .  
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g. Anukrama 

The basic definitions of the two Viniscayasa1?lgraha1Ji passages 
and the definitions in the Abhidharmasamuccaya and Hsien yang 
sheng chiao lun all agree that anukrama is a designation for the fact 
that the constituents of conditioned existence appear one by one in a 

. detennined order. 730 The first Viniscayasa1?lgraha1Ji passage lists seven 
types of anukrama : ( 1 )  pravrttyanukrama,73 1 which is the pratitya­
samutpada formula in the progressive order of  defilement ; 73 2  (2) 
n ivrttyanukrama, which is the formula in the progressive order of 
purific.ation; 7 3 3  (3) anukrama pertaining to entering and staying in the 

73°de la go rims gail ie na / 'du byed kyi rgyud so so [corrected from so so so so on 
the basis of the Derge edition-Viniscayasa",graha�1 [tib. derge] : v. 39 ,  text 403 8 ,  p: 
363,  leaf 50, line 6] dag la re re nas go rims sila phyis 'jug pa gail yin pa de ni go rims 
ies bya '0 ( Viniscayasa11tgraha�1 [tib.] ;  zi 28b3 ) .  1�Fki;'fiiJ;k�o �oN�·lJU1Tf!Hi<P o  Jl1j 
1&*�--F;Ujo :JiH\ll *� (T. 1 579: 588b8-9). 

go rims [corrected from rim on the basis of the Derge edition-Viniscaya­
sa11tgraha�1 [tib . derge] : v. 39, text 4038 ,  p. 376, leaf 1 47, line 4] gnas skabs gail la 
gdags / rnam pa du yod ce na / smras pa / 'du byed re re nas 'jug pa 'i gnas skabs la '0 
( Viniscayasa11tgraha�1 [tib. ] :  zi 77b5-6). rc�1ttfiiJ?tfiLjlJt;k�o ill:1i�fjo �1tt--q:r 
V1i"?tfil:jlJL)k� (T. 1 579: 607c2 1 -23 ) .  

anukrama� katama� / hetuphalaikatvapravrttiiv an ukrama i t i  prajfiaptilJ 
(Abhidharmasamuccaya: 1 9 . 8 ) .  ekaikasyaiva pravrttir ayugapat pravrttir veditavyii 
(Abhidharmasamuccayabhii�ya: 1 0.20) .  

*��o �\ll ��1'--;k�i.iMjti (T. 1 602 [Hsien yang sheng chiao lun] : 484b23-
24). 

73 1The Sanskrit equivalents are all my retranslations. In some cases I have not been 
able to retranslate the names of the types of anukramas. 

732de la 'jug pa 'i go rims kyail yod de / 'di Ita ste ma rig pa 'i rkyen gyis 'du byed 
rnams ies bya ba  nas  / rgyas par  skye b a ' i  rkyen gyis rga s i ' i  bar  du ' 0 

( Viniscayasa11tgraha�1 [tib.] : zi 28b3-4) .  Ji.X:*,V1i"*�o �\ll ;l!!liaJJ�1T 0 IJimJJ �1:.�%; 
9E (T. 1 579: 588b I 0- 1 1 ) . See also Chapter 2, section B I O. 

7331dog pa 'i go rims kyail yod de / 'di Ita ste ma rig pa 'gags pas 'du byed rnams 
'gags ces bya ba nas rgyas par [skye ba 'gags pas rga si-added on the basis of the 
Derge edition ( Viniscayasa11tgraha�l [tib. derge] : v. 39,  text 4038, p. 363 ,  leaf 5 1 ,  line 
I )] 'gags pa 'i bar du 'o ( Viniscayasa11tgraha�f [tib.] : zi 28b4-5 ) .  Ji.X:*,iiiJi£;*�o � ;l!!liaJJ 
iltMd1'ilto JJ�1:.iJi£;itt%;9Eilt (T. 1 579: 588bl l - 1 2) .  See also Chapter 2 ,  section B I O. 
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condition of being a householder or a monk; 734 (4) anukrama of growth, 
namely, the procession through the eight stages of childhood, youth, 
etc . ; 735 (5) abh isamayiinukrama,  namely, the order in which one 
understands the four noble truths, starting with the truth of suffering; 736 

(6) samiipattyanukrama, namely, the order in which one enters the nine 
sam iipa ttis ;  737 (7) sik�iinukrama, namely, the fact that one produces 
adhicitta based on adhislla before producing adhiprajiiii based on 

adhicitta . 73 8 The three types in the second passage are difficult to 
understand, and I do not see exactly how they correspond to the seven 
types of the first passage . 739 Translated literally, these comprise : the 
order in which moments proceed, the order in which the body proceeds 

(i .e . ,  grows), and the order in which the accomplishment of what is to be 
done proceeds. If we compare these divisions with those of the first 
passage, we could say that the first type perhaps includes pravrtti- and 

734khyim pa dan rab tu byun ba rnams kyi rgyu ba dan / gnas pa 'i go rims kyan yod 
de ( Viniscayasa'!1graha1J1 [tib . ] :  zi 28b4). 3)(;::RtE * I±! *1Tf±;x� (T. 1 579: 588b 12 - 1 3) .  
There follows a long l i s t  of activities of the householder and monk that must be done in 
a certain sequence. 

735mnon par 'grub pa 'i go rims kyan yod de / 'di Ita ste / byis ba dan gion nu la 
sogs pa 'i gnas skabs brgyad po dag rims kyis 'byun ba '0 ( Viniscayasa'!1graha1J1 [tib. ] :  
z i  29a2-3) .  3)(; ::Ril!i :R;X � o  ���:!iFf� J\fit;x � � �  (T .  1 579 :  5 88b23-24) . The 
Kokuyaku Issa(kyo translation lists eight states but does not indicate the origin of the 
list (Yuga-bu 3: 329 n. 3 ) .  

736mnon par rtogs pa 'i go rims kyan yod de / 'di Ita ste sdug bsnaf fa  sogs pa 
'phags pa ' i  bden pa bii po dag rims kyis mnon par rtogs pa '0 ( Viniscayasa'!1graha1JI 
[tib. ] :  zi 29a3-4) . 3)(;::R;EJl.ft*�o �1ll 1J�1!!f� ll�I.� � 9=' *�;EJl.ft (T. 1 579:  588b24-25). 

737 siioms par 'jug pa 'i go rims kyan yod de / 'di Ita ste mthar gyis gnas pa 'i siioms 
par 'jug pa dgu po dag la rim gyis siioms par 'jug go ( Viniscayasa'!1graha1JI [tib. ] :  zi 
29a4). 3)(;::R A�*�o �1ll *�A7L*�� (T. 1 579: 588b20-2 1 ) .  The Kokuyaku Issaikyo 
trans l at ion exp la ins  that these  are the  four dhyiinas ,  the  four iiriipya s ,  and 
nirodhasamiipatti (Yuga-bu 3 :  329 n .  4) .  

73Rbslab pa 'i go rims kyan yod de / 'di Ita ste Ihag pa 'i tshul khrims la brten pa 'i 
go rims gyis Ihag pa 'i sems skye ba dan Ihag pa 'i sems la brten nas Ihag pa 'i ies rab 
skye ba '0 ( Viniscayasa'!1graha1J1 [tib. ] :  zi 29a4-5) . 3)(;::Ril¥**�o �1llil!i .t.JtX¥t�ft{o * 
�il!i.tA,'*o il!i .t.,(,,*�ft{o 1&�il!i.t.a* (T. 1 579: 588b26-28) .  

739rnam pa gsum ste / skad cig pa 'i 'jug pa ' j  go rim dan / Ius 'jug pa ' i  go rim dan / 
bya ba sgrub pa 'jug pa 'i go rims so ( Viniscayasa'!1graha1JI [tib. ] :  zi 77b6) . J1t1,![:::fio 

�UIJjJ�ijU$*�o i*J !h'IE.;$*�o JiX:3tpJf1'J:im.;$*� (T. 1 579:  607c23-24). 
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n ivrttyanukrama, the second, anukrama of growth, and the third, 
abhisamaya-, samapatti-:, and silqanukrama. 

h. Kala 

The definitions of kala in the Abhidharmasamuccaya and Hsien 
yang sheng chiao lun are phrased differently but are similar in meaning. 
According to the Abhidharmasamuccaya, kala is a designation for the 
forward movement of the stream of causes and results . 740 The Bh[z�ya 
explains that the time in which cause and result have both arisen and 
been destroyed is called the past. Similarly, the time in which they have 
not yet arisen is called the future , and the time in which they have 
arisen but not yet been destroyed is called the present. 74 1 The Hsien 
yang sh eng c h iao  lun says that kala refers  to the fact  that 
saf!lslq-tadharmas progress by arising and being destroyed again and 
again. 742 The second Viniscayasaf!lgrahalJi definition is even more 
abstract, but it also amounts to the same thing : kala is  the non­
interruption of the stream of saf!lslq-tas.743 

The basic definition in the first Viniscayasaf(lgrahalJi passage is 
more complicated. Kala is explained both in astronomical terms and in 
terms of the saf!lslq-tadharmas: divisions of time are established and 
manifested due to the rising and setting of the sun as well as to the arising 
and destructi on o f  the saf!lskrtadharm a s .  Me asure s o f  time in 
diminishing order (epoch, year, month, etc.) are given as examples, as 

7411kalab katamab / hetuphalaprabandhapravrttau kala iti prajiiaptib (Abhidharma­
samuccaya: 1 9 . 8-9). 

74 1 h e tuphalasya prabandhena  pravrttau satya111 yat ta tra h e tuph a la m  
utpannaniruddha111 s o  'titab kala iti prajiiapyate, yad anutpanna111 s o  'nagatab kalab, 
yad utpannaniruddha111 sa pratyutpannalJ kala iti (Abhidharmasamuccayabha�ya : 
1 0.20-22) . 

742�1lfo ��1T!iUUUJf� iliUE (T. 1 602 : 484b24-25 ) .  Compare with the Abhi­
dharmasamuccaya : 1iiJ� � � o  �\!IQ� IliI '�lHIHj ;i1E " o  �.:iL�� (T. 1 605 : 665c27-28) .  

74Jdus gnas skabs gaft la gdags / rnam At! du yod ce na / smras pa / 'du byed kyi 
rgyun mi 'chad pa 'i gnas skabs la '0 / rnam pa gsum pa ste / 'das pa daft / ma 'ofts pa 
daft / da Itar byuft ba '0 ( Viniscayasa111graha1J1 [tib. ] :  zi 77b6-7). ro'�1iiJ?tfJL�.:iL�o JH:: 

1��fio ��1T;j:IHJ.;;r-IWi?tfil:�.:iLa;fo Jlt1�=:fio �� **.!f- (T. 1 579: 607c24-26). 
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well as past, future, and present; Hsiian-tsang's translation suggests that 
the measures are divisions of astronomical time, while past, present, and 
future pertain to the sarrzslq-tas . 744 Again, our other passages focus on only 
one of the aspects described in the first Viniscayasarrzgraha':li passage. 

Interestingly, in the Abhidharmakosabha�ya Vasubandhu, in order 
to refute those (presumably the Vaise�ikas) who think that kala is a 
permanent and substantial entity, asks, "What is this dharma called 
kala?" His answer is that it is an appellation designating the sarrzslq-ta­
dharmas . 745 Yasomitra adds that the name indicates the sarrzskrta­
dharmas of the past, future, and presene46 As P 'u-kuang points out (T. 
1 82 1 : 223b28-c 1 1 ) ,  a similar position can be found in the Vibha�a, 
which concludes that a kalpa, like the smaller units of time of  which it 
is composed, is nothing other than the skandhas.747 Furthermore, as P 'u-

744The Tibetan and Chinese translatiohs vary considerably here: de la dus gan ie 
nil / fii ma 'char ba dan nub pa 'i dban du byas te dus yons su chad pa dan / fie bar 
mtshon pa rnam par giag pa dan / 'du byed rnams kyi 'byun ba dan 'jig pa 'i dban du 
byas te / dus yons su chad pa dan fie bar mtshon pa 'i rnam par giag pa ni 'di Ita ste / 
dus tshigs dan / 10 dan / zla ba dan / zla ba phyed dan / fiin mo dan mtshan mo dan / 
skad cig dan / than cig dan / yud tsam rnams dan / 'das pa dan ma 'ons pa dan / da 
ltar byun ba rnams kyi dus ies bya 'a ( Viniscayasa1!lgraha1}i [tib.] :  zi 29a5-7). f1l-��fiiJ 
�o �IHl3 B � 1±l ?�i�LI:1Jt&o *:il:Mff-�M£5JU o :x. El3 ��fT�iRlt�J:.1J t& o  *:il:liff-:I!t 
.11£5JU o *\I\�!( :l1 !13fo !H:!I>HHI! 1l:ff?kfto �rl �� J'PI�· Jl .3UiJ ��Ii.�$IJlf'���& 
�jgz**310Jl.:(f (T. 1 579: 588b29-c4) .  Portions of the Chinese that seem to be Hsiian­
tsang's  interpretive additions are underlined. Compare with the Chiieh ting tsang lun 
(T. 1 584:  1 025b I 9-24) .  

745kiilo nama ka e�a dharmab / sa1!lskiiraparidipaniidhivacanam etat (Abhidharma­
kosabhii�ya: 2 1 2; La Vallee Poussin 1 97 1 ,  v. 3 :  62) . Elsewhere in the Abhidharma­
kosabhii�ya, Vasubandhu discusses the rel ati onship between time and causation 
(Abhidharmakasabhii�ya: 1 30.25-28 ;  La Vallee Poussin 1 97 1 , v. 2 :  59-60-iidau hi 
parikalpyamiine tasyiihetukatvam ete�u sajyeta sati ciihetukatve sarvam evedam 
ahetuka1!l priidub syiit / dr�ta1!l ciinkuriidi�u bijiidinii1!l siimarthya1!l desakiila­
pratiniyamiid agnyiidinii1!l ca piikajiidi�v iti niisti nirhetuka1!l priidurbhiivab) .  See the 
section on desa below for a discussion of this passage. 

746kiila ity asyiibhidhiinasya kim abhidheyam ity arthab / samskiira-paridipanii­
dhivacanam etad iti. sa1!lskiirii1}am atitiiniigata-pratyutpanniiniim abhidyotaka1!l 
mimeti. tad-yathii 'titab kiila yiivat pratyutpanna iti traiyadhvikiib sa1!lskiirii eva 
gamya1!lte (Abhidharmakosavyiikhya: 375.5-8) .  

747�Il�m� 0 .��fll:iW;/f1;\'�1ig�iRlto PJJl:t IVlJ;I]:MJRifFf'l.'io f'I.'i:MJIli)m= �'*7J-o 
t&ffl 1igIm g�tE (T. 1 545 :  700b29-c3). 
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kuang also mentions, Saq1ghabhadra agrees with Vasubandhu's answer 
and says that kiila is nothing but the sa",skrtadharmas.748 However, 
none of these sources  refers to the fact that the Yogiiciirabhumi 
considers kiila a cittaviprayuktasa",skiira, albeit a prajfiapti. 

i. (Desa) 

Desa is not mentioned in the first Viniscayasa",grahaIJi passage. 749 
According to our second passage, which contains what must be the 
earliest  extant definition of  this cittaviprayuktasa",skiira , it i s  a 
designation for a state of that which is included in rupa. There are three 
types :  that. which is above, that which is below, and that which is to the 
side. 750 The Hsien yang sheng chiao lun says that desa is equivalent to 
the nature of material dharmas to be distributed equally everywhere.75 1 
Final ly, the A bhidharmasamuccaya states that de.sa is simp ly a 
designation for cause and resul.t in all ten directions (but the text only 
mentions six: east, south, west, north, above, and below); the Bhii�ya, 
echoing the Viniscayasa",grahaIJi definition, points out that desa only 
refers to cause and result consisting of riipa, because that which does 
not consist of riipa cannot pervade the directions. 752 

All of these definitions describe the peculiar quality of matter 
whereby it has a spatial location. Although the causal implications of 

748fiiJrt;:g ll'!filF��iT (T. 1 562: 5 5 1 c2-3). 
7491n the Ta ch 'eng pai Ja ming men lun (T. 1 6 1 4 : 855c I 4- 1 S) ,  its position is 

transposed with that of kala, while al l  the other cittaviprayuktasarrzskiiras appear in the 
same order as in the second Vin iScayasarrzgrahalJl passage,  the Abhidharma­
samuccaya, and the Hsien yang sheng chiao lun . 

7s'YuI gnas skabs gail la gdags / rnam pa du yod ce na / smras pa / gzugs yoils su 
bzuil ba 'i gnas skabs la '0 / rnam pa gsum ste / og gi yul dail ! steil gi yul dail ! thad 
ka 'i yul lo (ViniscayasarrzgrahaIJI [tib . ] :  zi 77b7-8). r��ft{fiiJ7tfil:�:it:n 0 j/:t1�UMto � 

ft{PJTm��1S7t1il:�:it1Jo Jl:t1l=:fto �\U.Tm (T. 1 579:  607c26-28) .  
7S 1 1J;ff o � a�1S1TJ.; 7t�tE (T . 1 602 : 484b25 ) .  I am not confident about my 

translation of this definition. 
7S2desa/J katamalJ / purvadalqilJapascimottariidharordhviisu sarvato dasasu dilqu 

hetuphala eva desa iti prajfiaptilJ (Abhidharmasamuccaya : 1 9 .9- 1 0) .  hetuphalasya 
digvyiiptau ddopaciiralJ / rflpasarrzgrhitarrz ciitra hetuphalarrz veditavyam arupiIJiirrz 
digvyiipanasiimarthyiibhiiviit (Abhidharmasamuccayabhii�ya: 1 0.23-24). 
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dda are not immediately clear, a passage from the A bh idharma­
kosabha:jya can perhaps help us understand why dda has found its way 
onto most of the Yogacara lists of cittaviprayuktasarrzskaras. In verse 
thirteen of Chapter Three, Vasubandhu states that the circle of existence 
is without beginning.753 He then discusses the undesirable consequences 
of positing a beginning: if there is a beginning, then · it would have no 

cause, and if one thing has no cause, then everything arises without a 
cause. To prove that things cannot arise without a cause, he adduces the 
examples of the seed and the sprout, and fire and that which is cooked, 
and he says that the efficacy of the seed and fire can be verified by the 
determination of place and time . 754 The Abh idharmakosavyakhya 
explains that, in the case of the seed, the sprout will arise only in the 
place in which the seed is planted, and it will appear immediately 
following [the destruction ot] the seed. Similarly it suggests that, in the 
case of fire, that which is cooked will appear only in the place where the 

fire is located and only at the appropriate time. Yasomitra concludes that 

if something arose without a cause, the efficacy of the seed to produce 

the sprout would not be subject to the determinations of place and time, 
and so everything would appear everywhere at all times. 755 

miry aniidibhavacakrakam (Abhidharmakosa I I I  1 9d; Abhidharmakosabhii�ya: 
1 3 0.23 ; La Vallee Poussin 1 97 1 , v. 2: 59) .  

754iidau hi parikalpyamiine tasyiihetukatvam ete:ju sajyeta sati ciihetukatve sarvam 
evedam ah etukarrz priidul; syiit / dr:j!arrz ciilikuriidi�u bijiidfniirrz siimarthyarrz 
deiakiilapratiniyamiid agnyiidfniirrz · ca piikajiidi�v iti niisti nirhetukarrz priidurbhiival; 
(Abhidharmakosabhii�ya : 1 30.25�28 ;  La Vallee Poussin 1 97 1 ,  v .  2: 59-60). 

755tasviihetukatvam iti. iider ahetukatvam. sati ciisyiihetukatve. tadvad eva sarvam 
ahetukam priiduh syiit. drstam ciimkuriidisu bf;iidfniim siimarthyam. amkura-niila­
kii1Jq.a-pattriidisu bliiirrzkura-niila-kii1J4iJ.dfniim siimarthyam utpiidaniiya. kasmiit. desa­
kiila-pratin iyamiit. desa-kiilayos tu pratin iyamiit. tatra deia-pratiniyamo bijiidi­
sarrzbaddha eva desa utpattel;. kiila-pratiniyamo bijiinantaram utpattel;. agny-iidfniim 
ciigni*-sfto�1Jiibhighiita-cak�ur-iidfniim piika-;iidisu piika-;a-sukha-dul;kha-sabda­
ca�ur-vijiiiiniidi�u dr�ram siimarthyarrz deia-kiila-pratiniyamiit. yadi hi  nirhetukal; 
priidurbhiival; syiit, bijiidfniim arrzkuriidi�u agny-iidfniirrz ca piika-jiidi�u desa-kiila­
pratiniyamenotpattirrz prati siimarthyarrz na syiit. sarvarrz sarvatra sarvadotpadyeta 
(Abhidharmakosavyiikhyii: 283 .3 1 -284.8 ;  Yamaguchi and Funahashi 1 955 :  1 5 1 ) .  

*Corrected from vii  'gni according to Yamaguchi and Funahashi ( 1 955 :  5). 
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Although Vasubandhu here is not suggesting that kala and desa are 
dharmas ,  he does show their importance in the causal process .  In 
particular, Yasomitra's description of the way in which causal efficacy is 
inextricably associated with space and time reminds us of the definitions 
of the cittaviprayuktasarrzskara, pratiniyama, which has a similar role in 
assuring that all the manifold results in the world of conditioned things 

. are connected with only their appropriate cause s .  Thus we can 
understand how dda became included among the dharmas that the 
Abhidharmasamuccayabha$ya describes as designations for states of 
cause and result. 

j. Sarrzkhya 

According to the first Viniscayasarrzgrahm}z passage, sarrzkhya 
establishes and manifests the different standards for enumerating various 
things, for example, one, two, many, and innumerable .756 The second 
passage says that it is a designation for the state that manifests the 
enumeration of dharmas and that there are three types: one, two, and 
many.757 These two definitions are basically the same. 

In the Hsien yang sheng chiao lun and the Abhidharmasamuccaya, 
however, sarrzkhya represents not only enumeration but also the nature 
of dharmas that underlies the fact that they can be counted. The Hsien 
yang sheng chiao lun says that the nature of sarrzskrtadharmas, etc . ,  
whereby their svalak:ja1}as proceed in a stream [consisting] of individual 

7S6de la rnam grans gan ze na / rdzas tha dad pa bgran ba 'i tshad yons su chad pa 
dan / fie bar mtshon pa rnam par gzag pa ni grans zes bya '0 / de yan grans gcig dan / 
grans giiis dan / de phan chad kyi grans man po dan / mthar thug pa 'i grans med pa 
ste / de phan chad bgran ba thams cad kyi grans 'jug par mi 'gyur bas / de 'i phyir 
mthar thug pa 'i grans zes bya 'o ( Viniscayasal?'lgraha�l [tib.] :  zi 29a7-29b 1 ) . fi;j;:iO;filJ 
tto �1!l$:3L!!lilF*]JJj¥!lWJo m-�tti:inJo �i5 �tto Jlttt�]Jljfi:1r1Hto �I!l -t�=t�o 
�Jlte�.i5 �tto xtta� i5 � m �.o S Jlte�-w�tt��.�o �att�a� 

i5�iiJt� (T. 1 579:  5 88c5-9). 
7S7grans gnas skabs gan la gdags / rnam pa du yod ce na / smras pa / chos yons su 

gial ba yan dag par mtshon pa 'i gnas skabs la '0 / rnam pa gsum ste / gcig gi grans 
dan / gfiis kyi grans dan / man po 'i grans so ( Viniscayasal?'lgraha�i [tib . ] :  zi 77b8-
78a 1 ) . r�,{t{filJ7tfiL�3Lt�o J1:tfi�tto �{ttiM�:I:*T 7tfiL�3Lt�o Jltfi:::: tto �I!l -t� 

=tt�tt (T. 1 579: 607b28-608a2). 
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[dharmas, etc . ] ,  is called sarrzkhyii. 758 The Abhidharmasamuccaya is 
clearer: sarrzkhyii is a designation for the distinctness between each and 
every sarrzskrtadharma,  to which the Abhidharmasamuccayabhii�ya 
adds that, if there were no such separation, one could not enumerate 
[using the numbers] two, three, etc . 759 Thus, these texts interpret the 
cittaviprayuktasarrzskiira, sarrzkhyii, as a description of the plurality of 
entities that is at the heart of the Buddhist understanding of existence. 
Thi s interp retati on  g o e s  b eyond what i s  suggested in  the two 
Viniscayasarrzgraha1}1 passages. 

5. Kiila, De.§a, and Sarrzkhyii and the Eleven Vijiiaptis 

Kiila, de.§a, and sarrzkhyii appear elsewhere in Yogacara literature, in 
a list of eleven vijiiaptis in the Mahiiyiinasarrzgraha, which is also 
referred to in the Ch 'eng wei shih lun . 760 The Mahiiyiinasarrzgraha 
defines dependent nature (paratantralalqa1}ii) as consisting of notions 
(vijiiapti) that have iilayavijiiiina as their seed and that are included in 
false imagination (abhutaparikalpa) , 16 1 and it mentions thirteen762 of 
these. The two commentaries, Vasubandhu's Mahiiyiinasarrzgrahabhii�ya 
and Asvabhava ' s  Mahiiyiinasarrzgrahopanibandhana, define thes e  
vijiiaptis , and Lamotte 's translations o f  the definitions of adhva-, 163 
sarrzkhyii- ,  and desavijiiapti are as follows : "6 .  kiilavijiiapti :  ' c ' est  
l ' ininterrupt ion dans I e  courant du S arp.sara (sarrzsiirapraviihii-

75 Rtt�G �I!l1iNiffT� � �Jj ;j;rHlaffi�t"tE (T .  1 602 : 4 8 4 b 2 5 - 2 6 ) . Aga in ,  my 
translation is tentative. 

75'saf!lkhyii katamii / saf!lskiiriilJiif!l pratyekaso bhede saf!lkhyeti prajfiapti� 
(Abhidharmasamuccaya: 1 9 .9- 1 0) .  pratyekaso bhede samkhyety abhinnaikiitmakatve 
dvitrisaf!lkhyiidyanupapatte� (Abhidharmasamuccayabhii�ya: 1 0.24-25) .  

7·"T. 1 5 84 :  46a25-26; Shindojoyuishikiron : 3 70; La Vallee Poussin 1 928- 1 929:  
524.  

7. lde la gian gyi dbail gi mtshan fiid gail ie na / gail kun gii rnam par ses pa ' i  sa 
bon can yail dag pa ma yin pa kun rtog pas bsdus pa ' j  rnam par rig pa '0 (Mahayiina­
saf!lgraha [tib . ] :  24.28-30). 

76ZNagao says that this l ist is not intended to be inclusive ( 1 982, v. 1 :  289). 
763This i s  Aramaki ' s  retranslation (Nagao 1 982, v. 1 :  58) .  Lamotte gives kiila­

( 1 973 : 8 8). 
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samuccheda). '  (Bhr64-'C'est l ' idee qui se manifeste avec l ' apparence 
des trois epoques (tryadhvan) . '  (Ur65 7. sarrzkhyiivijiiapti :  ' c ' est  la 
numerotation (galJana) . '  (Bh)- ' C ' e st  l ' i de e  qui s e  mani fe s t  
numeriquement, avec l 'apparence de 1 ,  etc. ' (U) 8 .  desavijiiapti: ' c ' est 
Ie monde-receptacle  (bhiijanaloka) . ' (Bh)- ' C ' est  l ' i dee  qui se 
manifeste avec l ' apparence d'un village (griima), d'un jardin (iiriima), 
etc . '  (U)" (Lamotte 1 973 : 88 n. 2). 

As I have mentioned earlier, the Mahiiyiinasarrzgraha is  a very 
different kind of  text from the A bh idharmasamuccaya in that it 
systematically and explicitly presents such characteristically Yogacara 
doctrines as iilayavijiiiina and vijiiaptimiitra. Here we see explained in 
terms of" iilayavijiiiina, trisvabhiiva, and vijiiaptimiitra766 three of the 
same phenomena that the Abhidharmasamuccaya and other Yogacara 
abhidharma expositions (which is how I would characterize both of the 
ViniscayasarrzgrahalJI cittaviprayuktasarrzskiira expositions, as well as 
that of the Hsien  yang shlmg ch iao lun) e xp l ain by means of  
cittaviprayuktasarrzskiiras. That the cittaviprayuktasarrzskiira, kala, and 
adhvavijiiapti, in particular, refer to the same thing is supported by the 
fact that Vasubandhu's definition in the Mahiiyiinasarrzgrahabhii�ya is 
almost identical to that of the second ViniscayasarrzgrahalJI passage .767 

6. Conclusion 

The chronological relation among the non-Sarvastivadin sources 
discussed in this chapter is beginning to seem clear. The Dar�t�ntika of 
the Vibhii�ii is the earliest to criticize the reality of the cittavipra-

764Bh=Mahiiyiinasa7!lgrahabhii�ya. 
765U=Mahiiyiinasa7!lgrahopanibandhana. 
76'ii Itar rnam par rig pa 'di dag rnam par rig pa [sam iiid du gnas par 'gyur ie na 

/ mdor bsdu na rnam pa gsum gyi ste / . . .  de Itar rnam par rig pa 'di dag thams cad ni 
don med pas de 'tsam yin la, etc. (Mahiiyiinasa7!lgraha [rib.] : 29.  I ff. ; Lamotte 1 973 : 
99- 1 00;  Nagao 1 982 :  303) .  

767Compare Hsiian-tsa�g ' s  translation of the Mahiiyiinasa7!lgrahabhii�ya ("tlt?l!* 0 
�1:.;re;ffi*l/FIi'1i [T. 1 597:  338a 1 5]) with the second Viniscayasa7!lgrahar:zi passage 
(du byed kyi rgyun mi 'chad pa 'i gnas skabs la '0 [ Viniscayasa7!lgrahar:zi [tib . ] :  zi 77b6-
7] ; 1f1t<1f;ffi*l/Fli?Tf}]JtJt� [T. 1 579: 607c25-26]) . See note 745 . 
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yuktasarrzskiiras .  Kat6 has identified seven references to Dar�tantika 
opinions, one regarding prthagjanatva, two regarding samanviigama 
(=priipti) and/or asamanviigama, three regarding the sarrzskrtalalqalJas, 
and one regarding niima-, pada-, and vyaizjanakiiya ( 1 989 :  303-304). 
Our next e arliest source is Harivarman's  Tattvasiddhisiistra , which 
contains a fairly long section in which each cittaviprayuktasarrzskiira is 
shown to l ack independent existence .  Harivarman is of  particular 
interest to us because of the way in which he invokes the principle of 
causality to show the superfluousness of the cittaviprajuktasarrzskiiras, 
particularly jiiti. 768 Finally, Sri1ata 's denial of the reality of the sarrzskrta­
lalqalJas is similar to Harivarman's (Kat6 1 989 :  306-307) . . 

One of the earliest sections of the Yogiiciirabhumi, the Bodhisattva­
bhumi, although it does not discuss the category of cittaviprayukta­
sarrzskiiras or even mention the term, denies the separate existence of the 
sarrzskrtalak�alJas on the grounds that they refer to nothing other than 
the sarrzskrtadharmas. This argument is no different from those of the 
Dar�tantika and Harivarman. However, in the first passage of  the 
Vin iscayasarrzgrah a lJ l, we find a radical interpretat ion  of the 
cittaviprayuktasarrzskiiras .  Only part of this interpretation, the insistence 
that the cittaviprayuktasarrzskiiras are merely prajizapti, can be traced to 
those earlier sources. The explanation of many of the cittaviprayukta-

76RHarivarman identifies as the · deep meaning of the Buddhadharma the statement 
that, since all dharmas arise due to the coming together of a variety of conditions, no 
[single] dharma can produce another dharma Cx.1§!liti*�o �\!l??<�;fO .g.:ff��¥t�o jiftifc 
4!lIiitfiE:��it-T. 1 646:  289b2 1 -22) .  And he states thatjati is defined by the Buddha 
in the pratltyasamutpada formula: :x. += � � q, o  1§!l !3 m��o �??<����1t����:l5 
� � o  �tifc3'Ji.;(£i!t q, *m� �U � :l5 �  (T.  1 64 6 :  2 89b25-27) .  S astri translates this as 
follows: "The Buddha himself explains the import of the term Jati in the Dvadasa­
Nidana-Sutra thus : The birth (jati) of such and such living beings in the midst of such 
and such places is the gaining of the five aggregates of elements. So jati is the first 
appearance of five aggregates of elements" (Sastri 1 978, v. 2 : 1 89) . However, he does 
not further identify the Dvadasa-Nidana-Sutra ; the Repertoire du Canon Bouddhique 
Sino-Japonais (Demieville 1 978 :  70) identifies one sutra by the short title of += IZ5l� 
(T. 7 1 3 ) ,  but it does not contain such a definition of jati. The last sentence of this 
passage contradicts the three lifetimes/twofold causation theory, which locates jati in 
the future. 
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sarrzskiiras in terms of bija is the original contribution of this passage 
and marks a divergence .  from, or advance upon, the philosophy of the 
earlier "ritics of Sarviistivada, who did not use the term bija, at least not 
in any systematic way.769 Furthermore, the addition of the final group of 
cittaviprayuktasa1'(lskiiras is an example of the tendency in portions of 
the Yogiiciirabhiimi to construct a new abhidharma, that is to say, an 
abhidharma different from those of the Hinayana schools. Moreover, the 
references to other expositions of causality within the Yogiiciirabhiimi, 
which are also examples of this new abhidharma, show a willingness to 
consider it as authoritative. 

Vasubandhu in his discussion of cittaviprayuktasa1'(lskiiras in the 
Abhidharmakosabhii�ya thus relies on two groups oftexts. For his 
criticism of the reality of the cittaviprayuktasa1'(l�kiiras, he goes back 
directly to the earliest sources as well as to the Yogiiciirabhiimi. But in 
his explanation that certain dharmas are really bijas he reveals his 
knowledge of the Yogiiciirabhiimi770 and his acceptance of ideas found in 
it but not in the works of the earlier Sautrantikas. Therefore, if we call 
Vasubandhu a Sautrantika, he is a different kind of Sautrantika than, for 
example, Harivarman or Srilata. 

Honj6, as I have mentioned above, contrasts the orthodox Hinayana 
Sautrantikas, the earliest of whom predate the Vibhii�ii, and who include 
the Dar�tantika, H arivarman, and Srilata ,  with the Mahayana 
S autrantika, namely Vasubandhu ( 1 99 2 :  1 5 2) .  In characterizing 
Vasubandhu thus, Honj6 takes into account Vasubandhu's affinity with 
the earlier Sautrantikas, as well as his use of their name, while alluding 
to his reliance on the YogiiciirabhUmi. However, might we not just as 

769Honjo, who identifies Asvagho�a' s  school as Sautrantika (Honjo 1 993), has, in a 

personal communication, drawn my attention to the fact that Asvagho�a uses the term 
bfja. However, an examination of the occurrence  of the term in, for example, the 
Buddhacarita shows that it is used in a simile and not with the technical significance it 
acquires in the Viniscayasa"f!lgrahar,zi: rtubhiimyambuvirahiid yathii bfja"f!l na rohati I 
rohati pratyayais tais tais tadvat so 'pi mato mama (Buddhacarita XI I  72; Johnston 
1 972: 1 37, 1 79). 

77"For other contexts in which Vasubandhu in the Abhidharmakosabhii�ya shows 
hi s fami l iarity with, and presumably approval of, doctrines orig inating in the 
Yogiiciirabhiimi, see Hakamaya 1 986. 
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well characterize the Dar�tfuJ.tika, et aI . ,  as Hinayana Yogacaras? Better 
still , we should perhaps call them pre-Yogiiciirabhiimi Yogacaras, thus 
acknowledging the fact, repeatedly pointed out by Schmithausen ( 1 987), 
that much of  the material in the Yogiiciirabhiimi and other early 
Yogacara texts , although not identifiable as Sarvastivada, cannot be 
designated as Mahayana. 

Hakamaya,  in his  discussion o f  the term piirviiciirya in the 
Abh idharmako.§abhii�ya,  sees the Yogacara school as we generally 
define it as a group that emerged from among the yogiiciiras ,  in the 
sense of practitioners of yoga, who had a much longer history than the 
school that later took the name. According to Hakamaya, this group, 
which was more the oret ical ly inc l ined than the general run of 
practitioners, came to be known as the piirviiciiryas,  and it is by the 
name piirviiciirya that Vasubandhu refers to Asailga, the most illustrious 
representative of the group ( 1 986 :  100) . Hakamaya does not identify any 
texts associated with the pre-Yogacara yogiiciiras ,  nor does he state 
clearly whether the piirviiciiryas existed before the time of AsaIiga. 
Nevertheless, by enlarging the scope of the term yogiiciira, he suggests 
another way of looking both at non-Mahayana material in Yogacara texts 
and at figures who are identified as Dar�tantika or Sautrantika and 
whose ideas are similar to those of the Yogacara. 

In this context, it is interesting to note that there are several texts, 
generally considered Hinayana, that bear the title Yogiiciirabhiimi. The 
best-known of these  i s  the work of S aIigharak�a, which has been 
translated and studied by Demieville ( 1 954). This text, although it  is  
perhaps later than Hakamaya's original yogiiciiras, is probably earlier 
than any of the sources to which I have been referring. Significantly, 
Demieville wonders whether Sailgharak�a, because of his frequent use 
of comparisons, should not be called a "diir�tiintika" (1 954: 3 39  n. 2), 
and he notes that Sailgharak�a 's Yogiiciirabhiimi is mentioned in a work, 
the Ch 'u yao ching I±\ llfUJ[  (T. 2 1 2),77 1  attributed to the Dharmatrata who 
was a prominent Dar�tantika in the Vibhii�ii ( 1 954: 406 n. 3) .  Another 

77 1 Demievil le describes this as "Ia partie en prose de I' Udiinavarga" (Demieville 
1 954:  406 n .  3) .  
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text the original Sanskrit title o f  which was perhaps Yogiiciirabhurni is 
the Ta rno to 10 ch 'an ching it�?HjH,,-*! (f. 6 1 8); 772 the Chinese title 
suggests a c onnection with Dharmatriita,  but the identity of the 
Diir�tiintika Dharmatriita and the author of this text is questionab1e .773 
Perhap s  the s e  other Yogiiciirabhurnis  may c o ntain some c lues  
concerning the still obscure relationships among the philosophers, texts, 
and arguments variously designated as Sautriintika, Diir�tiintika and 
Yogiiciira, and between this group and the mainstream of Sarviistiviida, 
from which they emerged. 

772Yamabe is currently studying this text and has been kind enough to identify 
several occurrences in it of the word bi/a (e . g . ,  T. 6 1 8 :  3 1 6c23;  32 1 a 1 7 ; 322a8;  
323a I 5). 

773Wil lemen summarizes Lin ( 1 949:  3 1 4-35 1 )  as distinguishing three different 
Dharmatratas : the Dar�tantika Dharmatrata or Bhadanta of the Vibhii�ii; the author of 
the SaTflyuktiibhidharrnahrdaya and the commentary on the Paiicavastuka ; and the one 
connected with the Ta rno to 10 ch 'an ching (Willemen 1 975 :  xv). Yamada devotes a 
very long section to the identity of the various Dharmatratas ( 1 959:  4 1 6-437), but in 
the end he seems unwilling to say definitely that they are different people (43 7) .  
Lamotte, on the other hand, accepts Lin 's  opinion ( 1 988 :  696).  
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iilqiptiinga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  27-28 ,  1 65 
iilambana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  97 
iilambanapratyaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 32 
iilayavijfiiina . . . .  .4-5 , 20 n.  27, 57 n.  1 23 , 69, 89-90, 9 1  n.  2 1 1 ,  92, 98 , 1 00- 1 02, 1 04-

1 05 , 1 2 1 - 1 23 , 1 25- 1 27, 1 42- 1 43 ,  1 7 1 ,  1 75- 1 76, 1 82 , 1 88- 1 89, 1 92- 1 93,  1 96-
202, 204-207, 209-2 1 0, 228, 24 1 n. 640, 244, 259 n.  699, 276-277 

Anacker. Stefan . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 95 n. 5 1 6  
angakarmavyavasthiina . . . . . . . . . . . . . .  2 1 ,  32, 5 4  n .  1 1 8, 86 n .  205, 93-94, 1 0 1 ,  1 36, 1 73 , 205 
angapratyayatvavyavasthiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 ,  24 n. 35, 30 
angasamiisa . . . . . . . . . . . . . . . . . . . . .  2 1 ,  24 n. 35, 27, 67, 9 1 -92, 1 00, 1 05 , 1 57, 1 59, 1 63 , 1 72, 206 
angasa1!lklesasa1!lgraha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 ,  53 
angavibhiiga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 ,  26 
anityapratyaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 24 
anityiirtha . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .54, 55 n.  1 20, 59 
anityatii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 2, 2 1 7  n. 559, 2 1 9, 226 n.  59 1 , 230, 235-236 
ankura . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 63, 65 
antariibhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .46, 1 77- 1 78, 1 83 n .  477, 1 88 ,  1 9 1 , 202 n.  524, 203 
anukrama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 7  n.  559, 226 n. 59 1 ,  229, 248, 269-27 1 
anulalqa�a . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 234, 238  n. 628 
anuloma . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 258, 259 n.  697 
anulomapratiloma . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 22, 65,  24 . 35 
anurftpahetuphalaparigrahiirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 56 n.  1 2 1  
anurftpahetuphalapravartaniirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  5 5  n .  1 20 
anurftpahetuphaliirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  54, 59, 2 1 0, 256, 266 
anyathiitva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .47, 239 n. 630 
apelqiihetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  25 1 
apelqiiyukti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 264-266 
Appropriation (see also upiidiina) . . . . .  1 -2, 26, 28, 43-45 , 52, 67, 70-7 1 ,  74-77 ,  8 1 ,  85-

90, 95, 1 6 1 , 1 65 
apriipti . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 4  n. 548, 2 1 7, 2 1 9, 223-224, 228 n. 597, 238 n. 260, 245 , 247 
Aramaki Noritoshi . .  . . . . . .  1 2, 22 n.  29, 26 n.  39 n. 4 1 ,  34 n. 66, 74 n. 1 80, 83 n. 1 99, 1 4 1 , 

148 , 1 60 n. 4 1 4, 200-201 , 2 1 0  n. 536,  276 n. 763 
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arhat . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 64, 1 84- 1 85 
artha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 , 55 , 209 
Arthaviniscayasiitra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  33 n. 6 1 , 40 n. 85 , 78 ,  1 89- 1 90 
Arthaviniscayasiitranibandhana . . . .  . 33  n .  64, 48 ns. 1 0 1 - 1 02 ns. 1 04- 1 05 , 49 ns. 1 06-

1 07, 1 3 1  n .  334, 1 77, 1 89- 1 9 1 , 1 95 n .  5 1 6  
iiriipya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .46, 270 n .  737 
iiriipyadhiitu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ; . . . . . . . . . . . . . . . . . . . . .  258 ,  261  
asiimagrf . . . .  2 1 1 ,  2 1 7  n.  559, 220-22 1 , 223 , 226 n.  59 1 , 228, 232 n. 603 , 248-249, 253-

255 
asamanviigama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  , . .  247, 278 
asaf1'ljfiasamiipatti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  see asaf1'ljfiisamiipatti 
asaf1'ljfiiisamiipatti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  see asaf1'ljfiisamiipatti 
iisaf1'ljfiika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2 , 2 1 7, 2 1 9 , 226 n. 59 1 , 230, 232 n. 603, 243 n.  648 
asaf1'ljfiikasamiipatti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  see asaf1'ljfiisamiipatti 
asaf1'ljfiisamiipatti . . . . . . . . . . . . . . . .  2 1 2, 2 1 7, 2 1 9, 226 n. 59 1 , 227, 230, 232 n. 603 , 243 n. 648 
asaf1'lskrta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 10 n .  1 5 , 22-23 ,  1 1 2, 1 85 , 226, 246, 262 n. 708 
Asailga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  5 - 1 7, 1 99, 2 80 
iisraya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  248 
iisrayapariivrtti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 42,  200 n .  522 
iisrayapratiliibha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2  
Asvabhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  276 
Asvagho�a . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 279 n. 769 
iitmabhiiva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  . 37 , 39, 9 1  n .  2 1 1 , 1 05- 1 06, 1 09, 1 66- 1 67 
iitmabhiivaphala . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 06 n. 240, 1 57- 1 58 
iitman . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 23 ,  1 78 , 207 
avakriinti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .48  
avasthii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 7, 1 79 
avasthiiprajfiapti . . . . . . . . . . . . . . . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  227, 230 n .  600 
iivasthika . . . . .  97, 1 00, 1 02,  1 03 n.  234, 1 09, 1 1 7- 1 1 8 , 1 28 ,  1 32, 1 74, 1 78 - 1 8 1 ,  1 83 - 1 84, 

1 89- 1 90, 203 
iivasthikapratftyasamutpiida . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  I 03 , 1 85- 1 86 
Avataf1'lsakasiitra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  73 
avidyii (see also Ignorance) . . . . .  I, 25-26, 28 ,  32, 34,  68 n .  1 57, 94, 97, 1 53 - 1 54, 1 70, 

1 80- 1 8 1 , 1 84- 1 85 , 249, 
avidyiipratyayaf1'l saf1'lskiiram . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 0 1  
avijfiapti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 6 n .  283 , 227, 243 n. 648 
avyiikrtadharma . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ..

. . 24 1 -242 
iiyatana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 -22, 39-40, 49 n .  1 07, I I  I ,  I 1 4, 1 1 8  n .  294, 1 82,  260 



307 

iiyatanapratiliibha; . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ... . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 2  
iiyatanapratilainbha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .48, 4 9  n .  1 07 

B 
bahirdhii sasyani�pattimukha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  62 n. 1 40 
biihYaSasyotpattipraheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 
Bareau, Andre . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . , .  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  8-9, 10 n. 1 5  

. Bhadanta . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 8 1  n. 773 
bhiijanaloka . . . . . . . . . . . . . . . . . . . . . . . . . . ; . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 7 1 ,  277 
bhiijanalokasa1flvartavivartamukha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 62 n. 1 40 
bhava (see also Karmic Existence) . . . . .  I ,  26, 28,  44-46, 53 , 68 n. 1 57, 85 n. 204, 1 66 ,  

1 70, 1 72- 1 73 
bhiivaniimiirga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  64 
Bhiivaniimayfbhiimi . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 2  
bhaviiligaviisanii . . . . . . . . , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  9 1  n .  2 1 1 
bija (see also Seed) . . . . .  3 5-36, 3 8-39, 4 1 -42, 49 n. 1 06, 57 n. 1 23 , 58 n. 1 26 , 6 1 -63 , 65,  

82 n. 1 96 , 9 1 -92, 95, 97 n. 22 1 ,  98- 1 0 1 ,  1 07, 1 29, 1 60, 1 62- 1 63 ,  1 65- 1 67, 1 73 
n. 452, 1 74, 1 82 ,  1 99 n. 520, 202, 206, 2 1 0-2 1 1 ,  227, 228 n. 598,  23 1 -233 ,  238 ,  
240-244, 247-248 , 259, 279, 281  n. 772 

bijaphala . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  25 8 
bijapravrtti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 257 
bijasamanviigama . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 1 
Birth (see also jiiti) . . . . .  1 -2,  26, 28 ,  30, 45, 47, 50, 67, 69-7 1 , 74-75 , 8 1 ,  86-88, 90, 95,  

1 58 ,  1 6 1 ,  1 65 
Bodhiruci . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 73 ,  79 n. 1 90 
Bodhisattvabhiimi . . . . .  1 2, 82 n. 1 96, 1 2 1 ,  1 55- 1 58 ,  1 60- 1 62, 1 64, 1 68 , 226 n. 5 89, 232 

n. 604, 234 n. 6 1 4, 25 1 ,  26 1 ,  263 , 264 n. 7 1 6, 278 
. 

Bu-ston . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  6, 1 4- 1 5  
Buddhabhadra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  7 3 ,  74 n.  1 8 1  
Buddhacarita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  279 n .  769 
Buddhadeva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  340, 243 n.  647 

C 
caitasika . . . . . . . . . . . . . . . . . . . . . .  1 1 3 ,  1 2 1 ,  1 3 5  n. 352, 1 44, 1 45 n. 377, 1 46, 2 1 3  n. 546, 226, 230 
caitta 1 0- 1 1 , 1 1 2, 1 22, 2 1 2  n. 540, 228 
calqurdhiitu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 26 
calqurvijiiiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  36, 63 ,  98-99, 1 1 0 n. 252, 1 1 6 n. 283 , 1 27 , 1 75 
calqurvijiiiinadhiitu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 26- 1 27 



308 

caqus . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 0 n .  252 ,  l I S ,  1 1 6 n .  283, 1 26 
caqulJsparsa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 2, 1 1 6 
cetanii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 35 ,  1 45 n. 377, 1 53 n. 393 ,  1 67 
Chachakkasutta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 0 n. 25 1 
cheng chien iE� . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 32 n . 337 ,  1 3 8  
Ch 'eng wei shih [un JiX:J$�� . . . . .  37  n .  78,  69, 8 1 ,  89, 9 1 -92, 1 00, 1 02,  1 04, 1 07, 1 2 1 ,  

1 23 - 1 25, 1 29 n .  326,  1 42 ,  ISS ,  1 64, 1 7 1  n .  446, 1 73 n. 452, 1 77, 1 94, 1 97 , 206 
n. 527, 207, 2 1 0  n. 537, 233 , 235 n. 6 1 5 , 237, 240 n.639, 242, 244 n. 652, 247-
248, 25 1 n. 675 , 262, 276 

Chien pei i ch 'ieh chih te ching iifiilj--!;J]��*� . . . . . . . . . . . . . . . . . . . . . . . see DasabhUmihlsiitra 
Ch' ing-ying Hui-yiian ijl-t3�)! . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  7 1  n. 1 68 

ch 'u chia I±I *  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
.

. . . . . . . . . . . . . . . . .  7 
chu pan !!IJf.!f!. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

.
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 8 1  

Chii she [un chi fJi!..���2 . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 87 ,  223 

Ch 'u yao ching I±I BI*! . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . .  280 

Chiieh ting tsang [un i�;iEit� . . . . . . . 1 3 HI .  360, 1 64, 226 n .  592, 267 n . .  726, 272 n .  744 
chung hsin fl· c., . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ; . . . . . .  1 82 

chung shih fl� . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 82 

Cintiimayihhiimi . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 9, 12 ,  1 68 ,  1 69 n. 437, 227, 243 n. 648, 248 , 255 
citta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . .  1 1 , 1 1 2 ,  1 8 1 , 2 1 2 n. 540, 2 1 4 n. 547, 228, 230 

cittamahiihhiimihl . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
.
. . . . . . . . . . . . . . . . . . . . . . . . . 1 1 3 , 1 29 

cittamiitra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 0 

cittasa'!'tati . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 95 n. 5 1 6  

cittaviprayukta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 2 ,  2 1 2  n .  540, 2 1 3 ,  256 

cittaviprayuktasa'!'skiira . . . . .  56 n .  1 22, 57  n. 1 24, 1 29 n. 327, 1 44, 145  n.  377, 204, 209, 
2 1 1 -2 1 4, 2 1 5  n. 5 5 1  n .  553 , 2 1 6-232, 237 n. 624, 238 n.  640, 243 n.  648, 244-
245 , 248-249, 25 1 , 253-256, 258-259 , 26 1 -263 , 268, 273-279 

cittaviprayuktasaf!lSkiiraskandha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 4  n .  547 

conditi.oned origination (see also pratityasamutpiida) . . . . .  1 -2 ,  24 n. 3 5 ,  25-27, 54, 58-
60, 62, 64-67, 82-83 , 95, 1 59, 1 63 , 1 75 ,  1 78 ,  1 85 , 209-2 1 0, 237, 240, 257 

Consciousness (see also vijfiiina) . . . . .  1 -2 ,  26, 28 ,  34-36, 37  n. 78 ,  38 ,  52-54, 67,  69-7 1 ,  
74-79 , 84-88 , 90-9 1 , 95 , 97- 1 0 1 , 1 07- 1 08, 1 58- 1 59, 1 6 1 ,  1 65 ,  1 75 , 205-207 

Contact (see also sparSa) . . . . .  1 -2 ,  26, 28, 39-42, 47, 67, 70-7 1 ,  74, 76, 79,  84, 87-88, 
90-9 1 , 95, 1 07- 1 08 , 1 1 0, 1 28- 1 29, 1 65 

Cox, Collett . . . . .  l n. 2, 9 1  n. 2 1 1 ,  1 75 n. 457, 2 1 2, 22 1 -223 ,  236 n. 6 1 7  n. 6 1 9, 237 n. 624, 
238 n. 629, 240 ns. 634-635 , 244 

cyutyupapattiprahheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 



309 

D 
darsanaheya . . . . . . . . . . . . . . . . . . . . . . . . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  246-248 
darsanamiirga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 64 
Diir(ltantika . . . . .  20, 1 1 0 n. 249, 1 1 2- 1 1 5 , 1 1 7, 1 1 9- 1 2 1 , 1 25 , 1 29- 1 30, 1 36, 1 50, 209, 

23 1 n .  602, 232, 235-23"6, 237 n.  623, 238, 243 , 245 , 248, 277-2 8 1  
dasii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 79 
Dasabhumikasutra . . . . . 1 9, 22 n. 29, 33 n. 65,  34-36, 38 ,  40-4 1 ,  43-46, 50, 52, 72-74, 75 

n. 1 83 , 76-77, 8 1 , 92-95, 97- 1 0 1 , 1 04, 1 06- 1 07, 1 09 , 1 59- 1 6 1 ,  1 73 , 205 n. 526 
Dasabhitmivyiikhyiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  73 n. 1 74, 78 n. 1 85 ,  79 n. 1 88 
Demieville, Pau1 . . .  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 4 n. 1 8, 1 5- 1 6, 73 n. 1 74, 280 
deia . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 7  n.  559, 226 n. 59 1 , 232 n. 603 , 248-249, 273-276 
desavijiiapti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  276-277 
devabhava . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  46 
Dhammasanga7;li . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 8  
Dharmarak(la . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .4 1 n .  86, 73,  74 n. 1 8 1  
Dharmaskandha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 1 , 1 75 , 1 79, 1 82, 2 1 3 , 224 
DharmaSri . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  68 n.  1 57, 1 52,  1 82, 2 1 6  n.  554 
dharmatiiyukti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  264, 266 
Dharmatrata . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 3 1 ,  1 52, 280-28 1 
dharmiiyatana . . . . . . . . . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 4 
dhiitu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 -22, 49 n. 1 06 226, 262 
Dhiitukathii . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 8  
Dhiitukiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 1 1  
dhiitupratilambha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .48, 49 n. 1 06 
dhyiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 2, 1 43 
Dfghanikiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1  0 n. 25 1 ,  1 90 
Dipakara . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  204 
dravya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2, 227 
du�kha . . . . .44, 58 n. 1 26, 68 n.  1 57 , 89, 1 30, 1 32, 1 36, 1 39- 1 40, 1 48- 1 50, 1 5 1  n. 3 88, 

1 52 n. 392, 1 66 ,  1 7 1 ,  1 80, 
du�khadu�khatii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 3 0  
du�khasatya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 50, 1 5 1  n .  3 88 , 1 68 , 1 70- 1 7 1  
du�khatii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 3 1 ,  1 36- 1 38,  1 40- 1 4 1  
du�khavedanii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 39, 1 43 

E 
evarrzbhiigfyii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 3  
evarrzjiitfyakii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 3 , 2 1 8, 220, 225 



3 1 0  

F 
Fa-pao riJt . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  68 n. 1 57 ,  224, 247 
Feeling (see also vedana) . . . . .  1 -2 ,  26, 28, 37 n.  78 , 40-43, 47, 67, 69-7 1 , 74-76, 78-79, 

84, 86-88, 90-9 1 , 95 , 1 06- 1 08, 1 30, 1 47, 1 58 ,  1 6"1 , 1 63 ,  1 65 
fen pieh :$J-BU . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 24 
Fen pieh yuan ch 'i ch 'u sheng fa men ching :$J-BU ��*)] .Bri rH� ( see  a l so 

A-divise�avibhagasutra) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  20 1  n . 523 
fen wei chia yu :$J-f.iL11i;ff . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 227 
Franco, Eli . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  20 n. 27 
Friedman, David . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 88 n. 495 
Funahashi Naoya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  54 n. 1 1 8 , 1 55- 1 57, 1 64 

G 
gambhfrya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 ,  58 ,  209-2 1 0  
gati . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  29, 34 
Ghol1aka . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . � . . . " . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 50 n .  388 , 1 52 
Gokhale, V.Y . . . . . . 2, 2 1  n. 28 ,  22 n. 3 1, 29 n. 52, 44 n. 9 1 ,  53 n. 1 1 6, 54 n. 1 1 9, 60 n. 1 34, 

65 n.  1 5 1  
grahayati . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  3 7, 39 ,  1 06 
Griffiths, Paul . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 6 

H 
Hakamaya Noriaki . .  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ; 1 6 , 1 99 n. 520, 279 n. 770, 280 
hani . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 4  n. 548, 22 1 n .  577 
Harada Waso . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  20 n .  27, 1 36- 1 3 8 ,  1 40 
Harivarman . . . . .  I O  n. 1 5 ,  1 1 4 n. 274, 1 29, 1 3 1 - 1 32,  1 40, 23 1 n. 602, 235-236, 238 ,  243 , 

245-246, 248, 278-279 
hetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . .  34, 82 n. 1 96, 1 53 ,  1 56- 1 57, 1 62 
hetugambhzrya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 57 
hetuphala . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 268 
hetuphalaprabandhilnupacchedartha . . . . . . . . . . . . . 54, 55n. 1 20, 57 n. 1 24, 59, 2 1 0, 256, 257 
hetupratyaya . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .4, 3 1 ,  49 n.  1 06, 1 63 
Hinayana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2, 6-7, 9 , 1 1 - 1 3 , 7 1 , 1 27- 1 28, 202, 279-280 
Hirakawa Akira . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 9, 69 n. 1 59, 1 98, 2 1 2  n.  540, 252 n .  676 
Honj o  Yoshifumi . . .  . . l 0, 48 n. 1 05 ,  l I O n. 250, 1 3 1  n. 334, 1 53 ns. 394-395, 1 90 n. 497, 

202 , 279 
hsiang hsu hsin ;tIUI-c, . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 8 1 - 1 82 
hsien tsai hsiang hsu �1f;tIUI . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 82 
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Hsien yang sheng chiao lun !!tl.tIi"MfX� . . . . .  5 ,  ! O n. 1 5 , 60 n. 1 3 1 , 62 n. 1 39, 1 25 ,  1 42 ,  
1 56, 1 69- 1 70, 2 1 8, 228-229, 23 1 , 237, 244-245 , 247, 249, 25 1 -252,  254 ,  255  
n. 685, 256 ns .  688-689, 257 ,  260, 263 ,  264 n. 7 1 2, 265  n. 7 1 6, 266-269, 27 1 ,  
273 , 275, 277 

hsii hsin if/L' . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . .  1 8 1  
Hsiian-tsang �� . . . . .  6-8, 1 3 ,  1 5 , 3 1  n. 5 6  ns. 58-59, 47 ns. 99- 1 00, 5 1  n .  1 1 2 , 55 n .  1 20, 

I 

9 1  n. 2 1 1 , 1 03 n. 232, 1 1 9 n. 300, 1 20, 1 45 n. 378 ,  1 8 1 , 2 1 4  n. 548, 2 1 6, 2 1 8 , 
22 1 ,  226 n. 589 n. 59 1 ,  228 n. 596, 236 n. 6 1 9, 254, 26 1 n. 704, 272, 277 n. 767 

i .  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  7 
icchiidve�apiirvaka prayatna . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  259 n. 699 
Ignorance (see also avidyii) . . . . .  1 -2 ,  25-28, 3 1 -34, 52, 55 , 63 , 65-67, 69-7 1 , 74, 76, 78-

79, 84-88, 90, 95-97, 1 0 1 , 1 05 , 1 59, 1 6 1 , 1 63 , 1 65 
Imanishi, J . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2-2 1 3  
Individual Existence (see also niimariipa) . . . . .  1 -2, 26, 28-30, 34-39, 47, 67, 70-7 1 ,  74, 

76, 79, 84-85 , 87-88, 90-92, 95, 1 02, 1 04- 1 07, 1 09, 1 63 ,  1 65 ,  1 95 , 206 
indriya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 25 ,  1 27, 1 29, 1 56 
indriyavikiirapariccheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 23 - 1 24, 1 27- 1 29 
i�!iini�tagativibhiigaprabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . • . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 · 

�!iini�!akarmatadanuriipaphalopabhogamukha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  62 n. 1 40 
i�!iini�tavibhiigin . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 n. 1 43 
Ito Zui ' ei . .  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  73 n. 1 79, 76-77 
itvarapratyupasthiipaniirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 55 n. 1 20 

J 
Jaini, P .S  . . . . .  .4 n. 5, 69 n. 1 59, 1 1 0- 1 1 1 , 1 77- 1 78 ,  1 86 , 203-204, 2 1 1 -2 1 2, 2 1 3  n. 54 1 ,  

2 14 , 2 1 6  n. 556, 225 n .  588 , 234 n .  6 1 2, 238 , 244, 246 n .  656, 259, 262, 268 
janakahetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 55 ,  1 64 
janmasa1!lklesa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  53 , 54 n. 1 1 8 ,  1 68 ,  1 70 
jarii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  5 1  n. 1 1 1 , 2 1 2 , 2 1 9, 226 n. 59 1 , 230, 234-236 
jariimaralJa (see also Old Age and Death) . . . . . . .  I ,  26, 28, 47, 50, 68  n. 1 57, 94, 1 70, 1 8 1  
jiiti (Stle also Birth) . . . . . I ,  26, 28 ,  47, 50-5 1 , 68  n .  1 57, 75 n .  1 83 , 167, 1 70, 1 8 1 , 2 1 2, 

2 1 7  n. 559, 2 1 9, 226 n. 59 1 ,  230, 232-236, 237 n. 624, 238 ,  278 
jiitijiiti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  234 
jiityaliga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 08,  1 1 0, 207 
java . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  57 n. 1 24, 2 1 7  n. 559, 226 n. 59 1 , 248, 267-268 
Jiiiinaprasthiina . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 7 , 1 80, 1 1 2 n. 267 



3 12 

jfvanapurvaka prayatna . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  259 n. 699 

fivitendriya . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2, 2 1 4  n. 550, 2 1 5, 2 1 7  n. 559, 2 1 9, 226 n. 5 9 1 , 230, 250 

jfvitendriyapriidurbhiiva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  50  

K 
Kaj iyama yuicihi . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ." . . . . . . . . . . . . . . . . . .  97-98, 1 03 

kiila . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 7  n. 559,  226 n. 59 1 , 248, 27 1 -273, 275-277 
kiilavijiiapti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  276 

kiimabhava . . . . . . . . . . . . . . . . . . . . . . . . . . .  ; . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ... . . . .  .46 _ 

kiimadhiitu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  29, 143, 258, 26 1 

kiiIJqa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63, 65 

kanna . . . . .  29 n. 5 1 ,  3 1 ,  33-36, 37  n. 78, 46, 59-60, 64, 67-68, 69 n. 1 59, 84, 89, 9 1  n. 2 1 1 , 
97- 1 0 1 ,  108, 1 27- 1 28,  143 ,  1 47, 1 50, 1 53-

"
1 54, 1 6 1  n. 420, 1 64- 167, 1 69, 1 72, 

1 80, 1 88, 1 92, 1 94- 1 95, 202 n. 524, 206 

karmabhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . • . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .46 

karmabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . • . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ; . . . . . . . .  9 1 ,  1 00, 109, 1 67 

karmaparibhiivita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  -. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 89, 196 n. 5 1 6, 202 

karmasa7{lklesa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .52-54, 90 n. 2 10, 1 68, 1 70, 

KarmasiddhiprakaraIJa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  7 1 ,  1 93 ,  1 95 n. 5 1 6, 1 98- 1 99, 203, 244 

KarmasiddhiprakaraIJa!fkii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 96 n. 5 1 6  

karmasvabhiiviirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  55  n .  120 

karmaviisanii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .45, 91 n. 2 1 1 ,  1 09, 1 87 

Karmic Existence (see also bhava) . . . . .  1 -2, 26, 28, 44-46, 52, 67, 70-7 1 ,  74-77, 8 1 , 85-
90, 95, 1 6 1 , 1 63 , 1 65 

Karmic Forces (see also sa7{lskiira) . . . . .  1 -2, 25-26, 28, 3 1 -32, 34-35, 45, 52, 54, 63, 65-
67, 70-7 1 , 74, 76-77, 79, 84-88, 90, 95, 97- 1 02, 1 6 1 ,  1 64- 1 65, 1 95, 206 

karmopagam . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . .  98 

kiiryakiiraIJayukti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 264-266 

Kato Junsho . . . .  . l 1 4  n. 274, 1 1 5 n. 282, 1 1 6 n. 283, 1 30-1 32, 1 36, 1 78, 1 85- 1 86, 202, 
235, 236 ns. 6 1 9-62 1 n. 623 , 237-238, 243 n. 647, 245 n. 655, 278 

!dla . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 35,  1 79 

klesa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  52, 67-68, 89, 1 50, 1 69- 1 70, 1 72 n. 478, 1 80, 1 94, 248 

klesasa7{lklesa . . . .• . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  52-53, 1 68,  1 70, 1 72 n. 478 

kli�!adharma . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 24 1 

krama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 24 n. 3 5  

kriyii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 59-60, 1 56 

k;l'alJika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 1 , 1 1 7, 1 80- 1 8 1 , 2 1 0, 238 

k;l'alJikapratftYasamutpiida . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 02, 1 03 n. 234 



3 1 3  

lqa1}ikiirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 54, 5 5  n. 1 20, 57 n .  1 24, 59, 2 1 0  
K�emadatta . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 80 n .  469 
�udrakiibhidharmahrdaya . .

.

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . see SaTflyuktiibhidharmahrdaya 
K'uei-chi it� . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 24,  24 1 n. 639 
Kumiiraliita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 4 n .  274, 1 30, 1 32 
kung hsiang *;ffl . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 32 n. 337 
kuSaladharma . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ... . . . . . . . . . . . . . . . . . . . . . . . .  24 1 -242 
kusalamula . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 1 
kuSalaviisanii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .4 n. 5 

L 
La Vallee Poussin, Louis de . . . . .  l ,  4 1  n. 86, 68 n. 1 57, 9 1  n. 2 1 1 ,  1 03 n. 232, 1 1 0 n. 25 1 ,  

1 1 6 n .  283 ,  1 24, 1 3 0- 1 3 1 , 1 33 ,  1 50- 1 5 1 , 1 52 n .  390, 1 55 ,  1 67, 1 77 ,  1 79 n .  464, 
1 80 n .  469, 2 1 5  n. 55 1 , 220-22 1 , 24 1 ns. 639-64 1 , 242, 244 n. 652, 245 n. 654, 
262 n. 708 

lalqa1}a . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 ,  24 
lalqa1}agiimbhirya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 57 
liilqa1}ika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 53 ,  1 90- 1 92 
Lamotte, Etienne . . . . . . . . . . . . . . . . . . . . . . . . . . . .  8-9, 57 n. 1 23 ,  1 96 n. 5 1 6, 1 99 , 2 1 0  n. 538 ,  276-277 
laukika bhiiva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ; . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 55 
Levi, Sylvain . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  6, 1 24 n. 3 1 6  
liang shih i ch 'ung Jiliiilt-£ (see also two-Iifetimes/singlefold) . . . . . . . . . . . . . . . . . . . . .  69 n .  1 63 
Lin Li-kouang . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  28 1  n. 773 
Lokanirdesa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 78 

M 
Madhupi1}4ikasutta . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . ... . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1  0 
Madhyamakasiistra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  238 n. 629 
Miidhyamika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 8, 209 
Madhyiintavibhiiga . . . . .  1 4, 23 n. 33 , 53 n .  1 1 6, 54 n. 1 1 8 , 9 1  n. 2 1 1 ,  1 23 ,  1 24 n. 3 1 6, 

1 7 1 ,  1 87 n. 49 1 ,  1 88 n . 493 
Madhyiintavibhiigabhii�ya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 24 n. 3 1 6, 1 87 
Madhyiintavibhiiga(fkii . . 9 1  n. 2 1 1 , 1 24 n. 3 1 6, 1 47, 1 88 n. 492 ns. 494-495 ,  202 n. 524 
mahiibhumika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 33- 1 35 , 1 44 
mahiibhuta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 0- 1 1 , 38 , 1 92 
Mahiiprajiiiipiiramitiisiistra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 8  
Mahiisiif!1ghika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 30 
MahiisaTflnipiitasutra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 0 



3 1 4 

Mahiiyiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .4-8, 1 1 - 1 4, 1 9-20, 1 99-200, 202-204, 279-480 
MahiiyanasaJ?lgraha . . . . .  1 5- 1 6, 53 n .  1 1 6, 57 n .  1 23 ,  63 n. 1 43 , 90 n. 2 1 0, 1 0 1 - 1 04, 1 94, 

200-20 1 , 2 1 0-2 1 1 , 276-277 
MahiiyiinasaJ?lgrahabhii�ya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  57 n. 1 23 , 276 
MahiiyiinasaJ?lgrahopanibandhana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 276 
MahiiyiinasutriilaJ?lkiira . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 3 , 265 n.  7 1 6 
MahiSiisaka . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  7- 1 3 
Maitreya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  5, 7, 1 3- 1 6, 1 7  n. 23 
Majjhimanikiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 0 
manaskiira . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  64, 1 35 , 226, 249 
ManobhUmi . . . . . . . . . . . . . . . . . .  1 0 n. 1 5 ,  1 2 1 ,  1 23 ,  1 46 n.  3 79, 226-227, 232 n .  603 , 255 n .  685 
manovijniina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  91  n .  2 1 1 , 1 75 , 1 83 , 1 86- 1 87 , 1 90 
manu�yabhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  46 
Miinu�yakasutra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 53- 1 54 
maraIJa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  52 n .  1 1 5 
maraIJabhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ' . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  46 
miirgas.atya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . .  1 43 
Matsuda Kazunobu . . . . .  3, 1 8  n. 24, 22 n. 30,  23 ns. 32-33 ,  29 n. 46 n. 5 1 , 3 1  n. 56 n. 5 8 ,  

3 3  n .  63 , 34 n.  67 ,  36 n.  72, 3 7  n.  77 ,  39  n. 82, 42 n .  87 ,  53  n. 1 1 6, 5 5  n.  1 20, 
56  n .  1 22 , 60 n.  1 34, 6 1  n .  1 36 n .  1 3 9 , 62 n .  1 40, 63 n .  1 43 , 66 n .  1 55 , 7 1 , 75 
n.  1 83 , 82, 94, 1 57- 1 58, 1 6 1  n .  420,  1 9 1  n. 499, 1 92- 1 94, 1 99, 20 1 n .  523 ,  202, 
263 

Maulfbhumi . . . 3 ,  12 n. 1 6, 82, 84 ns. 20 1 -202, 85 n. 204, 86 n.  205, 87 n. 208, 1 57 n.  4 1 2, 
1 70 n. 442; 227 n. 594, 255 

Mejor, Marek . . . . . . . . . . . . . . . . . . .  1 1 9 n. 298 n.  3 0 1 , 1 77, 1 87 n.  489, 1 90, 1 99,  202,  203 n .  525 
Mizuno Kogen . . . . .  1 1 1  n .  253 ,  1 1 2, 1 82 , 2 1 2, 2 1 3  n. 544, 23 1 n. 602, 232 n .  603 , 24 1 

n . 640 
Mochizuki Shinko . . . . .  91 n .  2 1 1 ,  2 1 2 , 2 1 4  n. 549, 2 1 5  n .  55 1 n .  553 ,  2 1 6  n.  555 ,  2 1 7, 

265 n. 7 1 6  
mo�abhiiglya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .

.

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .4, 64 
mr�iiviida . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  22 1 
Mukai Akira . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 3 8 ,  1 53 ns. 394-395, 1 57 n. 4 1 2, 1 5 8, 264 n. 7 1 6  
mukha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 24 n .  35 ,  62 n .  1 40 
Millasarviistiviida . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  7 
Muroji Gijin . . . . .  1 77 n. 459, 1 9 1  ns. 498-503, 1 92 ns. 504-505, 1 93 n. 506, 1 94 n. 5 1 0, 

1 96 n. 5 1 6 , 1 98 

N 
niirja . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 



3 1 5  

Narf,akaliipikiisutra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 03 
Nakamura Haj ime . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  8 n. 1 4, 1 4  n. 1 9, 1 6, 1 82 
niima . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . .  3 8 , 1 67, 2 1 3  n. 54 1 ,  220, 248, 256, 258 ,  278 
niimakiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2, 2 1 7  n. 559, 2 1 9-220, 222 n. 579, 226 n. 5 9 1 ,  230, 255 
niimakiiyiidayalJ . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  220 
niimarf/pa (see also Individual Existence) . . . . .  I ,  26, 28-29. 35-38 ,  48 n.  101  n. 1 05 , 49 

n. 1 06, 68 n. 1 57 ,  1 02- 1 1 0, 1 1 8 n. 294, 1 28 ,  1 46, 148 ,  1 50, 1 67,  1 82, 1 85- 1 86, 
1 90, 1 92, 1 94- 1 95 , 1 98 , 203 , 207 

niimarupabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  39 
niimarf/piinga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 03 ,  1 07, 207 
niimarupapratyayarrz vijiiiinam . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 80, 1 83 n. 478 
niiniihetuphaliirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  54 n. 1 1 9 
niirakabhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .46 
Nidiinasarrzyukta . . . . . . . . . . . . . . . . . . . . . . . . . . . . ; . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 48 n.  3 84 
nilJkartrkiirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  54, 58.  55 n. 1 20 
nilJsattviirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  , . . . . . . . . . . . .  54, 58 ,  55 n. 1 20 
nikiiyasabhiiga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  29, 37 , 1 05 , 1 06 n. 239, 2 1 2, 230 
nikiiyasabhiigatii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 4  n. 550, 2 1 5  n. 55 1 , 2 1 9, 226 n .  59 1 , 228 n .  598 
nirihakiirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 54, 58 , 6 1  n .  1 37 
nirihapratyaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 24 
nirfhiirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  55 n. 1 20 
nirodhasamiipatti . . . . .2 1 2. 2 1 4  n. 550, 2 1 5  n. 55 1 .  2 1 7, 2 1 9 ,  226 n. 59 1 , 227-228 , 230, 

232 n. 603 , 243 n. 648, 270 n. 737 
nirviilJa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 ,  1 32 n. 338 , 266 
nirvedhabhiig�va . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .4 n. 5, 64, 
Nishi Giyu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 80 n. 469, 2 1 0, 244 
ni�yanda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  220 n. 569 
nivrtti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 258-259 
nivrttyanukrama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 269, 271  
n�vata . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 0  
Nyiiyiinusiira . . . . .  9 1  n .  2 1 1 ,  1 04. 1 30 n .  330,  1 32 n .  337 . 1 83 , 1 96 n .  5 1 6, 2 1 2, 22 1 -222, 

224, 235 , 237 n. 624, 238 .  244 

o 
Obermiller. E . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 7, 1 4- 1 5 , 1 7, 
Old Age and Death (see also jariimaralJa) . . . . .  1 -2, 26, 28 ,  30, 47, 50, 66-67, 69-7 1 , 74-

75, 8 1 , 87-88 , 90. 95 , 1 28 . 1 6 1 , 1 65 
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p 
pada . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  220, 248, 256, 278, 2 1 3  n. 54 1  
padakiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2, 2 1 3  n .  544, 2 1 7  n .  559, 2 1 9, 22 1 , 226 n .  5 9 1 , 230 
Paiicaskandhaka . . . . .  93, 1 20, 1 25 ,  1 34 n .  3 50, 1 35- 1 36 ,  1 42- 1 45, 2 1 6  n.  555 ,  2 1 8, 228 ,  

229 n.  599, 24 1 n.  640, 245, 247 
PaiicaskandhaprakaralJavaibhii�a . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 0 1 ,  1 20 n. 302, 1 44 
paiicavastu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . : . . . . . . . . . .  2 1 2, 2 1 4  n. 548 
Paiicavastuka . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 3 1  n .  336 ,  2 1 3 ,  220, 28 1 n .  773 
Paiicavastukavibhii!ii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 3 1  
Paiicavijiiiinakiiyamanobhumi . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 22,  1 36, 1 7 1 ,  2 1 7, 226-227 
Paramiirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 6-8, 1 3 ,  1 5 , 1 03 n. 232, 1 1 9 n. 299, 1 3 7  n. 360, 22 1 
Paramiirthagiithii . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 7 1  n. 445, 255-256 
paramiirthavyavasthiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  200-20 1 
paratantriirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 54, 55 n. 1 20, 58 ,  209 
paribhiivita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 64 n.  426, 203 
paribhiivitavijiiiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 96 n .  5 1 6 
pariccheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 20_n .  302, 1 24- 1 25 
parigrahahetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 56, 1 62 
parigrahakiiralJa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 56 
parigrhita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .49 n. 1 06 
parigrhltatii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .49 n. 1 06 
parilJiimadu�khatii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 30 
parinirviilJa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  247 
Parsva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 83 n.  478, 1 87  
Paryiiyasa1!lgrahalJi . . . . .  1 2 , 47 n. 98,  48 n. 1 05, 49 ns. 1 06- 1 07, 5 1  n. 1 1 1 , 52 n .  1 1 5 ,  

1 37 , 1 39- 1 40 
patra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 
phala . . , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  25-26, 3 8-39, 4 1 -42, 63 ,  68, 1 57, 1 94, 252 n .  676 
P 'o su p 'an toufa shih chuan ���Rri:Jjjj{$ . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 6 
prabandha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 3  n. 544 
prabandhoparama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 3  n .  544 
prabhiivamukha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  62 n .  1 40 
prabhiivaprabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 
prabhiivita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .46 n. 96, 54 n. 1 1 7 
prabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 ,  24 n. 35 ,  62 n. 1 40, 63 
priidurbhiiva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .48 
Prajiiiipiiramitii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  14 ,  1 9  
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prajiiapti . . . . . . . . . . . 225-227, 23 1 n.  602, 243 n. 648, 245, 257 n. 690, 260 n.  702, 273 , 278 

PrakaraTJapiida . . . . . . . . . . . . . . . . . . . 1 1 0 n. 248, 1 1 2, 2 1 2-2 1 3 , 2 1 4  n. 550, 2 1 5  n. 55 1 ,  2 1 7, 224 

pramiiTJapratiniyama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 26 1 

priipti . .  . . . 2 1 2, 2 1 4  n. 547, 2 1 7  n. 559,  2 1 9, 223-224, 226 n. 59 1 ,  228 n. 598,  229-23 1 ,  
239-245, 278 

. 

PraSastapiidabhii�a . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 259 ns. 698-699, 268 n. 729 

pratiliibha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .48 n .  1 05 

pratilambha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .48 n. 1 05 

pratiloma . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . , . . . . . . . . . . . . . . . .  1 55 ,  258,  259 n. 697 

pratilomapravrtti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 259 

pratiniyama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  57  n.  1 24, 2 1 7  n. 559, 226 n .  59 1 ,  248, 260-263 ,  275 

pratiniyamahetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 25 1 ,  26 1 -263 

pratiniyamakiiraTJa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  262 

pratiniyata . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 35 ,  1 44, 2 1 0  n. 538, 263 

pratiniyatahetuphaliirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 55, 57 n. 1 24, 59, 2 1 0, 26 1 , 263 

pratisaT{ldhi . .  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 03 ,  1 8 1 ,  1 86, 1 89 n. 495, 1 94, 207 

pratisaT{ldhicitta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 8 1 - 1 82 

pratisaT{ldhiphalavijiiiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ' "  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 05 

pratisaT{ldhivijiiiina . . . . . . . .  69, 97-99, 1 05- 1 06 , 1 75- 1 78, 1 85- 1 95 , 1 97, 202-203 , 205-207 ' 

pratisaT{lkhyiinirodha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  262 n. 708 

prati�!hiihetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 53 

prati�!hiiphala . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 53 n.  397 

pratftyasamutpiida (see also conditioned originati on) . . . . .  1 -4 ,  6 , 1 3 , 1 8- 1 9 , 2 1 -66 
(passim), 71 n. 1 68 ,  72, 76, 80, 82 n .  1 95 ,  83 ,  86 n. 205 , 87, 89-90, 93-94, 96, 
98- 1 04, 1 06- 1 08 ,  1 1 0- 1 1 1 , 1 1 3 ,  1 1 6 n. 283, 1 1 7 ,  1 1 8 n.  296, 1 1 9, 1 22- 123 ,  1 28-
1 29 , 1 32, 1 43- 1 44, 1 46 ,  1 48 ,  1 55 ,  1 57, 1 59- 1 63 ,  1 65 - 1 67, 1 70, 1 72- 1 73 ,  1 75-
1 80, 1 82, 1 84- 1 86, 1 89- 1 90, 1 93 - 1 94,  1 97, 20 1 , 203 , 205-207, 209-2 1 1 , 23 1 ,  
246, 249, 256, 258-26 1 , 263 , 264 n. 7 1 6, 269, 278 n. 768 

PratftyasamutpiidiidivibhiiganirdeSasiitra (see also Pratltyasamutpiidasiitra and Yuan 
ch 'i ching) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 94-95 ,  1 75 

pratftyasamutpiidiirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 209-2 1 1 ,  263 

Pratltyasamutpiidasiitra (see also Pratftyasamutpiidiidivibhiiganirdesasiitra and Yuan 
ch 'i ching) . . . .  3 3 ,  35-36,  38 -40, 42-43 , 45-47, 5 1 ,  96-98,  1 02,  1 07, 1 09, 1 32, 
1 63 , 1 73 n. 452, 1 75, 1 83 , 1 86- 1 87, 1 89- 1 90, 203, 205 

Pratftyasamutpiidavyiikhyii . . . . . 3, 33 n.  64, 1 0 1 , 93-94, 1 20, 1 2 1  n. 303 , 1 3 1 ,  1 76, 1 78 
n. 460, 1 89, 1 9 1 - 1 92, 1 93 n. 506, 1 94- 1 95,  1 98- 1 99, 20 1 -205 , 207 

pratftyasamutpanna . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 ,  1 84 

prativijiiapti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  36,  1 27 n. 323 

pratyaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .30,  87-88, 1 57,  1 63 , 252 n. 676 



3 1 8  

pratyayiipe�a . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2) 0 
pratyayaprabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 22, 1 70 

pratyayatva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 24 n. 35 ,  1 59 

pratyayatvaprabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 24 n. 35  
pravrtti . . . . .  57 n.  1 24, 66 n .  1 52 , 2 1 3  n .  544, 2 1 7  n .  559 ,  2 1 8, 226  n. 59 1 , 228-23 1 , 248,  

255-259, 270 

pravrttinivrttipratiniyama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  260 

pravrttivijiiiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 88 ,  206 
pravrttyanukrama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  269-270 

prayatna . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  259 n. 699 

pretabhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . .  : . . . . . . .  46 
prthagjana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  245-246 

prthagjanatva . . . . .  2 14 n. 550, 2 1 7 , 226 n. 59 1 ,  228 ns. 597-598, 230-23 1 , 23 8 n. 630, 
243 , 245-248, 254-255, 278 

P'u-kuang �:7t . . . .  68 n.  1 57, 1 20, 1 67, 1 87, 1 89, 2 1 8 , 223-224, 228 n.  597, 237 n.  624, 
253-254, 272-273, 

Pii�iisa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . .  : . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 84- 1 85 

puru�akiira . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 56 

pilrviiciirya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  280 

pilrvakiilabhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .46 ,  1 89 n. 495 

p�pa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 

R 
riiga . . . . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .44, 1 43 

Rahder, J . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .4 1 n. 86, 74 ns. 1 82- 1 83 , 1 59 n. 4 1 3  

Rahula, Walpola . . . . .  3 ,  6 ,  1 2, 1 6- 1 8 , 22 n .  30, 5 3  n .  1 1 6, 1 24, 1 26 n .  32 1 ,  1 43 n. 373,  
1 45 n .  377, 252 n. 676, 265 n. 7 1 6  

Rospatt, Alexander von . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  232 n .  605, 236 ns . 6 1 9-623 

rilpa . . . .  .46, 63 , 69 n. 1 59 ,  1 03 n. 234, 1 1 0 n. 252, 1 1 2 ,  1 1 5 ,  1 1 6 n .  283 ,  1 27 n. 323 ,  1 29 
n. 326, 1 67, 1 90, 1 92 , 226, 249, 258 , 26 1 , 273,  

rilpadhiitu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 26 ,  258 ,  26 1 

rilpaskandha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  . 3 8 ,  1 03 n. 234, 1 86 

S 
sabhiigatii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . • . . 2 1 9, 223 

siibhini�yandabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 56 

siibhi�yandabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 64 

�acjiiyatana (see also Six Senses) . . . . I ,  26, 28,  37-40, 1 09- 1 1 0, 1 1 7, 1 23 ,  1 28,  1 85- 1 86, 249 



3 1 9  

�a4iiyatanabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  � . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  . 4 1  

�a4iiyatanapratyayii vedanii .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 3 

�a4iiyatanapratyayalJ sparsalJ . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 20 

�a4vijfiiinakiiya . . . . . . . . . . . . . . . . . . . . . . . . . . , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  97, 1 78 

sahabhuhetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 32- 1 33 

sahakiirihetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  249-25 1 

sahetukiirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 54, 55 n. 1 20, 58 
saktivaicitrya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 26 1 

saktivaicitryahetvadhi�thiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  26 1 ,  262 

Sakuma Hidenori . . . . .  25 n .  3 8, 28 n. 45, 29 ns. 48-50 ns. 53-54, 3 1  n .  57, 32 ns. 60-6 1 ,  
3 9  n .  83, 45 n .  94, 5 9  n .  1 29, 60 n .  1 34, 65 ns. 1 48 - 1 50, 252 n .  678 

Samadatta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 80 n. 469 
siimagrf . . . . 2 1 1 ,  2 1 7  n. 559,  2 1 9, 222-225,  226 n .  59 1 , 228, 230, 232 n .  603 , 237 n .  624, 

248-25 1 ,  262 n .  676, 253-256, 26 1 

siimagryadhi�thiina . . . . . . . . . . . . . . . . .
.

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  25 1 

Samiihitabhumi . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 2  

samanantarapratyaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  3 1  

samanviigama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 1 n. 640, 242-243,  244 n .  652, 278 

samiipattyanukrama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  270-27 1 

samarthapratyaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 

Samayabhedoparacanacakra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 0  n. 1 5  

Samayapradfpika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 83 

siirrzbandhika : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 1 , 1 80 

Sarrzdhinirmocanasutra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 2  n. 1 7, 1 9 , 200, 264 n. 7 1 6  

Sa:rpghabhadra . . . .  68 n .  1 57 ,  1 30, 1 3 1  n .  337, 1 32, 1 67, 1 83 , 1 86 , 1 99, 22 1 -225, 240, 
253, 273 

sarrzghabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 1 ,  2 1 9-22 1 ,  223-225 ,  253-254 

sarrzghabhediivadya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  22 1 

Sarrzghabhedavastu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 8 n. 1 4  

sarrzjiiti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .48 

sarrzjfiii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 O- 1 1 ,  1 03 n. 234, 1 35 ,  1 44,  1 45 n. 377, 220 

sarrzkhyii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 7  n. 559, 226 n .  59 1 ,  248, 268, 275-276 

sarrzkhyiivijfiapti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  276-277 

sarrzklesa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .53 n .  1 1 6,  1 55 

sarrznipiita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 20 

sarrznipiitaja . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 1 9- 1 20 

sarrzsiira . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  l ,  1 48 ,  1 72 ,  1 85 , 258-259 

sarrzsiirapraviihiisamuccheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 276 
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sa�skiira (see also Karmic Forces) . . . .  .4 .  n. 5 ,  1 , 26, 32 n. 62, 34-35 , 43 , 64, 68 n .  1 57, 
83 , 97- 1 0 1 , 1 03 n. 234, 1 44- 1 45, 1 53 , 1 64 n. 426, 1 67, 1 70, 1 72- 1 73, 1 75 . 1 80-
1 82 , 1 84. 1 87,  1 89 n. 495, 1 90, 1 92, 1 94- 1 95 , 207, 225, 233 , 249 

sa�skiiradul;khatii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 3 0- 1 32 .  1 7 1  
sa�skiiriinga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 98, 1 00, 1 72 , 1 84, 1 87  
sa�skiiraparibhiivita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 77. 1 89, 1 9 1 .  1 94 , 202 

sa�skiiraparibhiivitavijniina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 96 n. 5 1 6, 202 

sa�skiirapriItyaya� vijniinam . . . . .  90 n .  2 1 0, 1 0 1 ,  1 03 n .  234, 1 04, 1 75 - 1 77. 1 79.  1 83 ,  
1 87 n . 489,  1 88- 1 94, 1 96 n. 5 1 7. 1 97, 1 99, 20 1 -206 

sa�skiiraskandha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 29, 1 44, 1 45 ns. 377-378, 1 53 n .  393  

sa�skiiraviisanii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .45. 54 
sa�skrta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  23 8 

sa�skrtadharma . . . . . . . . . . . . . . . . . . . .  233-237, 239, 252, 255 ,  262, 267, 27 1 -273. 275-276, 278 

sa�skrtalak�a1}a . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 30, 2 1 9, 227, 228 n.  598, 23 1 -239, 278,  

sa�tiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 3 1 ns .  55-56, 84 n. 202 

sa�tiinapari1}iima . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 95 n .  5 1 6  

Samtani ,  N.H . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . , . . . . . . . . . . . . ... . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 77- 1 78 

sa�tati . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 5 1  n. 388 ,  1 82, 247-248 

samudiiciirasamanviigama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 1 -242 

samudaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 5 1  n. 388 , 1 53 

samudayasatya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . , . . . . . . . . .  1 43 ,  1 50- 1 55 ,  1 66, 1 68- 1 7 1  

sa�vartavivartaprabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 63 

sa�vrtivyavasthiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . .  200-20 I 
Sa�yuktiibhidharmahrdaya . . . . . 68 n. 1 57, 1 3 1 ,  1 52,  1 82, 2 1 6, 220-22 1 ,  226, 245 , 28 1 

n. 773 
Sa�yuktiigama . . . . .  33, 94, 1 03 ,  1 1 0, 1 1 2 n. 268, 1 1 4 ns. 275-276, 1 38- 1 40, 1 48 n .  3 84 ,  

1 53 , 1 5 7  n.  4 1 2, 1 58 , 1 63 n .  422 
Sa",yuttanikiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 n. 2, 9,  1 77, 1 48 n. 3 84, 1 59 n. 4 1 3  
san shih liang ch 'ung . : tJi:' iifi  tt (see also three-lifetimes/twofold) . . . . . . . . . . . . . . . . . . . 6 9  n .  1 63 
Saitgharak�a . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  14 n. 1 8 , 280 
Sangftiparyiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 1 , 1 5 1  
Siiriputriibhidharmasiistra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 1 2 

sarira . . . . .  1 8  n. 24, 24 n. 3 5 ,  72, 82-83 , 86 n. 205 , 87-89, 98-99, 1 04, 1 08 ,  1 46, 1 57-
1 63 , 1 65 n. 430, 1 66, 1 97, 205, 207, 258 

Sarfriirthagiithii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 9 
Sarmadatta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 80 

sarvabhilmika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 22 

sarvabijaka . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 90, 206 

sarvadharmapratin(vama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 260 
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Sarvastivada, Sarvastivadin . . . . .  2-3, 7-8, 1 0, 1 3 , 1 7, 1 8 , 1 9, 20, 34, 67-69, 7 1 , 75-77, 89, 
93 , 97, 99, 1 00, 1 1 0, 1 1 2- 1 1 7, 11 9- 1 23 ,  1 25 ,  1 27, 1 29- 1 30,  1 46, 1 59- 1 60, 1 74-
1 80, 1 82, 1 83- 1 84 ,  1 86,  1 87 ,  1 89 , 1 93- 1 94 , 202-205 , 209, 2 1 1 -2 1 2, 2 1 7-220, 
225, 23 1 -233, 234 n.  6 1 1 ,  237 n .  624, 238, 239, 24 1 n.  640, 243-244 , 246 n. 656, 
253 , 277, 279-280 

. 

sarvatraga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 20, 1 35 n. 352, 1 46 

sarvatragacaitfJsika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 35 n . .352 

siisravadharmas . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 50- 1 53 ,  1 66 

sasya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 55 

$at�atkasiitra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1  0, 1 1 4 

sattvalaka . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 7 1. 

sattvalakacyutyutpattimukha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  62 n. 1 40 

Sautrantika . . . . .  3 ,  8, 20, 7 1 , 1 1 0, 1 1 7, 1 1 9 , 1 29- 1 30, 1 3 3 , 1 35 n. 352 , 1 67- 1 68 , 1 78- 1 79, 
1 84, 1 90- 1 9 1 , 1 93 , 1 95 , 1 96 n. 5 1 6, 1 98- 1 99, 202, 204, 23 1 -232, 236 n. 6 1 9  n. 623 , 
24 1 n. 640, 243-244, 247-248, 279-28 1  

Savitarkiidibhiimi . . . . .  3 ,  6 ,  1 8- 1 9, 23 ns. 33-34, 24  n.  35 ,  26  n .  42, 33-36,  3 8-43 , 45-47, 
48 n. 1 0 1  n .  1 06 , 49 n. 1 07 , 50-5 1 , 5 5  n. 1 20, 58  n. 1 26 , 62 n. 1 40, 72, 82, 86 
n. 205, 87-90, 94- 1 02, 1 03 n .  234, 1 04, 1 06, 1 08 ,  1 22, 1 36 ,  1 40- 1 42, 1 54 n. 399, 
1 56- 1 59, 1 62,  1 64- 1 68, 1 70, 1 97, 205, 207, 209, 25 1 , 256-258 , 26 1 , 263 

Schrnithausen, Larnbert . . .. .4-8 ,  1 2, 1 6- 1 7, 1 8  n. 24, 1 9, 20 n.  27, 25 n.  37, 26 n. 40, 29 
n. 47, 3 1  n .  55 ,  32 n.  6 1 ,  34, 36 ns. 73-74, 37 n. 76, 38 n.  80, 39  n. 84, 40 n.  �5 ,  
49 n .  1 06, 54 n. 1 1 7, 64 n .  1 45 , 66 n. 1 52, 73 n. 1 74, 83 n. 1 98, 85 n.  202, 89-
90, 9 1  n .  2 1 1 ,  95, 96 n.  2 1 7, 97-99, 1 0 1 - 1 05 ,  1 06 n. 240, 1 08 n. 243 , 1 09,  1 20 
n. 302, 1 2 1 ,  1 22 n. 3 06, 1 23 n. 3 1 1 ,  1 25- 1 26, 1 27 n. 323,  1 32 n. 338 ,  1 4 1 - 1 42, 
1 43 n. 372, 1 58 ,  1 7 1  ns. 443-445, 1 80 n. 465, 1 9 1 - 1 92 ,  1 94, 1 97 n. 5 1 9, 1 98,  
200, 227, 240 n. 636,  243 n. 648, 255,  258,  280 

seed (see also bija) . .  .4 n. 5 , 28, 34, 36, 37 n. 78, 38-39, 4 1 -42, 49 n. 1 06, 6 1 , 63, 64 n. 1 46, 
68 n.  1 57, 69, 83 n. 1 98 , 84-92, 95, 98-99, 1 07- 1 09, 1 25- 1 29 ,  1 43 - 1 44, 1 47; 
1 53 - 1 54, 1 56 , 1 58- 1 59, 1 60 n. 4 1 3 , 1 6 1 - 1 64, 1 66- 1 67 , 1 70- 1 73 , 1 88 , 20 1 , 206-
207, 2 1 0, 240, 244, 246-248 , 255, 257-258 , 274, 276 

She rna ta to ��� � . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 80 

Shih ch 'i ti ching T-\::; :Ith*! (see also Maulibhiimi) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 3  

Shih chu ching Tf±f� . . . . . . . . . . . . . . . , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  see Dasabhiimikasiitra 

shih men T r, . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 4  n. 548 

Shih ti ching Tit!!f!: . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  see Dasabhiimikasiitra 

Shih ti ching lun T:lthf!:� . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . see Dasabhiimivyiikhyiina 

Shindojoyuishikiran $Ji'�Jlll:PfHl� . . . . . 3 7  n. 78, 69 n. 1 60 n. 1 63 ,  8 1 ,  92, 1 07 n. 24 1 ,  
1 24 n. 3 1 5, 1 29 n. 326, 1 42 n. 3 7 1 ,  l 64 n. 428, 1 73 n. 452, 1 95 n .  5 1 6, 2 I O n. 537, 
233 n. 609, 235 n. 6 1 5, 237 n. 627, 24 1 n. 639, 247 n. 66 1 ,  25 1 n. 675, 262 ns .  708-
7 1 0, 276 n. 760 

Sik�ananda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  73, 75 n. 1 83 , 79 n. 1 90 
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silqiillukrama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  270-27 1 
Silqiisamuccaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 75 n. 1 83 
Siladharma . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  73 , 74 n. 1 83 

Six Senses (see also �atfiiyatana) . . . . .  1 -2 ,  26. 28.  30. 37-4 1 .  47. 67. 70-7 1 ,  74. 76. 79. 
84. 87-88. 90-9 1 . 95 . 1 03 . 1 07- 1 09. 1 65 

skandha . .  l .  2 1 -22. 38 .  48,  49 n. 1 06 ,  50, 98, 1 02 n. 232, 1 03 ,  1 1 7, 1 1 8 n. 294. 1 44, 1 5 1  
n. 3 89,  1 53 n. 394. 1 76. 1 78- 1 79 .  1 8 1 - 1 86, 1 89 n. 495 . 227. 236 , 265-266, 272 

skandhiibhinirvrtti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  49 

skandhapratiliibha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  48 

skandhapratilambha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .48 n. 1 05 ,  49 n.  1 06 

sli#anirodha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 56 

so yiiju shih leila pJT��QjH.m* . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  22 1 

sopiidiinavijiiiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 53 

sparsa (see also Contact) . . . . .  I .  26. 28.  39-4 1 ,  1 1 0- 1 25 ,  1 27- 1 30. 1 32- 1 33 ,  1 35 ,  1 44 .  
1 46 . 249 

sparSabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . : . . , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  42 

sparsiiliga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .
.

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 28- 1 29 

sparsapratyayii vedana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 1 2 ,  1 3  I . 1 47 

Sravakabhftmi. . .  . . 7. 1 2. 82, 9 1  n. 2 1 1 . 1 06 n. 240. 1 08 ,  1 2 1 .  1 22 n. 308. 1 37, 1 3 8  n. 362.  
1 40. 1 42. 1 57- 1 63 . 1 68 , 263-265 

Snliibha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  see Sriliita 
Sriliita . . . . . . . . . . .  1 1 4 n. 274. 1 1 5 n. 282. 1 1 6 n. 283 .  1 29- 1 33 ,  1 40, 202, 238 , 248, 278-279 

Srutamayfbhftmi . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 2, 1 68 .  264 n.  7 1 6  

Stcherbatsky. Th . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 24 n .  3 1 6. 1 88 n .  495 

Sthavira . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 30. 235 . 238  

Sthiramati . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 9, 1 20 n. 302. 1 24. 1 28 . 1 47, 1 77. 1 87- 1 88, 202, 206 

sthiti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  59. 1 9 1  n .  499, 2 1 2 . 2 1 9, 226 n .  59 1 .  230, 234-236 

.sthitigambhfrya . . . . . . . . . . . . . . . . . . . . . . . . . . . • . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 57  

sthitipratiniyama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  260 

sthityanyathatva . . . . . . . . . . . . . . . . . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  236 

Subconscious Desire ( see also tmlii) . . . . .  1 -2, 26, 28-29. 42-44, 52. 67, 70-7 1 ,  74-77, 8 1 ,  
85-90. 95 . 1 47- 1 48 . 1 6 1 . 1 63 - 1 65 

Suguro Shinjo  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  209 

sukha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 3 1 ,  140, 1 42- 1 43 

sukhavedana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 30 n. 33 1 ,  1 3 1 .  1 36- 1 44, 1 52 

Sumatisila . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 96 n. 5 1 6  

sfttrantasal!lgraha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 n .  35 .  5 8  n. 1 26 

Sutta7!ipata . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  9 
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T 
Ta ch 'engpaifa ming men hm **S1t llj} r��HTi . . . . . . . . .  2 1 8 . 228, 255 n. 685 ,  273 n. 749 

Ta ch 'engpaifa ming men lun shu **S1tllj} r� �i6iE . . . . . .  2 1 8  n. 562, 228 n .  597, 254 

Ta fang kuangfo hua yen ching *1iJt 113;: iKH! . . . . . . . . . . . . . . . . . . . . . . . . . .  see Avata7!1sakasutra 
Ta mo to 10 ch 'an ching ;i!*�*liiI¥*! . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 28 1 . 2 8 1  n. 773 . 
Ta t 'ang hsi yii chi *ft!fi!§"��[. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 6 

Takakusu Junjiro . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  6 n. 6, 7, 1 3  

Takasaki Jikido . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  67, 97-99, 1 1 8 n. 296, 1 50, 1 72 

Tiiranatha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  6, 1 4- 1 5  

Tatia, NathmaI . .  . .  .23 n .  3 2  n .  34, 2 5  n. 3 6  n. 38 ,  3 1  n. 59, 34 n. 69, 60 n. 1 34, 6 1  n .  1 35-
1 36, 66 ns. 1 54- 1 55 , 252 n. 678 

tattvadariana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 56 

Tattviirtha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 77, 1 87 n. 489 

Tattvasiddhisiistra . . . . . 1 0  n. 1 5 , 1 1 4 n. 274, 1 32, 1 96 n. 5 1 6, 23 1 n. 602, 236 n. 6 1 9, 238 
n. 630, 278 

ten hetus . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 55 - 1 57,  1 59- 1 60, 1 63 n. 424, 1 64- 1 66, 2 1 0-2 1 1 , 25 1 , 26 1  

teng � . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 6  

teng lei � �  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  22 1 

Theraviida . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  9- 1 0, 2 1 2  

three-lifetimes/twofold (see also san shih liang ch ·lIng) . . . . . . . . . . . . . . . . . . . . . . . . .  75 ,  82, 1 59 , 209 

tiryagbhava . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  46 

trikasa7!1nipiita . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 8- 1 1 9, 1 20 n. 3 02, 1 22- 1 24, 1 29 n .  326 

trikasangama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 1 8 

Tri7!lsikii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 98- 1 99, 20 1 ,  203 , 206, 

Tri7!1sikiibhii�ya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  89, 91 n. 2 1 1 , 1 0 1 ,  1 23- 1 24 , 1 28 , 1 88 , 1 96 , 206-207 

Tri7!1sikii!lkii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 9 1  n .  498 

trisvabhiiva . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 7 1 , 200 n. 522, 209, 277 

tr�t;lii (see also Subconscious Desire) . . . . . . I ,  26, 28, 42-44, 53, 68 n. 1 57 , 85 n .  204, 86 
n. 205 , 9 1  n. 2 1 1 ,  1 1 4, 1 46- 1 50, 1 52- 1 55 ,  1 65- 1 74 , 1 85 , 249 

tr�t;liikiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 5 

tr�t;liinga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 72 

tryadhvan . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 277 

Tsa a p 'i ta 'n hsin fun �lJliiJ l"e�'L'�HTi . . . . . . . . . . . . . . . . . . . . . . . . . . . .  see Sa7!lyuktiibhidharmahrdaya 
Tsoil kha pa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 93 n .  507 

twenty kiirat;las . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 56 

two-lifetimes/singlefold ( see also liang shih i ch ·lIng) . . . . .  67, 68 n. 1 57 , 7 1 -72, 76, 8 1 -
82, 90, 1 57 , 1 59, 1 73 

tZlI hsiang § tEl . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 32 n. 337,  1 39 
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tzu hsing § 'tl . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 32 n. 337 , 1 3-8 
tzu hsing shou § 't1� . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 32 n. 337  

U 
Udiinavarga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  9, 280 n. 77 1 
Ui Hakuju . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 8  n. 24, 82, 1 57 , 209 
upiidiina (see also Appropriation) . . . . .  I ,  26, 28, 43-45, 68 n. 1 57, 85 n. 204, 9 1  n. 2 1 1 ,  

1 70, 1 72- 1 73 , 1 85 , 249 
upiidiiniiliga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 44 n .  90 

upiidiinaskandha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .48, 1 50, 1 52 n .  392 

upiidiiyarupa . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 3 8 ,  1 92 

upapatti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  48 n. 1 0 1 , 86 n. 205, 1 54, 1 66- 1 67 

upapattibhava . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .46, 1 87 

upapattihetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 86 n. 205 , 1 54, 1 65 , 1 67, 1 72 

upapattiliibhika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 1 n. 64 1 ,  242 n. 643, 245 n. 654 

upapattisiidhanaYlikti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  264-265 

upapattyabhinirvrttihetu . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . .  86 n. 205, 87, 1 58 , 1 6 1 ,  1 63 ,  1 66  

Upasiinta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  6 8  n. 1 57, 1 52, 1 8 1 - 1 82 , 2 1 6  n. 554, 22 1 

upiiyahetu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 55 ,  1 64 

utpattigiimbhzrya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 5 7  

V 
Vaibhii�ika . . . . . 96, 1 02, 1 04, 1 1 0, 1 1 7, 1 32- 1 36 ,  1 5 1 - 1 52, 1 66,  1 77, 1 79, 1 83 ,  1 90, 1 92 ,  

1 96 n .  5 1 6 , 1 99, 203-204, 209, 2 1 2 , 2 1 6, 220-22 1 , 238, 247 
Vaise�ika . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ; .2 1 2 , 225 n .  588 ,  246, 259, 262, 268, 272 
Vaise�ikaslitras . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  259 n .  698 
Van den Broeck, Jose . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2, 2 1 4  n. 550, 2 1 5  n 5 5 1 "n .  553 

Van Velthem, Marcel . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 6  
viisanii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  35-36, 92 n .  2 1 1 ,  97-98, 1 00, 1 02, 1 64- 1 65 , 1 88 , 206 

vasitvasamanviigama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 1 -242 

vastll . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  67, 68  n .  1 57 , 89  
vastupratiliibha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 2 1 2  
Vastusaf!!graha�I. . . . .  1 2 ,  1 8  n. 24, 72 n .  1 69, 82 n. 1 95 , 84 n. 202, 1 08 , 1 2 1 , 1 38- 1 4 1 ,  

1 53 ns. 394-395, 1 56- 1 60, 1 64, 1 68 , 227, 230 n. 600, 258 n. 696, 264 n. 7 1 6  

Vasubandhu . . . . . 2-3, 5-7, 1 4- 1 5 , 1 9-20, 35 n .  70, 67, 68  n. 1 57, 69, 73 , 86 n .  205, 93-94, 
96, 1 0 1  n. 228, 1 03 n. 234, 1 09, 1 1 3 , 1 1 6- 1 2 1 , 1 29- 1 33 , 1 35 - 1 37 , 1 4 1 - 1 42, 1 50, 
1 52- 1 55 ,  1 65- 1 68, 1 72,  1 75- 1 79, 1 8 1 ,  1 83- 1 89, 1 9 1 - 1 95 ,  1 96 n .  5 1 6, 1 98-205, 
207, 209, 2 1 9-22 1 , 222 n. 579, 223-224, 23 1 n. 602, 232-235,  237 n. 624, 238-
240, 242-244, 246 n. 656, 247-248, 263 n .  7 1 1 , 272-277, 279-280 
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Vasumitra . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  8-9, 1 0 n. 1 5  

vedana (see also Feeling) . . .  1 , 26, 28, 40-43 , 1 03 n. 234, 1 07 n .  24 1 , 1 1 3 - 1 14 ,  1 1 6 n. 283,  
1 25 , 1 30- 1 44, 1 45 n. 377, 1 46-1 47, 1 67, 1 70, 1 73 , 207, 249-250, 260 

vedanabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 47 

vedanakiiya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 5 

vedananga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 46- 1 47 

vedanapratiniyama . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  260 

vedanaskandha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 37, 1 43 

- vedanavibhanga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 3  1 

vega . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  268 

vibhaga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 n. 35 ,  26 n. 42, 33, 1 08,  1 63 

Vibhanga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 8  

vibhanga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 n. 35 ,  26 n. 42, 94, 96, 98-99, 1 08 ,  1 23 ,  1 63, 

Vibha�a . . .  67, 68 n. 1 57, 69, 97 n. 22 1 , 1 04, 1 1 0 n. 249, 1 1 1 - 1 14 , 1 35 n. 352, 1 50- 1 52, 
1 53 n. 393, 1 76, 1 80- 1 83 ,  1 87, 1 96 n. 5 1 6, 209, 2 1 1 ,  2 1 4  n .  548, 22 1 -222, 224, 
235-236, 238, 243-245, 253-254, 272, 277, 279-280, 28 1 n. 773 

vicitra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . -. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  24 n. 35 

vicitrahetuphalartha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  54, 55 n. 1 20, 57 n. 1 24, 59, 26 1  

vijfiiina (see also Consciousness) . . . . . 1 , 4 ,  1 0, 1 7, 26, 28 , 35-37, 3 8  n. 80, 44, 53-54, 68 
n. 1 57, 69, 84 n. 202, 89-9 1 ,  95,  97- 1 04, 1 07 n .  24 1 ,  1 1 4, 1 1 6 n. 283 , 1 22; 1 29, 
1 33, 135 , 1 43 , 1 48, 1 67, 1 70, 1 73 n .  452, 1 75- 1 83, 1 85- 1 90, 1 92- 1 95, 1 96  n .  5 1 7, 
1 98, 20 1 -204, 206-207, 250 

vijiianabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 38, 9 1  

vijiianakiiya . . . . . . . . . . .  36,  87, 98, 1 75- 1 77, 1 82- 1 83 , 1 86, 1 89- 1 92, 1 94- 1 95 , 203 , 205-206 

Vijfianakiiyasastra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 1 1 , 1 80 

vijfiananga . . . . .  54, 89-90, 1 00, 1 75- 1 76, 1 79, 1 82- 1 83 ,  1 86- 1 89, 1 9 1 ,  1 93 , 20 1 -202, 205 
n. 526 

vijfianaskandha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 02 

vijfianasthiti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 53 

vijfianotpattiprabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 62 

vijfiapti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  227, 243 n. 648,  276 

vijfiaptimatra . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 89, 201 , 277 

Vi",satikii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 20 n. 27 

Viniscayasa'!lgraha�; . . . . .  IO, 1 2 , 89 n. 209, 1 22- 1 23 , 1 26 n. 320, 1 26 , 1 36- 1 37 ,  _ 1 39-
1 4 1 , 1 46 n. 379, 1 64, 1 68 ,  1 69 ns. 437-438 , 1 7 1 , 2 1 7-2 1 8, 226-227, 229, 23 1 -
232, 233 ns. 606-607 n .  6 1 0, 234 ns. 6 1 1 -6 1 2, 235, 238-240, 24 1 n .  642, 242, 
243 n.  648,  244, 246-249, 250 ns. 668-672, 253-26 1 ,  263-264, 266-269, 270 
ns. 734-739, 27 1 -273 , 275-278, 279 n.  769 

vipaka . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 35, 68 n. 1 57, 99, 143 , 1 6 1  n. 420, 1 94, 1 98, 206, 220 n.  569 
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vipiikaphala . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  83 ,  1 47 , ' 1 58 

vipakaviisanii . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  9 1  n. 2 1 1 

vipiikavijiiiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .. . . . . . . . . . . . . . . . 9 1 ,  99, 1 07, 1 97- 1 98 , 207 

Viryasridatta . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 89- 1 9 1  

vi�aya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 29, 1 56 

vi�ayanirjiitaphala . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  , . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 5 8 

vi�ayopabhogaphala . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 57- 1 58 

visuddhiprabheda . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  63 

Visuddhimagga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  68 n. 1 57, 70 n .  1 65 

vTttigiimbhfrya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 5 7  

vyaiijana . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 3  n. 54 1 ,  220 

vyaiijanakiiya . . . . . 2 1 2  n. 54 1 , 2 1 7  n .  559, 2 1 9-222, 226 n. 59 1 ,  228 n.  598, 230, 248, 
256, 278 

vyavadiina . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 5  5 

vyavadiinamukha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ,' . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  62 n. 140 

vyavahiirabija . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 9 1  n. 2 1 1 

vyaya . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  : . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  236 

W 
Warder, A.S . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 7  

Wayman, Alex . . . . . 6- 1 3 ,  1 4  n .  20, 1 5- 1 6, 1 8 , 1 06 n. 240, 1 57, 1 93 n. 507, 255 ns. 686-
687, 265 n .  7 1 9  

wen chi r,,' �c . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 3 8 n .  364 

Willemen, Charles . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 82, 28 1  n. 773 

Willis, Janice . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  6, 1 6- 1 7  

Wogihara U . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 3  

y 
Yamabe Nobuyoshi . .  . .  49 n. 1 06, 54 n. 1 1 7, 83 n. 1 99, 127 n. 324, 1 99 n. 520, 243 , 244 

n. 649, 2 8 1  n. 772 

Yamada Ryiij6 . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 1 2, 2 1 3  n. 542, 2 1 4  n .  548, 28 1  n. 773 

Yamaguchi Susumu . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 7 1 ,  1 35 n .  354, 1 78 ,  1 88 n. 495, 1 96 n .  5 1 6  

Yasomltra . . . . .  96, 1 09 n. 245, 1 1 1  n .  26 1 ,  1 1 3 ,  1 1 4 n .  279, 1 1 6 n. 283 n .  287, 1 1 8- 1 1 9, 
1 33 ,  1 3 5- 1 36,  1 67, 1 8 1 ,  1 85- 1 86, 220, 224-225, 240 ns. 634-635 ,  246 n. 656, 
272, 274-275 

yoga . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 1 0, 57 n. 1 24, 2 1 7  n. 559, 226 n .  59 1 ,  248. 256, 262-264, 266, 

yogacara . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  280 
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yogacara . . . . .  2, 4-6, 1 1 - 1 3 ,  1 8-20, 34, 49 n. 1 06, 7 1 -72, 76-77, 8 1 , 89, 9 1  n. 2 1 1 , 93, 95, 
97, 1 00, 1 04, 1 1 0, 1 2 1 , 1 23 , 1 27, 1 29- 1 30, 1 34 n. 352, 1 4 1 - 1 43 , 1 54- 1 55 , 1 57,  
1 59, 1 62, 1 65- 1 69,  '1 7 1 , 1 73 , 1 75 - 1 76, 1 88 , 1 93 - 1 95 ,  1 98-205 , 209-2 1 2, 2 1 3  
n. 544, 2 1 7-2 1 8 , 222, 225-228, 23 1 -232, 237 n. 624, 238, 24 1 n. 640, 244, 248, 
253-256, 259, 26 1 , 263-264, 274, 276-277, 280-28 1 

Yogiiciirabhumi (references here are to the text as a whole or to Bhattacharya ' s  
Sanskrit text; for other specific sections o f  the Y ogacarabhiimi, for example, 
ViniscayasaTflgrahal)l, look under the titl e of the section) . . . .  2-3 , 4 n. 5 ,  5-6, 8-20, 
23 n.  34, 24 n. 3 5 ,  26 n. 42, 33, 35-36, 38-43 , 45-47, 48 ns. 1 05 - 1 06, 49 n. 1 07, 
5 1 -52, 55  n. 1 20, 58  n .  1 26, 72, 82-83 , 84 n. 20 1 ,  85 ns. 202-204, 86 ns. 205-
207, 87, 90, 92-93, 96 n. 2 1 7, 1 04, 1 05 n. 238, 1 08, 1 2 1 ,  1 22 ns. 306-307, 1 23 ,  
1 25 , 1 27, 1 29, 1 32 n .  337, 1 36- 1 37 , 1 40- 1 4 1 , 1 46, 147 n. 3 80, 1 55 - 1 59, 1 6 1 -
1 62, 1 63 n .  423 n .  425 , 1 64 ns. 426-427, 1 65 - 1 69, 1 70 n .  442, 1 7 1  n. 445, 1 94, 
1 97 n. 5 1 9, 1 98-200, 209-2 1 1 ,  2 1 8 , 225-226, 228, 229 n. 599, 23 1 -232, 237-
239, 243-244, 248-249, 25 1 , 253-254, 255 n. 685, 256, 258  n. 696, 262 n. 706, 
263, 273, 278-28 1 

yoni . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  29, 86 n. 205 

Yii ch 'ie lun chi !�{!JIJ��c . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .49 n. 1 06 

Yiian ch 'j ching .m:€*! (see also Pratltyasamutpiidiidivibhiiganirddaslltra and 
Pratltyasamutpiidasutra) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .33 n. 63, 47 n. 99 

yukti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  21 0, 264-265 




