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Preface

This book is a study of Yogacara abhidharma centered around a
translation of the exposition of conditioned origination (pratitya-
samutpada) in the Abhidharmasamubcaya and the Abhidharma-
samuccayabhasya. 1 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 Abhidharmakosabhasya, 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
Yogacarabhiimi has undergone further doctrinal development and
refinement in the Abhidharmasamuccaya and the Abhidharma-
samuccayabhasya. 1 also suggest that the Dasabhumikasiitra was a
source for portions of the expositions in both the Yogacarabhumi and
the Abhidharmasamuccaya.

Like large portions of the Yogacarabhiimi, the Abhidharma-
samuccaya, although it is generally classified as a Yogacara text, does
not contain much in the way of explicitly Yogacara terminology. The
terms alayavijiana and bija are used sparingly in the Abhidharma-
samuccaya, and they do not appear in the exposition of pratitya-
samutpada. However, | suggest that the concept of alayavijiiana, or at
least a theory of causation by seeds, underlies what the Abhidharma-
samuccaya says about conditioned origination 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, 1 attempted to
use the Abhidharmakosabhasya of Vasubandhu in order to compare the
Yogacara abhidharma found in the Abhidharmasamuccaya with
Sarvastivadin abhidharma. After all, the Abhidharmakosabhasya has
generally been considered to be a compendium of Vaibhasika
abhidharma peppered with Vasubandhu’s occasional lapses from
orthodoxy. However, although I was aware 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 Yogacarabhiimi.
This has lead me to suspect that Vasubandhu already accepted Yogacara
doctrine when he wrote the Abhidharmakosabhasya.

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 Yogacarabhiimi and expositions of the
cittaviprayuktasamskaras 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 I show, is based on a
theory of causation by seeds.

The major difference between the Yogacara and Sarvastivadin
categories of cittaviprayuktasamskaras 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 pratityasamutpada
expositions, is sufficient to explain how they operate causally. As Jaini
has suggested (1977: 110), Vasubandhu’s Sautrantika criticisms of the
reality of the cittaviprayuktasamskaras 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
Yogacarabhiimi.

Similarly, in the context of rebirth, I show that Vasubandhu’s own
opinion in the Abhidharmako$abhasya, 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 Yogacara 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 Yogacarabhiimi accept the reality of sparsa as a separate dharma, as
well as the existence of pleasurable feeling (sukhavedana). 1 suggest that
both of these positions are related to alayavijfiana. Here the Yogacara
position agrees with Sarvastivada and disagrees with the non-
Sarvastivadin positions mentioned in the Abhidharmakosabhasya. 1t 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 (pratityasamutpada) is one of the most
famous and fundamental doctrines of Buddhism. As La Vallée Poussin
has pointed out in Théorie des Douze Causes,' only the teachings 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 samsara 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 nirvana. 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 (dvadasanga)
formula, are generally considered to be later developments.

The twelve members of the formula familiar from texts beginning
with the later Nikayas® are: Ignorance (avidya), the Karmic Forces
(samskara), Consciousness (vijiana), Individual Existence (namariipa),
the Six Senses (sadayatana), Contact (sparsa), Feeling (vedana),
Subconscious Desire (trsna), Appropriation (upadana), Karmic
Existence (bhava), Birth (jati), and Old Age and Death (jaramarana).’
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-
samutpada 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 Samyuttanikaya 11.5 ff.
(Rhys Davids and Stede 1986: 394). See also Cox 1993: 126.

3Some 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 Senses,
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 Yogacarabhumi are at least closer to the two-lifetime interpretation
than to the three-lifetime interpretation. However, the earliest
incontrovertible example of what is referred to by Chinese commentators
and modern 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 appear in other Yogacara texts, most notably the
Yogacarabhiumi. Furthermore, not only is it important for an
understanding of Yogacara views of causality and rebirth, but it also
sheds light on the grounds for Vasubandhu’s disagreement with
Sarvastivada concerning these subjects.

The significance of the treatment of pratityasamutpada 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 (14).
Rahula of course included this section in his French translation of the
Abhidharmasamuccaya (1980: 42-44), but he neither translated nor
referred to the corresponding passage of the Abhidharmasamuccaya-
bhasya. More recently, Matsuda has studied the interpretation of the
pratityasamutpada formula in the Abhidharmasamuccaya in connection
with the Adivisesavibhagasitra and Vasubandhu’s Pratityasamutpada-
vyakhya (1982a). He has also published a very accurate Japanese
translation of the pratityasamutpada portions of both the Abhidharma-
samuccaya and the Abhidharmasamuccayabhasya (1983), which is
accompanied by an excellent introduction and bibliographical notes;
however, he hasnot analyzed the contents in depth.

Here, I provide an English translation of the pratityasamutpada
sections of both the text and the commentary, and I discuss some of the
more important issues related to the exposition of pratityasamutpada in
the Abhidharmasamuccaya.* In my discussion, I refer to some related
texts, most notably the section on pratityasamutpada in the
Savitarkadibhumi of the Maulibhiimi of the Yogacarabhumi (198.9-
232.15), which seems to have been the major source of this section of the
Abhidharmasamuccaya. 1 also compare the Abhidharmasamuccaya with
Sarvastivadin materials, from which it often differs considerably, and with
Vasubandhu’s own, so-called “Sautrantika,” positions in the
Abhidharmakosabhasya, which frequently are closer to what is found in
the Yogacarabhiimi and the Abhidharmasamuccaya than to Sarvastivada.

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

“Throughout 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 Yogacarabhiimi, the Sanskrit is unavailable, | provide both the Tibetan
and Chinese versions. In some cases, | also provide references to the Chinese or to the
Tibetan and Chinese even if the Sanskrit is available. Of course, | mention any
significant differences among the versions, particularly of the texts that [ translate in
Chapter 2, of which | am aware.

When giving Sanskrit text, | 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 alayavijfiana is clear: indeed, in the section immediately
following ours, the causal condition (hetupratyaya) is defined as
alayavijfiana together with the impressions of good (i.e., the
moksabhagiyadharmas).” However, many discussions in the
Abhidharmasamuccaya, including the exposition of pratityasamutpada,
fail to mention the term alayavijfiana 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 pratityasamutpada that would contradict the
doctrine of alayavijiiana. This tendency to avoid referring to
alayavijiiana raises questions about the nature and purpose of the
Abhidharmasamuccaya as a whole, questions that perhaps cannot fully
be answered without a deeper understanding of the development of
Mahayana Yogacara from pre-Mahayana sources.

Thanks to Schmithausen’s monumental work, 4layavijiana (1987),

*hetupratyayah katamah? alayavijiianam kusalavasana ca (Abhidharma-
samuccaya: 27). The Abhidharmasamuccayabhasya explains that alayavijiiana is the
causal condition of defiled samskaras, while the kusalavasanas are the causal
condition of pure samskaras, respectively (hetupratyaya alayavijianam kusalavasana
ca sasravanasravanam ca samskaranam yathakramam—35.26-36.1). This separation
of alayavijiiana and the kusalavasanas suggests that alayavijiiana here functions as “a
principle of Pollution” (Schmithausen 1987: 76 ff.). Schmithausen says this is
characteristic of certain early Yogacara texts (including portions of the
Yogacarabhiimi) but not of others (including other portions ofthe Yogacarabhuimi).

The Abhidharmasamuccayabhasya further explains that the kusalavasanas are the
impressions of the moksabhagiyas (kusalavasana moksabhagiyanam vasana
drastavya—35.26-36.1). | am grateful to Professor P.S. Jaini for pointing out that it is
strange that only the moksabhagiyas are mentioned here, and not the nirvedhabhagiyas
as well, since the two are usually found together. For example, Schmithausen discusses
a passage from the Yogacarabhiimi in which it is said that alayavijiiana “incorporates
the Seeds of the basic wholesome dharmas (kusalamula) [indirectly] conducive to
liberation (moksabhagiya) and of those [directly] leading up to penetration [into Truth]
(nirvedhabhagiya)” (1987: 78). Incidentally, he mentions this passage in the context of
a portion of the Yogacarabhumi that generally takes alayavijfiana in the sense of a
principle of Pollution; he considers this particular passage, which clearly allows
alayavijfiana a more "positive function, to be an interpolation. Unfortunately, I am
unable to explain why the Abhidharmasamuccayabhasya omits the nirvedhabhagiyas;
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 Yogacarabhiumi with some hope of
sorting out its various strata, some of which, as he has shown,
presuppose alayavijiiana, while others do not. Since the Abhidharma-
samuccaya and the Abhidharmasamuccayabhasya appear to depend on
the Yogacarabhiimi for much of their material, it is useful to compare
the pertinent sections of the Yogacarabhiumi with those of the
Abhidharmasamuccaya and the Abhidharmasamuccayabhasya. By
doing so, we can understand 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 possibility that “at least some of the
remaining works of the [so-called Maitreya Asanga] complex (e.g. the
Hsien-yang-shéng-chiao-lun and even the Abhidharmasamuccaya) do
not lack compilatory features either” (1987: 189). I am more willing
than Schmithausen to search for Yogacara theories underlying
expositions that do not employ explicitly Yogacara terminology.
Therefore, I am able to accept the possibility that the same author can
make a clearly Mahayana statement in one context while, in
Schmithausen’s words, doing “his best to avoid specifically Mahayana
interpretations” (1987: 193) in another. At the same time, in reading the
Abhidharmasamuccaya, | am never aware of the personality of the
author in the way that I am when I read, for example, Vasubandhu’s
AbhidharmakoSabhasya. 1 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, 1 believe that my comparison
of the expositions of pratityasamuipada in the Abhidharmasamuccaya
and the Savitarkadibhumi suggests that these two texts were not
written by the same person. The relationship between these two
expositions therefore casts further doubt on the traditional attribution of
both the Yogacarabhiimi, in toto, and the Abhidharmasamuccaya to a
single author, Asanga.

Although I do not refer to Asanga as the author of the 4bhidharma-
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
Asanga: Paramartha’s biography of Vasubandhu, P’o su p’an tou fa
shih chuan EERIEG EATE (T. 2049);° the Ta t'ang hsi yii chi KIE TR
iC of Hslian-tsang Z#£;” Bu-ston’s Chos ’byun;® and Taranatha’s rGya
gar chos 'byun.’ As the accounts of Asanga’s life have been summarized
by various scholars including Lévi (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 Asanga’s biography
about which I should like to comment: the question of his Hinayana
school and the authorship of the Yogacarabhiimi. The first point pertains
not only to the understanding of the texts ascribed to Asanga, but also to
the corpus of Vasubandhu, insofar as both figures are said to have
converted to Mahayana in the middle of their careers.'’ The second point
is crucial in establishing the history of the development of early
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

#188-191; English translation by Takakusu (1904).

'T. 2087: 896b20-897a7; English translation by, among others, Beal (1983: 22&
229).

*Buston chos 'byun: 837.7 ff.; English translation by Obermiller (1986: 136-147).

English translation by Chimpa and Chattopadhyaya (1970: 154-175).

"I comment in Chapter 5 on how the traditional biography of Vasubandhu has
influenced scholarly opinion concerning his doctrinal 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: 188cl).
Hsiian-tsang, on the other hand, states that he was associated with the
Mabhisasaka 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 Sravakabhimi Manuscript, Wayman argues
that Hsllan-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 Mahis$asaka; (3) Mahi$asaka was, in
any case, a branch of Sarvastivada or Milasarvastivada, so Hsiian-tsang
and Paramartha are both correct (1961: 25).

These 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.”" The phrase that
Takakusu translates as “became a priest,” ch ‘u chia % (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 TRFAE % 5 R (T. 2049: 188cl).



Sautrantika doctrine to refute Sarvastivada.” However, the same argument
can be applied to Hsiian-tsang’s account, according to which Asanga was
ordained into, and practiced with, the Mahisasaka school but after a short
time came to believe in Mahayana." If Paramartha, as Wayman suggests,
is referring only to Asanga’s ordination lineage and not to his doctrinal
beliefs, it is equally possible that Hsilan-tsang, depending upon what he
means by the word “practice,”"* 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, Hslian-tsang’s attribution seems to me to be
no more authoritative than Paramartha’s.

Wayman, however, does not rely exclusively on historical records to
support his case that Asanga belonged to, and believed in the doctrines
of, the Mahisasaka school. He also examines several points of doctrine
that are discussed in the Yogacarabhimi, the sole authorship of which he
attributes to Asanga, and the Abhidharmasamuccaya, noting their
similarity to doctrines attributed to the Mahisasakas (1961: 26-29).
Wayman’s arguments here have already been criticized at length and
convincingly by Schmithausen (1970: 94-95, 115-119).

In a later study, “Doctrinal Affiliation of the Buddhist Master
Asanga,” 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 (1989: 210-213). Since we have no
Mahi$asaka texts aside from the Chinese translation (T. 1421, T. 1422)
of the Mahisasaka vinaya (Bareau 1955: 182), 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 Vékicule (1955). Lamotte, in his
History of Indian Buddhism, discusses these sources, which he
frequently characterizes as “pseudo-historical,” at considerable length.
Although he allows that “the disputations provide an exact idea of the

P E S EEA R LEIRERZ (T. 2049: 190b15-16).

DRI ER MR IEE, BE2BE AT (T. 2087: 89628-29b).

“Nakamura, referring to the Samghabhedavastu of the Sarvastivadin vinaya, lists
brahmacaryam carati as one of the Sanskrit equivalents of {§£ (Nakamura 1975:
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 1988: 521-522).

Wayman, to be sure, qualifies his argument by recognizing this fact:
“It was not my theory that Asanga, in going along with the Mahisasaka,
is committed to the full list 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” (1989:
213). 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 Affiliation,” Wayman presents two additional
arguments in support of Asanga’s having been a Mahisasaka. The first
concerns the Hinayana scriptural sources of the Yogacarabhumi and,
like all of Wayman’s arguments, is based on the assumption that Asanga
is the sole author of the Yogacarabhumi. Wayman has identified verses
from the Samyuttanikaya, the Udanavarga, and the Suttanipata that are,
or the Sanskrit equivalents of which are, the sources for the
Sarirarthagatha of the Cintamayibhiami of the Yogacarabhimi, 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-Pakarana and the Sutta-nipata. In terms of
Bareau’s theory that the Mahisasaka 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 Mahisasaka,
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but does not prove it” (1989: 210)."

However, if one glances through Honjo’s 4 Table of Agama-citations
in the Abhidharmakosa and the Abhidharmakos[siclopayika (1984), one
can find the same set of texts cited frequently in an essentially
Sarvastivadin context. This suggests to me that “those matters which are
of vital interest to the Theravada sect” (and therefore to the Mahisasaka
sect) were actually of as vital interest to Sarvastivada as to the author, or
authors, of the Yogacarabhumi. In fact, if one does not accept Asanga’s
authorship of the Yogacarabhimi, one could conceivably adduce the
same evidence as proof of the Sarvastivadin 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 Asanga’s
association with the Mahisasaka school.

In his final argument, Wayman refers to a passage from the
Mahdasamnipatasitra, which says of certain disciples that they “will not
conceive notions (samjfia) of the earth, or those of water, of fire, of
wind, of space (akasa), or of consciousness (vijiiana). Those persons
will accordingly be called Mahisasaka” (1989: 213). Wayman
understands this to mean that “those called Mahisasaka, by avoiding
notions of the six elements, accept cittamatra, also accept only the four
great elements, plus akasa, to explain man basically” (1989: 214). He
then compares this passage to a discussion of cittamatra from the
Viniscayasamgrahani of the Yogacarabhumi, which he translates and
about which he says: “The term cittamatra as here used implies an ideal
man, that it is possible to reach, presumably by yoga, a state of pure
consciousness (cittamatra) free from derived consciousness (caitta). As
a corollary, one reaches a state of just four elements (mahabhiita) free

“Bareau (1993) examines the lists of asamskrtadharmas in the Yogacarabhiimi
(Manobhiimi) and the Hsien yang sheng chiao lun Bi#%E #%5%. He adduces the similarity
between these lists and that of the Mahi$asaka school (according to Vasumitra’s
Samayabhedoparacanacakra) as evidence in support of Wayman’s opinion regarding
Asanga’s affiliation with Mahisasaka. | have not had a chance to explore this subject in
detail. Before commenting on Bareau’s article, | would have to go through the couple of
dozen references to the asamskrtas in other portions of the Yogacarabhimi as well as
Harivarman’s discussion of this subject in the Tattvasiddhisastra.
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from derived elements (bhautika). At that time one would be free of

notions (samjaa)” (1989: 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 Asanga’s passage [i.e., the Yogacarabhiimi 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 justification for the terminology of the seventeen
bhimis? The word bhiumi means “earth” as does mahi. Hence,
Asanga’s bhiumi system, involving in a “place” the alteration
between the citta and the caitta, as between the mahabhiita 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 confident that I understand it well enough to
summarize it. However, as far as I can tell the argument is rather
speculative and not likely to convince anyone who is not already
strongly disposed to agree with him that Asanga was a Mahisasaka.
Although I do not think that Wayman has proved that Asanga was a
Mahisasaka, I can understand his reasons for trying to establish
Asanga’s Hinayana school. As Wayman points out in his Arnalysis, the
Yogacarabhumi is essentially abhidharma, and, as such, it is based on
sutras that are predominantly, if not exclusively, Hinayana. Considering
Asanga to have been the author, Wayman assumes that those portions of
the Yogacarabhiimi that are based on Hinayana sutras must represent the
views of Asanga’s Hinayana sect. Hence, according to Wayman,
Yogacara abhidharma, for that is what much of the Yogacarabhimi is,
consists of the addition of some Mahayana material to the abhidharma
of a specific Hinayana school, Mahisasaka; in his words, “Asanga did
not give up his Hinayana views but simply added part of the Mahayana
to those” (1961: 45). In this way, Wayman explains the coexistence of
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long stretches of 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 Hinayana material in certain
portions of the text and the concentration of the Mahayana material in
other portions, he proposes in “Doctrinal Affiliations” a relative
chronology of the composition of the Yogacarabhimi. First, Asanga
composed the Sravakabhiimi and the Samahitabhiimi at a very early age,
then the Paryayasamgrahani, the Vastusamgrahani, and the Srutamayi-,
Cintamayi-, and Bhavanamayibhumis, all before his conversion to
Mahayana. After his conversion, he wrote the Bodhisattvabhiimi, the
remainder of the Bhiimivastu, and the Viniscayasamgrahani (Wayman
1989: 203). This chronology, incidentally, is quite different from those.
proposed by Schmithausen'é and Aramaki'’ (discussed in Chapter 5).
Presumably, Wayman would explain the contents of the
Abhidharmasamuccaya, which he describes as a “condensation of
material from the Yogacarabhimi (1961: 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 Yogacarabhiimi, why does it include so
much Mahayana material? After all, as Walpola Rahula observes, the
Abhidharmasamuccaya contains nearly all the major doctrines of
Mahayana (1980: xiv). And (I assume here for the sake of argument that
Asanga is the sole author of the Abhidharmasamuccaya) if Asanga had
already been converted to Mahayana before writing the 4Abhi-
dharmasamuccaya, why would he have repeated the Mahisasaka
material that he_had already included in those portions of the
Yogacarabhumi that he wrote before he was converted? Wayman says

"“According to Schmithausen, there are three main layers: (1) parts of the
Bhiimivastu (= Maulibhiimi), including the Sravakabhiimi and the Bodhisattvabhiimi,
and the Vastusamgrahani; (2) the remainder of the Bhumivastu; (3) the
Viniscayasamgrahani (1987: 14).

""Aramaki also distinguishes three layers, but the contents of the second two are
different: (1) the Sravakabhiimi, the Bodhisattvabhiimi, and the Vastusamgrahani;
(2) portions of the Samdhinirmocana and portions of the Viniscayasamgrahant; (3) the
remainder of the ViniScayasamgrahani and the first nine bhimis of the Bhimivastu
(personal communication).
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that Asanga simply added Mahayana views to Hinayana ones, but surely
the conversion of a philosopher like Asanga would involve a more
radical shift in outlook than Wayman would have us believe.

' It seems far more likely to me that the Abhidharmasamuccdya 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 (1989: 254), its branches. However the Abhidharma-
samuccaya is not, I think, committed to the doctrines of any Hinayana
school. Rather, instead of relying specifically on the abhidharma of, for
example, the Mahidasakas, 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 (i.e., the Yogacara) school.
In my analysis of the pratityasamutpada section of the Abhidharma-
samuccaya, I hope to illustrate its extensive reliance on, and refinement
of, ideas found in the Yogacarabhumi. Furthermore, I believe that the
interpretation of sutra in the Yogacarabhumi, even sometimes in the
earliest portions, does not follow the abhidharma of its author’s (or
authors’) putative Hinayana 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 Yogacarabhiimi

The other major issue raised by the biographical sources is the
authorship of the Yogacarabhumi. Again, the traditional accounts differ.
According to Paramartha, Maitreya, at Asanga’s request, came down
from Tusita heaven to preach the Shih ch’i ti ching +LH#E (=
Yogacarabhiumi) at night, while during the day, Asanga, who was the
only one who could approach Maitreya, explained Maitreya’s speech to
the rest of the audience (T. 2049: 188c14-20; Takakusu 1904: 274-275).
According to Hsiian-tsang, on the other hand, Asanga ascended to
Maitreya’s palace at night and received from him the Yogacarabhumi
(% 10 BT #17% ), the Mahayanasiutralamkara (K I FAE), the
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Madhyantavibhaga (324 517) and other texts, which He later
explained to the masses (T. 2087: 896b21-24; Beal 1983: 226).8

The Tibetan tradition is more willing to attribute the actual
authorship of the Yogacarabhiimi to Asanga. Bu-ston first tells the story
of Asanga’s ascent to Tusita heaven, where Maitreya expounds the
Prajriaparamita, the Yogacarabhiimi, and other Mahayana sitras. In
order to elucidate these scriptures, Maitreya composes the five works of
Maitreya,'” which Asanga brings down to earth. However, Bu-ston
shortly thereafter states that Asanga composed “his great treatise in five
divisions” (in other words, the Yogacarabhiimi) after his return to earth
(Obermiller 1986: 139-140). In Taranatha’s version of the same story,
Asanga, after arriving in Tusita heaven, “listened to the Mahayana
doctrine in its entirety from Ajitanatha [Maitreyanatha] and learnt the
real significance of the whole collection of sitra-s. Then he listened to
the ‘Five Works of Maitreya’” (Chimpa and Chattopadhyaya 1970:
159). Unlike Bu-ston, Taranatha does not mention the Yogacarabhiimi as
one of the texts preached to Asanga by Maitreya. However, Taranatha
does mention the Yogacarabhumi as one of the treatises written by
Asanga some time after his return from Tusita heaven (Chimpa and
Chattopadhyaya 1970: 160).

Both Bu-ston and Taranatha, in their sections on the life of
Vasubandhu, relate a story according to which Vasubandhu, hearing or
reading a work or some works of Asanga, criticized Asanga:

Alas, Asanga, residing in the forest,

Has practised meditation for 12 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 elephant!*

®Demiéville, in La Yogacarabhumi de Sangharaksa, includes a long section
devoted to the figure of Maitreya; in it he convincingly refutes Maitreya’s historicity
(1954: 376-387, especially 381 n. 4).

According to the Tibetan tradition, these include the Mahdyanasitralamkara, the
Madhyantavibhaga, the Abhisamayalamkara, the Dharmadharmatavibhaga, and the
Uttaratantra (Nakamura 1987: 256).

®Obermiller’s translation of Bu-ston’s version (1986: 143), quoted in Wayman
1961: 40. For Taranatha’s version, see Chimpa and Chattopadhyaya 1970: 168.
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Although Bu-ston does not mention the Yogacarabhiimi by name,
referring only to “numerous treatises” (Obermiller 1986: 143),
Taranatha says specifically that Vasubandhu “read the Five Bhiimi-s, the
work of arya Asanga” (Chimpa and Chattopadhyaya 1970: 168).
Incidentally, Wayman, perhaps relying on Taranatha, assumes that Bu-
ston’s version is, in fact, referring to the Yogacarabhiimi (1961: 40).
Thus, Taranatha unequivocally attributes the authorship of the
Yogacarabhumi to Asanga, 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 Yogacarabhumi.
According to the Taisho edition of the Yogacarabhiimi, the author is
Maitreya (T. 1579: 279a5; Demiéville 1978: 134), 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 and Tibetan tradition as to the common provenance of the
Yogacarabhumi, the Abhidharmasamuccaya, and the Mahayana-
samgraha” (1961: 40). This is just not true. Neither Paramartha nor
Hsiian-tsang mentions the Abhidharmasamuccaya or Mahayana-
samgraha, so we must rely on the canonical attributions for the Chinese
tradition regarding these works: both texts are attributed to Asanga, with
no mention of Maitreya (Demiéville 1978: 136). The Tibetan tradition,
which unlike the Chinese accepts Asanga as the author of the
Yogacarabhumi, agrees with the Chinese in accepting him as the author
of the Abhidharmasamuccaya and the Mahayanasamgraha. Therefore,
although, as Wayman claims, the Tibetan tradition accepts the common
authorship of the three texts, the Chinese tradition certainly does not. In
his later work, Wayman in fact mentions the attribution of the
Yogacarabhiimi 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
Sutras, such [as] the Pure Land ones, the Avatamsaka, the Lotus Siitra,
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and so on” (Wayman 1989: 202).

Wayman’s reasoning seems to be that, since “Demlev111e has
sufficiently demonstrated the absurdity of regarding Maitreya as a
‘historical personage,’”?' we can safely assume that the story of
Asanga’s having received the Yogacarabhumi from Maitreya is totally
fictional and that Asanga wrote the treatise himself. I agree with
Wayman regarding the question of Maitreya, but I think that we must be
more open-minded regarding the Chinese tradition that the author of the
Yogacarabhumi is not the same as the author of the Abhidharma-
samuccaya and the Mahayanasamgraha.

Modermn scholars have a variety of opinions regarding the authorship
of the Yogacarabhumi. Some, for example, Willis (1982) and Rahula
(1980: 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 issue. For
example, Wayman states that “it is untenable to hold that certain
sections of the Yogacarabhumi were written by different persons” and
supports this statement by saying, “My reading over the years in the
Yogacarabhiimi has led me to conclude that it is the same person writing
throughout” (1989: 201-202). 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 Yogacarabhumi,
merely mentions that “there is an opinion that, as the contents of the
Yogacarabhumi are substantially different to a great extent from other
works ascribed to Maitreya, its author may be different from
Maitreyanatha” (Nakamura 1987: 258).

Schmithausen, on the other hand, believes that the Yogacarabhumi
is a compilation (1987: 13) 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[ogacarabhimi] or, as Hakamaya
himself puts it in a later article, somehow participated in its compilation

?'Wayman 196 1: 33, referring to Demiéville 1954.
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(i-e. that ‘tradition’ may, in this case, in fact contain a kernel of
historical truth in our sense). But this possibility still needs verification,
and for the time being I for one cannot exclude the opposite possibility”
(1987: 185). In fact, in his most recent work on the Yogacarabhumi,
Alayavijiana, 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
Yogacarabhumi is a heterogeneous compilation that cannot be
attributed to Asanga.”

The question of the authorship of the Yogacarabhiimi 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 Asanga. That the Yogacara-
bhimi chronologically precedes the Abhidharmasamuccaya is also
generally, but not universally, conceded; Willis (1982: 10) and Warder
(1991: 441), who accept Asanga’s authorship of the Yogacarabhiimi,
both state that the Abhidharmasamuccaya is earlier without, as
Schmithausen points out (1987: 262 n. 100), providing any evidence to
support their positions.” 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 “Asanga’s system” as being
“so difficult and burdensome that it can be carried only by an elephant”
(Obermiller 1986: 143; 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
Abhidharmasamuccaya: “Ce que I’Abhidhammapitaka en pali est
pour les Theravadin, le Jianaprasthana pour les Sarvastivada, le

?Schmithausen’s bibliography incidentally contains invaluable information about
Japanese scholarship on the Yogacarabhiimi, 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 1969 and 1969a.

v In addition, Schmithausen adduces the fact that the Abhidharmasamuccaya, but
not the Yogacarabhiimi, is familiar with certain doctrines found in the “Maitreya” texts
as proof that the Abhidharmasamuccaya is later than the Yogacarabhiimi.
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Mahaprajriaparamitasastra pour les Madhyamika, le Yogacara-
bhiimisastra 1’est pour les Yogacarin” (Rahula 1980: xiv). Although I
disagree with Rahula about the authorship of the Yogacarabhumi, 1 think
that his characterization of the text as Yogacara abhidharma, which is
similar to Wayman’s (1961: 45; see above), is accurate. It is, moreover,
significant that Rahula compares the Yogacarabhumi with texts
belonging to the Theravadin and Sarvastivadin Abhidharmapitakas
proper, rather than with the later treatises. Rahula sets aside his analogy
regarding the Yogacarabhiimi and goes on to compare the question-and-
answer format of the Abhidharmasamuccaya with that of certain Pali
Abhidhammapitaka texts, such as the Dhammasargani, Vibhanga, and
Dhatukatha. But it must be stressed that if the Yogacarabhumi is
compared with the Abhidharmapitakas, the Abhidharmasamuccaya is
more properly analogous to the manuals such as the Abhidharmamrta,
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 Pratityasamutpada in the Abhi-
dharmasamuccaya

As I mentioned at the beginning of this chapter, the most readily
identifiable source of the exposition of pratityasamutpada in the
Abhidharmasamuccaya is found in the Savitarkadibhumi of the
Yogacarabhumi.** The last eight sections, in particular, of the exposition

*This exposition consists of nine sections, of which the first, entitled sarira
(Yogacarabhimi: 198.17-203.5), is also found in the Vastusamgrahani and is quite
different in style from the last eight (Yogacarabhiimi: 203.6-232.15), which appear to
be later. Schmithausen refers to the sar7ra section as the “Pratityasamutpada 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 Sarira section links it to the remainder of
the exposition (see note 35).

Ui (1958: 279-295 passim) and Matsuda (1983) have noted some of the similarities
between the expositions in the Savitarkadibhiimi and the Abhidharmasamuccaya.
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of pratityasamutpada in the Savitarkadibhumi are very abhidharma-like

in style. Although the Abhidharmasamuccaya exposition is much

- shorter, the formats of the two are quite similar, and a number of the
same topics are treated in both.?* In general, the Abhidharmasamuccaya,
besides being terser, is more systematic than even the latter part of the
Savitarkadibhiumi exposition. Not only does the Abhidharmasamuccaya
summarize much of the contents of the Savitarkadibhuumi exposition, but
it shows considerable doctrinal development. This suggests advances in
the Yogacara philosophy that underlies the two texts.

Aside from the Yogacarabhiimi, the exposition of pratitya-
samutpada in the Abhidharmasamuccaya, has, I believe, another rather
surprising source, namely the sixth chapter (4bhimukhibhumi) of the
Dasabhumikasutra. In general, the Yogacarabhumi does not refer to
Mahayana sutras, the notable exception being the Samdhinirmocana-
sutra, which Schmithausen suggests is in fact later than much of the
Yogacarabhiimi, probably including the exposition of pratitya-

- samutpada in the Savitarkadibhumi (1987: 12). The Abhidharma-
samuccaya similarly relies on Mahayana sutra sources only rarely,
although Schmithausen has identified a passage originating in the Large
Prajriaparamita (1987: 193). However, as I show in the notes to my
translation, there are some striking similarities between portions of the
Abhidharmasamuccaya pratityasamutpada exposition and the prose of
the Abhimukhibhumi that strongly suggest that the author of the
Abhidharmasamuccaya was influenced by the Dasabhumikasutra.

D. The Abhidharmakosabhdsya as Yogicira abhidharma

In attempting to establish points of difference between the Yogacara
and Sarvastivadin abhidharmas, 1 have naturally looked first at
Vasubandhu’s A bhidharmakosabhasya, which, although it is well known
not to be an orthodox Sarvastivadin text, clearly analyzes the issues
involved in many doctrinal controversies, and which also has the
advantage of being thoroughly indexed (Hirakawa 1973-1978) and
superbly translated (La Vallée Poussin 1971). Vasubandhu is famous for

“See note 35.
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generally upholding the Sautrantika position when it differs from
Sarvastivada. However, the fact that opinions that he identifies as
Sautrantika can often be found in the Yogacarabhiimi has not been
remarked upon until recently. Moreover, in at least several cases, when
he does favor Sarvastivada over Sautrantika (or Darstantika),” the
Yogacarabhumi position also is in agreement with Sarvastivada.

Although nothing can be said conclusively until all of the
Sautrantika positions mentioned in the Abhidharmakosabhasya have
been compared with the Yogacarabhiumi and the Abhidharma-
samuccaya, 1 suspect that Vasubandhu’s so-called Sautrantika opinions
are, in fact, Yogacara abhidharma in disguise.”” 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 to them
throughout in my attempt to trace a number of Vasubandhu’s positions
to their sources in Yogacara abhidharma.

%Certain commentaries sometimes designate as “Sautrantika” positions that
originate with Darstantika 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 Darstantika, observe that Sautrantika is used as a
term of approval, while Darstantika indicates disapproval (1998: 109).

*"Harada, who has been coming to conclusions similar to mine, distinguishes two
types of theories that are identified as “Sautrantika”: positions originating with
Darstantika that are adopted by Vasubandhu in the Abhidharmakosabhasya and that
can also be found in the Yogacarabhiimi; and positions that cannot be traced to
Darstantika but are adopted by Vasubandhu and can also be found in the Yogacara-
bhiimi (1993: 107-110).

The question remains as to why Vasubandhu, if he follows the Yogacarabhiimi,
does not mention alayavijfiana in the AbhidharmakoSabhasya. Writing about the
Vimsatika, Franco in a recent article suggests that those of its features that
Schmithausen (1967) 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 Sautrantika
presuppositions and that he saw no need to drag the alayavijfiana into the controversy”
(1994: 369-370). I find this explanation of Vasubandhu’s method in the Vimsatika
provocative and useful, even though it does not directly account for what he is doing in
the Abhidharmakosabhasya.
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II. TRANSLATION OF THE EXPOSITION OF PRATITYASAMUT-
PADA IN THE ABHIDHARMASAMUCCAYA AND
ABHIDHARMASAMUCCAYABHASYA®

A. Introductory Section
1. Questions

Abhidharmasamuccaya

a. How [should] that which has originated conditionally [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? (katham pratityasamutpannam, kati pratitya-
samutpannani, kimartham pratityasamutpannapariksa—25.33)

2. Answers

a. That which has originated conditionally should be understood with
reference to: [i] its characteristic (lak;anatah); [ii]] an analysis into the
members [of the pratityasamutpada formula] (arigavibhagatah); [iii] the
sets of members (argasamasatah); [iv] the determination of the
conditional operations of the members (angapratyayatvavyava-
sthanatah); [v] the determination of the functions of the members
(angakarmavyavasthanatah); [vi] the grouping of members according to
[three categories] of defilement (angasamklesasamgrahatah); [vii]
import (arthatah); [viii] profundity (gambhiryatah); [ix] varieties
(prabhedatah); [x] and the progressive and regressive orders [of

Page numbers for the Abhidharmasamuccaya refer to Gokhale’s “Fragments
from the Abhidharmasamuccaya of Asamga,” 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
pratityasamutpada exposition can be found on pages 26 through 28 in his edition
(Pradhan 1950).
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defilement and purification] (anulomapratilomatah). (laksanato ’pi,
angavibhagato ’pi, angasamasato ’pi, angapratyayatvavyavasthanato
‘pi, angakarmavyavasthanato pi, angasamklesasamgrahato ’pi, arthato
'pi, gambhiryato ’pi, prabhedato ’'pi, anuloma[pratilomalto ‘pi pratitya-
samutpannam dra[sta]lvyam—25.33-26.2)%

b. All [of the skandhas, ayatanas, and dhatus originate conditionally]
except for a certain portion of the element consisting of mental objects
and the sphere consisting of mental objects.*® (sarvani, dharma-
dhatvayatanaikadesam sthapayitva [asamskrtam]*'—26.2)

Abhidharmasamuccayabhasya

Except for a certain portion of the element consisting of mental
objects and the sphere consisting of mental objects [means] except for
the portion that is characterized as unconditioned existence
(asamskrtalaksanam). (dharmadhatvayatanaikadesam sthapayitvety

¥Compare this with the Dasabhiimikasiitra, which says that the Bodhisattva
should investigate pratityasamutpada in its ten aspects and in both its progressive and
regressive orders (sa evam dasakaram pratityasamutpadam pratyaveksate
‘nulomapratilomam), the ten aspects in terms of which he should investigate being:

(1) bhavanganusamdhitah; (2) ekacittasamavasaranatah;

(3) svakarmasambhedatakh, (4) avinirbhagatah;

(5) trivartmanupravartanatah; (6) pirvantapratyutpannaparantaveksanatah

(7) triduhkhata-samudayatah; (8) hetupratyayaprabhavatah,

(9) utpadavyayavinibandhatah; (10) bhavaksayatapratyaveksanatah (101.17-102.3).
The detailed discussion of each of these aspects that precedes this summary comprises
a large portion of chapter six of the sitra. For a Japanese translation, see Aramaki
1974 (Honda’s English translation [1968], at least of this chapter, is not only useless
but misleading).

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

*For this translation, see Rahula 1980: 42; the Chinese translation (4bhidharma-
samuccaya [ch.]: 670c16-17) and the Tibetan translations of the Abhidharma-
samuccayabhasya (Abhidharmasamuccayabhasya [tib.]: 23a2) and Abhidharma-
samuccayavyakhya (Abhidharmasamuccayavyakhya [tib.]: 191b4-5) all identify this
portion as asamskrta; see also Matsuda 1983: 38.

3asamskrtam is Gokhale’s addition, presumably on the basis of the texts
mentioned in note 30. Pradhan omits it from his retranslation. '
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‘asamskrtalaksanam_g n. 1)?

Abhidharmasamuccaya

c. [There is an investigation into that which has originated
conditionally] for the purpose of renouncing attachment to an atman that
has no cause or has inconsistent causes.” (ahetuvisamahetukatma-
bhinivesatyajanartham—26.2-3) :

Abhidharmasamuccayabhasya

[There is an investigation 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 I$vara, etc** (atmadharmahetukesvaradi-

2This passage, given here in Tatia’s retranslation, is found only in the Tibetan
translations of the Abhidharmasamuccayabhasya and Abhidharmasamuccayavyakhya;
see note 30. See also Matsuda 1983: 48 n. 20 for an emendation of the retranslation of
asamskrtasya laksanam (Abhidharmasamuccayabhasya: 31 n. 1) to asamskrta-
laksanam. The Tibetan text is: chos kyi khams dan skyve mched kyi phyogs gcig ma
gtogs par fies bya ba ni 'dus ma byas kyi mtshan fid do (Abhidharma-
samuccayabhasya [tib.]: 23a2).

»The Tibetan translation reads somewhat differently: “...for the purpose of
renouncing attachment to an atman 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 Savitarkadibhiumi: hetav ajianam katamat / ahetukam va kalpayato
visamahetum va isvaraprakytipurusantaradikam vayonisah kalpayato yad ajianam
(Yogacarabhumi: 205.3-4). See also Madhyantavibhagasastra: tatra hetusamaropah
samskaradinam visamahetukalpanat / hetvapavado nirhetukatvakalpanat /
phalasamaropah satmakanam samskaradinam avidyadipratyayapravrttikalpanat
(112.11-13). Matsuda likewise differentiates between attachment to a Self and the two
erroneous ideas about causes (1983: 38).

**This passage, retranslated by Tatia, is 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 mron par Zen pa span ba’i phyir ro (Abhidharmasamuccayabhasya [tib.]: 23a2-3;
see also Abhidharmasamuccayavyakhya [tib.]: 191b5-6. The mention of I$vara as an
example of an inconsistent cause probably comes from the passage in the
Savitarkadibhimi mentioned above [Yogacarabhiimi: 205.3-4)).
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hetukabhinive$atyajanartham—31 n. 1)*

B. Detailed Answers to Questions
1. Characteristic

" Abhidharmasamuccaya

How [should that which has originated conditionally be understood]
with reference to its characteristic? (katham laksanatah—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 (nirihapratyaya); [ii] [that which has
originated conditionally] arises from conditions that are impermanent
(anityapratyaya); and [iii] [that which has originated conditionally]
arises from conditions that are effective (samarthapratyaya).

*In contrast to the Abhidharmasamuccaya, the Savitarkadibhimi exposition of
pratityasamutpada begins with a summarizing verse (vddana) that prefaces its answer
to the question, “What is conditioned origination?” in the following way:

“Structure (Sarira), division (mukha), import (artha), analysis (vibhanga),
sequence (krama), irrefutability (acodana),

“Traditional etymology (nirukti), condltlonmg (pratyayatva), a detailed exposition

of the conditions (pratyayatvaprabhedatah,*

“Summary of scriptural expositions (sitrantasamgraha), and, ]ast of all, variety
(vicitra) (will be discussed)” (Sariramukham artha$ ca vibhangakramam acodana /
niruktih pratyayatvam ca pratyayatvaprabhedatah / sitrantasamgrahas ceti vicitrah
pascimo bhavet—Yogacarabhumi: 198.14-16).

*This ablative is reflected in neither the Chinese nor the Tibetan, so I ignore it.

Of these topics, mukha (Yogacarabhimi: 203.6-11) corresponds to prabheda in
the Abhidharmasamuccaya, and vibhanga (Yogacarabhumi: 204.1-212.4) to vibhaga.
The Abhidharmasamuccaya section on artha contains most of the components of the
Savitarkadibhumi section of the same name (Yogacarabhumi: 203.12-20), along with
several new additions; see note 123.

In the Abhidharmasamuccaya, the discussion of pratityasamutpada with respect to
the conditional operations of the members (angapratyayatvavyavasthanatah) deals
with the same subject as the section in the Savitarkadibhiimi on conditioning
(pratyayatva) (Yogacarabhiimi: 215.1-15). Finally, the contents of the sections in the
Abhidharmasamuccaya on the sets of the members (angasamasatah) and on the
progressive and regressive orders (of defilement and purification—anuloma-
pratilomatah) are similar to the contents of the section in the Savitarkadibhimi on
structure (Sarira) (Yogacarabhumi: 198.17-203.5).
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,(nirl_[h alpratyayotpattitam upaddya, anityapratyayotpattitam upadaya,
samarthapratyayotpattitam upadaya—26.3-4)

Abhidharmasamuccayabhasya 40A

This is what the Lord has taught to be the characteristic of
conditioned origination: “Since this exists, that exists”; “Due to the
arising of this, that arises”; and (bhagavatoktam yat pratitya-
samutpadalaksanam—asmin satidam bhavati, asyotpadad idam
utpadyate / tad uta—31 n. 1) “Conditioned by Ignorance, the Karmic
Forces®' [exist), etc.” (avidyapratyayah samskara ity evam adi—31.1)

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 satidam bhavati nirihapratyayotpattitam upadaya
/ sati kevalam pratyaye phalam bhavati, na tu phalotpadanam prati
pratyayasya kacid ihety arthah—31.1-3)

ii. [The Lord said,] “Due to the arising 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. ([ii] asyotpadad idam utpadyate anityapratyayotpattitam
upadaya, na hy anutpadinah karanat® kimcid utpadyamanam karyam
siddham iti krtva—31.3-5)

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

3%This portion has been retranslated by Tatia from the Tibetan: bcom Ildan 'das kyis
rten cin 'brel bar 'byun ba’i mtshan fiid gan gsuns pa ni ’'di yod pas / 'di "byun / 'di
skyes pa’i phyir 'di skye ba ste / 'di ltar ... (Abhidharmasamuccayabhasya [tib.]: 23a3;
see also Abhidharmasamuccayavyakhya [tib.]: 191b6-7; and T. 1606: 711b10-11).
- Ysamskarah, for this translation, see Schmithausen 1987: 653.
*Corrected from Tatia’s anutpadikaranat (Sakuma 1996: 13).
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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] avidyapratyayah samskara ity evam adi
samarthapratyayotpattitam upadaya / nirthakatvanityatve pi sati na yatah
kutascit pratyayat sarvam eva phalam utpadyate, kim tarhi samarthat /
tadyatha ’vidyatah samskara yavaj jatito jaramaranam iti—31.5-8)

2. Analysis into Members of the Pratityasamutpada Formula

Abhidharmasamuccaya

How [should that which has originated conditionally be understood]
with reference to an analysis into the members [of the pratitya-
samutpada formula]?

[It should be understood as consisting of] twelve members. The
twelve-membered (dvadasanga) [formula of] conditioned origination
[consists of]: Ignorance (avidya), the Karmic Forces (samskara),
Consciousness (vijiana), Individual Existence (namarupa),” the Six
Senses (sadayatana),*® Contact (spars$a), Feeling (vedana),
Subconscious Desire (trsna),* Appropriation (upadana), Karmic
Existence (bhava), Birth [into a given species of living beings] (jaii),
and Old Age and Death (jaramarana). (katham angavibhagatah /
dvadasangani, dvadasangah pratityasamutpadah—avidya, samskarah,
vijianam, namaripam, sadayatanam, sparsah, vedana, trsna,
upadanam, bhavah, jatih, jaramaranafi ca—26.4-6).* '

*¥For this translation, see Aramaki 1988. | am here simplifying his “individual-
intersubjective existence.”

“For this translation, see Schmithausen 1987: 652.

“IFor this translation, see Aramaki 1988.

“The section on angavibhaga in the Abhidharmasamuccaya appears to be nothing
more than a list of the members of the formula. In contrast, the corresponding portion
in the Savitarkadibhiimi on vibhanga (according to the uddana [Yogacarabhimi:
198.4] and the last sentence of the section [Yogacarabhimi: 212.14]) or vibhaga
(according to the first sentence of the section [Yogacarabhiimi: 204.2]) contains long
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Abhidharmasamuccayabhasya 40B
(No comment on this section)

3. Sets of Members

Abhidharmasamuccaya

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

[It should be understood as consisting of] the projecting [set of]
members (aksepakanga), the projected [set of] members (aksiptanga),
the actualizing [set of] members (abhinirvartakanga), and the actualized
[set of] members (abhinirvrttyanga). (katham angasamasato ’pi /
aksepakangam, aksiptangam, abhinirvartakangam, abhinirvrttyanga
ca—26.6-7)

Abhidharmasamuccayabhdasya 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 conditioned 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. (yany
avidyadini dvadasangani vibhaktani tany eva punah samasya catvary
angani bhavanty aksepangadini / etavac ca pravrttinirdese
nirdestavyam yad uta hetukale yenaksipyate yac caksipyate phalakale

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

“The Sanskrit text reads katham angasamasato ’pi, but the api, which is found in
neither the Tibetan northe Chinese, seems to have slipped in from Section One, where
each of the ten ways of understanding pratityasamutpada is followed by api.
Therefore, | ignore it in my translation.
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yenabhinirvartyate yac cabhinirvartyate" tad etat sarvam ebhir dngair
nirdistam veditavyam—31.9-12)

Abhidharmasamuccaya

What is the projecting [set] of members? [It consists of] Ignorance,
the Karmic Forces, and Consciousness.

What is the projected [set] of members? [It consists of] Individual
Existence, the Six Senses, Contact, and Feeling.

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

What is the actualized [set] of members? [It consists of] Birth and
Old Age and Death. (aksepakangam katamat / avidya, samskarah,
vijianafi ca / aksiptangam katamat / namaripam, sadayatanam,
sparsah, vedana ca / abhinirvartakangam katamat / trsna, upadanam,
bhavas ca / abhinirvrityangam katamat / jatih jaramaranaii ca—26.7-9)
Abhidharmasamuccayabhasya

Among these [four sets], [i] “The projecting [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] aksepekangam avidya samskara vijianam ca, anagatajanma-
bhinirvrttaye satyesv ajiianapiirvakena karmana cittavasanarthena—
(31.12-14)

[ii] The projected [set of] members consists of Individual Existence,
the Six Senses, Contact, and Feeling since, due to that impregnation of
consciousqess, 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] aksiptangam namaripam sadayatanam sparso vedana ca,
taya cittavasanaya namaripadinam ayatyam purvottarasam-
nisrayakramenabhinirvrttaye® bijapustitah—(31.14-16)

*“Corrected from cabhinirvatyate.
“Corrected from °nirvrtaye (Sakuma 1996: 13).
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[iii] The actualizing [set of] members consists of Subconscious
Desire, Appropriation, and Karmic Existence since, under the sway of
undestroyed Subconscious Desire*® with respect to kamadhatu, etc., due
to wishing and craving (chandaraga), which is preceded by pleasure in
the varieties of good and bad deeds with respect to kamadhatu, etc.,
[insofar as] consciousness is under the sway of clinging,” 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] abhinirvartakarngam trsna upadanam bhavas ca
aprahinakamaditrsnadivasena® kamadisu sucaritaduscaritaprakara-
bhiratipirvakena® chandaragena sopadane vijiane sati maranavastha-
yam phaladanam prati chandaraganurupanyatarakarmavasanabhzmukhz-
bhavar®™—31.16-19)

[iv] The actualized [set of] members consists of Birth and Old Age
and Death since, when there is realization of the impressions of some’'
actions in the way [mentioned above], Individual Existence (namaripa),
etc., arises accordingly, as it has been projected, in a group of beings
(nikayasabhaga) that is distinguished [according to] the various
destinies (gati), classes of beings (yoni), etc. ([iv]* abhinirvrttyangam
jatijaramaranam® ca, tena prakarena karmantaravasanabhimukhye
saty antarasmin g@onyddibhedabhinne nikayasabhage yathaksipte
namarapadyabhinirvrtteh®—31. 19-21)

“The Sanskrit text reads trsnadivasena, but the Chinese and Tibetan translations
omit the adi, as does Matsuda (1983: 39).

“sopadane vijfiane sati. For this translation of sopadana, see Schmithausen 1987:
69 ff.

“Corrected from °vasena (Sakuma 1996: 13).

“Corrected from °prakararati® (Sakuma 1996: 13).

*Corrected from °raganuriipyantara® (Sakuma 1996: 13).

*'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 karma, which causes rebirth into a specific gati, etc., is different
(antara) from karma that causes rebirth in general (1983: 49 n. 27).

“Gokhale has omitted the number here, but I include it for the sake of consistency.

“Corrected from °jaramanam (Sakuma,1996: 13).

“Corrected from °riipadinirvrtteh (Sakuma 1996: 13).



30

Mention of Birth and Old Age and Death [is made] for the sake of
[causing] aversion by referring to the three characteristics of conditioned
things (samskrtalaksana). (jatijaramaranavacanam samskrta-
laksanatrayadhikarenodvejanartham—31.21-32.1)

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 exist

. 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. (jaramaranasyaikangakaranam
vinapi jaram maranasambhavat / na tv evam jarayujayam yonau vina
namariupadibhih sadayatanadinam sambhava ity esam prthagangi-
karanam 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 pratityasamutpada formula]?

The determination of the conditional operations of the members is
to be understood in terms of impressioning (v@sana), continuing force
(avedha), [being the object of] attention (manasikara), and
concomitance (sahabhava). And that [determination in terms of these
four is to be applied] according to the circumstances [in the case of
each of the links of the pratityasamutpada formula]. (katham
angapratyayatvavyavasthanatah / vasanato ’'pi, avedhato ’pi,
manasikarato ‘pi, sahabhavato 'py anganam pratyayatvavyavasthanam
veditavyam / tac ca yathayogam—26.9-11).

Abhidharmasamuccayabhasya 40D

The determination of the conditional operations of the members
concerns the four conditions (pratyaya). (angapratya[yatvavya]-
vasthanam caturah pratyayan adhikrtya—32.4)




31

In this case:

[i] First of all, Ignorance, [when] it has previously come into exis-
tence, is the causal condition (hetupratyaya) of the Karmic Forces in
terms of impressioning because karma that has been produced [in] a
series® perfumed by it [i.e., Ignorance] is capable of activating rebirth.*
(tatra [i] tavad avidya samskaranam purvotpanna® vasanato hetu-
pratyayah, tatparibhavitasamtanotpannanam karmanam 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 terms of continuing force because the stream
of Karmic Forces continues to evolve in accordance with its specific
propelling power.*® ([ii] tatkalasamudacarint® avedhatah samanantara-

»samtana. l.e., the series that constitutes the individual personality. See
Schmithausen 1987: 67.

5*The Tibetan translations of the Abhidharmasamuccayabhasya and Abhi-
dharmasamuccayavyakhya disagree with each other and with the Sanskrit text in this
section, and the Chinese translation of the Abhidharmasamuccayavyakhya disagrees
with all the other versions. Like Matsuda (1983: 40), I follow the Sanskrit text since
the Tibetan versions seem corrupt (e.g., they both give rgyu for samtana, instead of
rgyun), and Hsiian-tsang’s translation is a bit free.

*"The Tibetan translations of the 4bhidharmasamuccayabhasya (23b7) and
Abhidharmasamuccayavyakhya (193al-2) bothreaddela marigpa ni 'du byed rnams
kyi rkyen te / sna logs su byun ba’i bag chags, etc. This would suggest
purvotpannayasanato, a correction indeed made by Sakuma (14). The
Abhidharmasamuccayavyakhya [ch.] seems in any case closer to the Tibetan than to
our Sanskrit: BANEALIT, FTEBFRE (T. 1606: 711c13). However, as I stated in
note 56, I follow the Sanskrit, which seems to make more sense given the context.

Matsuda (1983: 40) follows the Tibetan translations in reading the Sanskrit
tadaksepakavisesena (note that Matsuda does not correct aksepaka® to aksepa®) as
tada + aksepakavisesena (de’i tshe 'phen pa’i bye brag—Abhidharmasamuccaya-
bhasya [tib.]: 24al; Abhidharmasamuccayavyakhya [tib.]: 193a3), but the temporal
reference does not seem to me to make sense here; I follow Hsiian-tsang’s Chinese,
where 1§ (tad = tasya) refers back to Ignorance, which Hsiian-tsang seems to have
supplied in order to clarify the passage (BN EFRATEMARES i, ASEMKE. B
%51 B2 BT EAELERL—T. 1606: 711c14-16).

*In his edition, Tatia breaks the sentence after tatkalasamudacarini; however, this
seems to be a mistake. Hsiian-tsang’s translation of the Abhidharmasamuccayavyakhya
clearly and, I believe, correctly construes it with what follows (T. 1606: 711c14-15).
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pratyayah, tadaksepavisesena® samskarasroto 'nupravrtteh®—324-6)

[iii] [Ignorance] is the object-condition (alambanapratyaya) [of the
Karmic 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” (agrata), etc. ([iii] manaskarata
alambanapratyayah, miidhavasthaya agratadibhir ayonisomanaskara-
lambanibhavat—32.8-9)%

[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 ‘dhipatipratyayah, tadadhipatyena tatsamprayuktayas
cetanaya viparitalambanabhisamskaranat—32.9-10)

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 pratityasamutpada formula)? (katham angakarmavyavasthanatah—
26.11-12)

a. Ignorance (avidya)

Abhidharmasamuccaya

What is the function of Ignorance? It deludes beings concerning
existence, and it is the condition of the Karmic Forces. (avidya
kimkarmika / bhave ca sattvan sammohayati, pratyayas ca bhavati
samskaranam—?26.11-12)

“I have corrected from °aksepaka® here. Sakuma (1996) is silent.

$'Corrected from samskarasrotanupravrtteh on the advice of Schmithausen.
Sakuma (1996) is silent.

2Although I think that, in each of these four explanations, the causal relationship
between avidya and the samskaras is implied, | cannot understand in what sense
avidya is here considered to be the alambanapratyaya of the samskaras.
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Abhidharmasamuccayabhasya 40E

Ignorarice 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,® wherefore one has doubts, [such
as] “Did I exist in the past, or did I not exist?” and so on.**

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] avidya
bhave sattvan sammohayati, tadavrtteh purvantaparantamadhyantanam
yathabhiitaparijfianat / yata evam vicikitsati—kim nv aham abhiivam
ati[te] ‘dhvany ahosvin nabhitvam ity evam adi / pratyayas ca bhavati
samskaranam, tadvasena punarbhavikakarmopacayat—32.11-12)

CORRESPONDING PASSAGES®

Savitarkadibhumi (Yogacarabhiimi: 204.1-206.9)

[The exposition of Ignorance in the Savitarkadibhumi section on
vibhaga consists of definitions of various types of Ignorance; the types
mentioned largely correspond with those found in the above-mentioned
Pratityasamutpadasutra in the Samyuktagama. As I mentioned above,
the explanation in the Abhidharmasamuccayabhasya of the first
function of Ignorance appears to be a summary of the definitions of the
first three types in the Savitarkadibhiimi. Regarding the definitions of

®This is included in the definition of Ignorance found in the Pratitya-
samutpadasitra of the Samyuktagama [T. 99 (sitra 298): 85a16-17 ], to which I refer
throughout this section, as well as in the Yiian ch’i ching #%#2#% translated by Hsiian-
tsang [T. 124: 547b22-24]; see also Matsuda 1982a: 43; de Jong 1979: 246;
Arthaviniscayasitra: 5.15-6.17.

ity evam adi here refers, | think, to the other types of Ignorance mentioned in the
siitra and defined in the Savitarkadibhimi (see Yogacarabhumi: 204.1-206.5;
Pratityasamutpadavyakhya [tib.]: 9b2-3; ArthaviniScayasitranibandhana: 103.1-111.4).

“After 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 brackets)
of the corresponding section on vibhanga (or vibhaga) from the Savitarkadibhiimi.
This is preceded by a summary of the passage from the Pratityasamutpadasutra on
which the vibhanga section is based.

In addition, | have translated a corresponding portion of the Dasabhimikasitra.
(This is my own translation; see also Honda 1968: 189-190.)



34

internal ignorance (adhyatmam ajfianam) and external ignorance
(bahirdhajrianam), Schmithausen remarks that in this passage from the
Savitarkadibhumi, avidya is closely associated with satkayadrsti/
atmadsti, while a distinction is usually made between them in Yogacara
and Sarvastivadin texts (1987: 518 n. 1421).]

Dasabhiimikasitra (98.14-99.2) )

Here, Ignorancg has two functions (dvividhakaryapraty-
upasthana).* It deludes beings regarding objects (alambanatah), and it
provides the cause (hetu) for the generation of the Karmic Forces.
(tatravidya dvividhakaryapratyupasthana bhavati / alambanatah
sattvan sammohayati / hetum ca dadati samskarabhinirvritaye)

b. Karmic Forces (samskara)

Abhidharmasamuccaya

What is the function of the Karmic Forces? They distinguish beings
according to the destinies (gatisu), and they are the condition of the
impressions contained in Consciousness.”’ (samskarah kimkarmakah /
gatisu ca sattvan vibhajanti, pratyayas ca bhavanti vijfianavasanayah—
26.12-13)

Abhidharmasamuccayabhasya

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 condition of the impressions contained in
Consciousness because [they] nourish the seeds in order that Individual
Existence®® may arise in the future. (samskara gatisu sattvan®

%For translation, see Aramaki 1974: 177.

vijianavasanayah. For this translation, see Matsuda 1983: 41. According to the
Chinese translation, the Karmic Forces are the condition of Consciousness due to
impressions (ZELi{ %, FAEBFH—T. 1605: 671a3-4).

®In the Tibetan and Chinese versions, the word “etc.” follows “Individual
Existence” (Abhidharmasamuccayabhasya [tib.]: 24a5; Abhidharmasamuccaya-
vyakhya [tib.]: 193b2; T..1606: 711c119).

“Tatia omits the virama at the end of sattvan.
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vibhajanti, karmavasena sattvanam gatyantaragamanavaicitryat /
—— — PR — J— — - - - .

pratyayas ca bhavanti vijiianasya vasanayah, ayatya namaripabhi-
nirvrttaye bijaposanat—32.14-17)

CORRESPONDING PASSAGES

Savitarkadibhami (Yogacarabhuimi: 206.10-13)

[The Pratityasamutpadasitra mentions three types of samskaras:
physical, vocal, and mental. The Savitarkadibhiimi defines them as
meritorious, non-meritorious, and immovable (anifijya) karma and states
in which realm each type of karma can be performed.]

Dasabhimikasitra (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. (samskara api dvividhakarya-
pratyupasthana bhavamti / anagatavipakabhinirvrttam cadarsayati /

c. Consciousness (vijiiana)

Abhidharmasamuccaya _

What is the function of Consciousness? It supports the bond of
action of beings, and it is the condition of Individual Existence.
(vijianam kimkarmakam / sattvanam karmabandhafi ca dharayati,
pratyayas ca bhavati namaripasya—?26.13-14)

Abhidharmasamuccayabhasya
Consciousness supports the bond of action of beings because it arises”
simultaneously with the impressions deposited by the Karmic Forces.

"™In the Abhidharmakosabhasya, Vasubandhu in commenting on the
Pratityasamutpadasitra includes the same information as the Savitarkadibhiimi. 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 life
in kamadhatu (Abhidharmakosabhasya: 139.25-140.2; La Vallée Poussin 1971, v. 2: 84).

""The Chinese translation adds “and is destroyed” (£117F75 | % R I& 4 mA—T.
1606: 712a3).
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And it is the condition of Individual Existence because Individual
Existence attains growth due to the entrance of Consciousness into the
mother’s womb. (vijianam sattvanam™ karmabandham dharayati,
samskarahitavasanasahotpatteh / pratyayas ca bhavati namaripasya,

CORRESPONDING PASSAGES

Savitarkadibhiimi (Yogacarabhumi: 206.14-18)

[The Pratityasamutpadasiutra defines Consciousness as the six
vijiianakayas and names each of them. The Savitarkadibhiimi gives a
detailed definition of the first of the six, eye-consciousness
(caksurvijiana), according to its own theory of seeds:]”

What is eye-consciousness? It is, in the future, the consciousness
[resulting] from the discernment (prativijiiapti) of ripa, which is
based on the organ of sight, that has the form of a seed permeated by
meritorious, demeritorious, or immovable [karma] and [the
consciousness] that has the form of the result produced by that seed.
(caksurvijianam katamat / ayatyam caksurindriyasrayaya ripa-
prativijfiapter yat punyapunyanefijyaparibhavitabijabhitam
vijianam yac ca tadbijasamudbhavam phalabhutam—Yogacarabhiimi:
206.14-15)™

[The Savitarkadibhumi 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.]

Dasabhiimikasiitra (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

Matsuda emends the Sanskrit text, which omits sattvanam, on the basis of the
Tibetan and Chinese (see Abhidharmasamuccayabhasya [tib.]: 24aS; Abhidharma-
samuccayavyakhya [tib.]: 193b3; T. 1606: 712al).

"This definition is characterized by Schmithausen as “somewhat archaic” (1987: 178).

7Underlined portions represent Schmithausen’s corrections on the basis of the
manuscript (1987: 472 n. 1154). See also note 224,
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Individual Existence. (vijianam api dvividhakaryapratyupasthanam
bhavati / bhavapratisamdhim ca karoti / hetum ca dadati namariupabhi-

nirvrttaye)75

d. Individual Existence (namaripa)

Abhidharmasamuccaya

What is the function of Individual Existence? It makes beings grasp
the basis of personal existence,’® and it is the condition of the Six
Senses. (namaripam kimkarmakam / atmabhavam ca sattvan grahayati,
pratyayaé ca sadayatanasya—726.14)

Abhidharmasamuccayabhasya
Individual Existence makes beings grasp the basis of personal
existence because, due to its arising, beings are distributed” among the

various births (nikayasabhaga).

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.” (namarupam atmabhavam
sattvan grahayati tannirvrttya sattvanam nikayasabhagantarabhajanat /

- namarapadinam sadayatanadipratyayabhavah parvangasam-
nisrayenottaranganirvrittito drastavyah—32.19-21)

"For Vasubandhu’s comments on vijiana in the Abhidharmako$abhasya, see
Chapter 5.

"For this translation of atmabhava, see Schmithausen 1987: 24.

Matsuda (1983: 49 n. 31) points out that the Abhidharmasamuccayabhasya [tib.]
and Abhidharmasamuccayavyakhya [tib.] both give brten pa for bhajana.

"According to the Ch'eng wei shih lun FiMERER, the members from Consciousness
through Feeling, in other words the members belonging to the projected set (in the
Abhidharmasamuccaya and Abhidharmasamuccayabhasya, of course, this consists of the
members from Individual Existence through Feeling since these texts include
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. 1585: 43c11-12;
Shindojoyuishikiron ¥ B RMERFR: 355; La Vallée Poussin 1928-1929: 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 Bhdsya is referring in this comment.
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CORRESPONDING PASSAGES

Savttarkadlbhumz (Yogacarabhiumi: 207.1- 9)

[The Pratityasamutpadasutra defines Individual Existence as
consisting of the four immaterial skandhas (= nama) as well as
riupaskandha, which consists of the four mahabhutas and the matter
derived from them (upadayaripa). The Savitarkadibhimi 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 seed [of Individual Existence] contained in the seed of
Consciousness, and having the form of the result [i.e., Individual
Existence as an actualized entity] produced by that [seed]. (sarvam tad
api dvividham / vijfianabijaparigrhitabijabhutam ca tadabhinirvartti-
taphalabhiitam” ca—Yogacarabhimi: 207.9)%

Dasabhumikasiitra (99.4-6)

Individual Existence also has two functions. It forms the mutual
support,” and it provides the cause for the generation of the Six Senses.
(namariipam api dvividhakaryapratyupasthanam bhavati / anyonyo-
pastambhanam ca karoti / hetum ca dadati sadayatanabhinirvrttaye)

e. Six Senses (sadayatana)

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

B

"] am emending Bhattacharya’s tadanirvarttitaphalabhitam, which is an obvious
error.

%See Schmithausen 1987: 278 n. 147b; 472 n. 1155 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 namariipa is contained in
the seed of the future vijiiana (1987: 178).

#'With Consciousness (see La Vallée Poussin 1913: 12-18).
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the completion of the basis of personal existence, and they are the
condition of Contact. (sadayatanam kimkarmakam / atmabhavapari-
purin ca sattvan grahayati, pratyayas ca bhavati sparsasya—?26.15-16)

Abhidharmasamuccayabhasya

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.* (sadayatanam atmabhavaparipurim ca
sattvan grahayati, tannirvritav® indriyantaravaikalyar—32.21-33.1)

CORRESPONDING PASSAGES

Savitarkadibhiimi (Yogacarabhumi: 207.10-15)

[The Pratityasamutpadasitra simply lists the six ayatanas. The
Savitarkadibhumi defines caksurayatana in detail, saying that it is the
subtle matter (rigpaprasada) by which visual consciousness is supported
and by which material objects are seen in the three times and that the
other ayatanas are to be understood similarly. Following 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 [seed]. (tad api dvividham namaripabija-
parigrhitabijabhutam® tadabhinirvartitaphalabhiitam ca—Yogacara-
bhumi: 13-15)

®Following Matsuda (1983: 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
vedanayah 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 well.

BCorrected from tannivrttav (Sakuma 1996: 14).

¥Corrected from Bhattacharya’s namaripaparigrhita-bijabhitam following
Schmithausen 1987: 472 n. 1156.
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[The Savitarkadibhiimi then mentions how many ayatanas can be
found in each of the three realms.]

Dasabhumikasiitra (99.6-7)

The Six Senses also have two functions. They manifest the
separateness of their objects, and they provide the cause for the
generation of Contact. (sadayatanam pi dvividhakaryapratyupasthanam
bhavati / svavisayavibhaktitasi cadarsayati / hetum ca dadati
_ spars$abhinirvrttaye)

f. Contact (sparsa)

Abhidharmasamuccaya

What is the function of Contact? It turns beings toward the
experience of the sense objects, and it is the condition of Feeling.
(sparsah kimkarmakah / visayopabhoge ca sattvan pravartayati,
pratyayas ca bhavati vedanayah—26.16)

Abhidharmasamuccayabhasya

Contact turns beings toward the experience of the sense objects
because, due to it, there is experience of the three types of sense objects,
pleasurable ones, etc. (sparso visayopabhoge sattvan pravartayati,
tanmukhena sukhavedaniyaditrividhavisayopabhogat—33.2-3)

CORRESPONDING PASSAGES

Savitarkadibhiimi (Yogacarabhumi: 207)
[The Pratityasamutpadasitra defines Contact as the six kinds of
sparsakayas.” The Savitarkadibhiimi defines caksuhsamsparsa as the

)

®f%%: I can find this compound only in the Index to the Abhidharmakosabhasya,
where it is said to be equivalent to sparsana. Nothing corresponding to & is found in
the Sanskrit text (Hirakawa 1973-1978: 311), but in the version of the
Pratityasamutpadasitra found in the Sanskrit text of the Arthaviniscayasitra, sparsa
is defined as satsparsakayah (Arthaviniscayasitra: 10.1-4). Therefore, I feel confident
in my retranslation. Curiously, however, both Chinese versions of Arthaviniscayasitra
have only # (T. 762: 651b1-2; T. 763: 654c12-14).
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grasping of the object as agreeable (or disagreeable or neutral) that is
occasioned by the coming together of the three (object, sense organ, and
consciousness). The Savitarkadibhiimi continues, saying that the other
samsparsas 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 dvividhah / sadayatanabijapari-
grhitabijabhutas ca tadabhinirvarttitaphalabhiuitas—Yogacarabhiimi:
207.17-18)

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

Dasabhiimikasitra (99.7-8)

Contact also has two functions. It is contact with objects, and it
provides the cause for the generation of Feeling. (sparso 'pi dvividha-
karyapratyupasthano bhavati / alambanasparsas ca bhavati / * hetum
ca dadati vedanabhinirvrttaye)

g. Feeling (vedana)

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

Bhattacharya remarks that the Sanskrit text of the Savitarkadibhami is corrupt
here, and he claims that the Tibetan text is illegible. However, the Peking version is
quite legible, and I have summarized from it (Savitarkadibhumi [tib.]: 121b3-4);
Schmithausen’s emendation from the manuscript essentially agrees with the Tibetan
(1987: 380 n. 613).

*However, La Vallée Poussin and Rahder both read alambanasparianam ca karoti:
“It brings about contact with objects” (La Vallée Poussin 1913: 118; Rahder 1926: 50),
and the Tibetan agrees: dmigs pa la reg par yan byed do (Dasabhimikasitra [tib.]:
103b8). I cannot tell which version the Chinese translation supports (BEASFT#—T. 286:
515a10; T. 278: 558¢12; T. 1522: 169b8-9; T. 279: 194a27; T. 287: 553a25. I cannot
make sense of Dharmaraksa’s early translation, T. 285).
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experience of* existence,® and it is the condition of Subconscious
Desire. (vedana kimkarmika / janmopabhoge ca sattvan pravartayati,
pratyayas ca bhavati trsnayah—26.17)

Abhidharmasamuccayabhasya

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. (vedana janmopabhoge ca sattvan pravartayati,
tadadhisthanenestadikarmavipakopabhogat / pratyayas ca bhavati
trsnayah, tatsamprayogadyabhilasamukhena trspotpatteh—33.4-5)

CORRESPONDING PASSAGES

Savitarkadibhumi (Yogacarabhiimi: 208.1-7)

[The Pratityasamutpadasitra defines Feeling as the three types of
Feeling: pleasurable, painful, and neither pleasurable nor painful. The
Savitarkadibhiimi in tum 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 form of the seed [of
Feeling] contained in the seed of Contact, and having the form of the
result [i.e., Feeling as an actualized entity] produced by that [seed]. (za
api vedana dvividhah sparsabijaparigrhitabijabhiitas tadabhi-
nirvartitaphalabhiitas ca—Yogacarabhimi: 208.6-7)

Matsuda supplies XK in parentheses: “(the next) existence” (1983: 41) here and
in the case of #sna, immediately below.

¥The Peking edition of the Abhidharmasamuccaya [tib.] interprets janmo pabhoga
as a dvandva: “existence and experience” (skye ba dan lons spyod—Abhidharma-
samuccaya [tib.]: 77a8). However, the Abhidharmasamuccayabhasya [tib.] (24b2) and
Abhidharmasamuccayavyakhya [tib.] (194al) both take it as a genitive tatpurusa: skye
ba'i lons spyod.
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Dasabhiimikasitra (99.8-10)

Feeling also has two functions. It brings about the experience of that
which is agreeable, disagreeable, and neither [agreeable nor
disagreeable], and it provides the cause for the generation of
Subconscious Desire. (vedanapi dvividhakaryapratyupasthana bhavati /
istanistobhayaviparitayuktanubhavanam ca karoti / hetum ca dadati
trsnabhinirvrttaye)

h. Subconscious Desire (¢7sna)

Abhidharmasamuccaya ‘

What is the function of Subconscious Desire? It draws beings to
existence, and it is the condition of Appropriation. (¢rsna kimkarmika /
janmani ca sattvan akarsayati, pratyayas ca bhavati upadanasya—
26.17-18)

Abhidharmasamuccayabhasya
Subconscious Desire draws beings to existence because, due to its
power, there is no interruption in the stream of future existences

(janmantarasrotah).

And it is the condition of Appropriation because, through a desire
for savor, wishes and greed (chandaraga) with respect to kama[dhatu],
etc., arise. (trsna janmani sattvan akarsati, tadvasena janmantarasroto
‘nupacchedad / pratyayas ca bhavaty upadanasya, asvadaprarthana-
mukhena kamadisu chandaragapravrtteh—33.6-7)

CORRESPONDING PASSAGES

Savitarkadibhiimi (Yogacarabhumi: 208.8-13)

[The Pratityasamutpadasitra defines Subconscious Desire as
Subconscious Desire in each of the three realms. The Savitarkadibhiimi
defines Subconscious Desire in each realm as a defiled desire (klista
prarthana) with respect to the conditioning factors (samskara)® of that
realm. This desire is dependent upon the actions (samskara) performed

#Here, I think, in the sense of experiences.
£l el
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in that realm, and it produces misery (duhkha) in that realm.]

Dasabhumikasitra (99.10-11) .

Subconscious Desire also has two functions. It brings about desire
for desirable things, and it provides the cause for the generation of
Appropriation. (trsnapi dvividhakaryapratyupasthana bhavati /
samramjaniyavastusamragam ca karoti / hetum ca dadati upada-
nabhinirvrttaye)

i Appropriation (upadana)

Abhidharmasamuccaya

What is the function of Appropriation? It makes the consciousness
of beings [become] endowed with grasping® so that [they] seize a new
birth, and it is the condition of Karmic Existence. (upadanam
kimkarmakam / punarbhavadanartham®' sopadanam ca sattvanam
vijfianam karoti, pratyayas ca bhavati bhavasya—?26.18-19)

Abhidharmasamuccayabhdsya

Appropriation makes the consciousness of beings [become]
endowed with grasping so that [they] seize a new birth because the
impressions of actions determine the conception [of beings]® in [a form
of] rebirth specified as [a particular] destiny, such as hell, etc.”

"sopadana. | have translated upadana here in this way to distinguish it from
upadananga.

*'l have followed Pradhan and corrected Gokhale’s punarbhavadanac ca to
punarbhavadanartham (see Pradhan 1950: 27 n. 4).

“Found in the Abhidharmasamuccayabhasya [tib.]and Abhidharmasamuccaya-
vyakhya [tib.] but not in the Sanskrit or in the Chinese translation of the Vyakhya.

“This passage is difficult, and neither the Tibetan (sems can dmyal ba la sogs pa’i
‘gro ba bye brag can du yan srid pa’i fiin mtshams sbyor bar 'gyur ba’i las kyi bag
cags nes par byed pa’i phyir ro—Abhidharmasamuccayabhasya [tib.]: 24b4; sems can
dmyal ba la sogs pa’i 'gro ba bye brag can du yan srid pa fiin mtshams sbyor bar ’gyur
ba'i las kyi bag cags nes par byin pa'i phyir ro —Abhidharmasamuccayavyakhya [tib.]:
194a5) nor the Chinese (& IR#ENBMEZ % A HEBETE . FEBRIFREH—T. 1606:
712a22-23) translation seems to correspond exactly to the Sanskrit.
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And it is the condition of Karmic Existence because, due to its
power, the impressions of the Karmic Forces obtain activity. (upadanam
punarbhavadanaya sopadanam ca sattvanam vijianam karoti,
narakadigativisistapunarbhavapratisamdhaye karmavasananiyamat /
pratyayas ca bhavati bhavasya, tadvasena samskaravasanaya™ vrtti-
labhat—33.8-10) :

CORRESPONDING PASSAGES

Savitarkadibhiumi (Yogacarabhumi: 208.14-18)

[The Pratityasamutpadasutra lists four types of Appropriation. The
Savitarkadibhumi defines them and specifies in which realms each type
can produce suffering (duhkham abhinirvartayati).]

Dasabhiimikasiitra (99.16-17)

Appropriation also has two functions. It brings about the bond with
defilement, and it provides the cause for the generation of Karmic
Existence. (upadanam api dvividhakaryapratyupasthanam karoti /
samklesabandhanam ca karoti / hetum ca dadati bhavabhinirvrttaye)

j. Karmic Existence (Bhava)

Abhidharmasamuccaya

What is the function of Karmic Existence? It inclines beings toward
rebirth, and it is the condition of Birth. (bhavah kimkarmakah /
punarbhave ca sattvan abhimukhikaroti, pratyayas ca bhavati jateh—
26.19-20)

Abhidharmasamuccayabhasya

Karmic Existence inclines beings toward rebirth because it conveys
them immediately to a new destiny.

And it is the condition of Birth because the next life
(nikayasabhagantara) arises due to it. (bhavah punarbhave sattvan

#Corrected from °vasanayor (Sakuma 1996: 14).
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abhimukhikaroti, anantaragatyantaravahanat pratyayas ca bhavati
jateh, tato nikayasabhagantaranirvrtteh—33.10-12)

CORRESPONDING PASSAGES

Savitarkadibhiami (Yogacarabhumi: 208.19-209.5)

[The Pratityasamutpadasitra lists three types of Karmic Existence,
namely existence in the kama, ripa, and aripya realms. The
Savitarkadibhiimi defines kamabhava as consisting of: (1) purva-
kalabhava, (2) karmabhava, (3) maranabhava, (4) antarabhava,
(5) upapattibhava),” (6) narakabhava, (7) tiryagbhava, (8) pretabhava,
(9) devabhava, and (10) manusyabhava and adds that it is generated by
the possession of actions and defilements produced in the past.’® The
Savitarkadibhiimi then defines riupabhava and arupyabhava. 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 aksepaka, one (presumably antarabhava)
is concerned with the attainment of existence (bhavasamprapaka), and
five are concerned with the experience of the results (of past karma, i.e.,
naraka, tiryafic, preta, deva, and manusya)].”’

Dasabhumikasitra (99.12-14) _
Karmic Existence also has two functions. It establishes the destiny

*Bhattacharya gives upadhibhava, but the Tibetan skye ba’i srid pa
(Savitarkadibhimi [tib.]: 122b2) and the Chinese £%& (T. 1579: 323b26) suggest that
this is an error, on either his part or that of his manuscript.

%pirvakrtasamskaraklesaparigrahaprabhavita (Yogacarabhimi: 208.21; snon
byas pa’i 'du byed dan / fion mons pa yons su zin cin bskyed pa yin no (Savitarka-
dibhumi [tib.]: 122b3). Hsiian-tsang translates prabhavita as &, suggesting that
impregnation has a role in the generation of bhava (T. 1579: 323b28).

'See, for example, Abhidharmakosabhasya: 114.19-22; La Vallée Poussin 1971,
v.2:13.

What we have here seems to be a merging of two lists, the list of seven and a list of

~ four, consisting of antarabhava, upapattibhava, piirvakalabhava, and maranabhava.
See AbkidharmakoSabhasya: 124.19-24; La Vallée Poussin 1971, v. 2: 45; also,
Abhidharmasamuccayabhasya: 25.20-22, where these four types of bhavas are said to
be equivalent to the last fourin a list of twenty-four produced (utpanna) things.
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of another [i.e., the next] life, and it proVides the cause for the
generation of Birth. (bhavo 'pi dvividhakaryapratyupasthano bhavati /
anyabhavagatipratyupasthanam ca karoti / hetum ca dadati
jatyabhinirvrttaye)
1. Birth (jati)
' Abhidharmasamuccaya

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. (jatih kimkarmika / nama-

riupasaddyatanasparSavedananupirvya ca sattvan abhinirvartayati,
pratyayas ca bhavati jaramaranasya—?26.20-21)

Abhidharmasamuccayabhasya

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 (anyathatva) and of the
destruction of the continuity of the person [who has been born]. (jatir
namaripadyanupirvya sattvan abhinirvartayati, uttarottara-
vasthantaravahanat, pratyayas ca bhavati jaramaranasya, jatau satyam
tatprabandhasyanyathatvavinasasambhavat—33.12-14)

CORRESPONDING PASSAGES

Savitarkadibhami (Yogacarabhumi: 209.6-19)®

[The Pratityasamutpadasiitra defines jati in terms of ten aspects or
stages.” The Savitarkadibhumi explains these aspects or stages as
follows: (1) jati is the first moment of actualization'® in the case of

%A similar explanation of jati is found in the Paryayasamgrahani of the
Yogacarabhimi (Paryayasamgrahani: 48a7-48b3; T. 1579: 769a12-18).

*The various versions of the sitra differ considerably here. In this case, the
Savitarkadibhumi follows most closely the order and terminology of the Yiian ch’i
ching #%#24& translated by Hsiian-tsang (T. 124: 547c24-26).

" Abhinirvrtti. In his translation of the Savitarkadibhimi, Hsiian-tsang takes this in
the sense of conception and translates it as FE4£ K (T. 1579: 323¢5-6).
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beings born from a womb or from an egg; (2) samjati is the completion
of the basis of personal existence in this;'®" (3) avakranti'® is the coming
forth from this;'® (4) abhinihsrti'™ is the growth of that which has come
forth; (5) pradurbhava is the instantaneous arising of beings born from
moisture and apparitional beings; (6) skandhapratilabha is the arising of
the five upadanaskandhas in these types of beings and states;'”* (7) dhatu-
pratilambha is the fact that those skandhas are influenced by the causal
condition;'* (8) ayatanapratilambha is the fact that those skandhas are

"""The antecedent of “this” is not clear. It seems to refer to the inside of the womb or
egg (de riid kyi nan du—Savitarkadibhumi [tib.]: 122b7) before the emergence of the
being (samjatih katama / ya tatraiva atmabhavaparipiriranihsrtasya—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: %2 27, 8RN
g &5, hRHBES [T. 1579: 323¢6-7]). The Arthaviniscayasitranibandhana
comments.on another version of the sitra, which contains another stage, not included in
our version, namely, upapatti. According to the Arthaviniscayasitranibandhana, samjati
is the completion of namaripa, while upapatti is the obtaining of the remainder of the
body on the part of the completed namariipa (sampiirnanamaripasya visistakayavastha-
praptir upapattih—Arthaviniscayasitranibandhana: 148.2). Thus, samjati in the
Savitarkadibhimi is equivalent to samjati and upapatti, taken together, in the
Arthaviniscayasitranibandhana (148.3).

'2Bhattacharya gives bhavakranti, which, again, is clearly an error; the
Arthaviniscayasutraniband hana (148.3) gives avakranti.

' Again, the antecedent is unclear; avakranti usually refers to the descent into the
womb, i.e., conception (see Monier-Williams 1970: 97), but here, it clearly refers to a
later stage in the process of birth.

"“abhinirvrtti according to the ArthaviniScayasitranibandhana (148.4).

""skandhapratilabhah katamah / ya asv eva yonisv avasthasu ca paficanam
upadanaskandhanam [sambhavah)(Yogacarabhimi: 209.10-11). Pratilabhah should
probably be emended to pratilambhah, which is found in the next two items. The
Chinese uses the' same word for all three (%), as does the Tibetan ( 'thob/thob).

The term is again defined in the Paryayasamgrahani: skandhapratilambha is the
state consisting of namariipa (phun po riied pa ni min dan gzugs kyi gnas skabs so—
Paryayasamgrahani [tib.]: 48bl; X#EBE, B/REM—T. 1579: 769a14-15).

According to the Arthaviniscayasitranibandhana, the term skandha here means
“mass” (rasi; both the editor and Honjo [1989: 85] refer to Abhidharmakosa 1 20ab).
Therefore, this is taught to refute the notion of a single, unified self (rasyartho hi
skandhartha iti skandhagrahanam ekatmakalpanavyudasartham—149.4-5).

"“dhatupratilambhah katamah /ya tesam eva skandhanam hetupratyayaparigrhitata
(Yogacarabhimi: 209.12-13); 'khams thob pa gan Ze na / phun po de dag fiid rgyu’i
rkyen gyis yons su zin pa gan yin pa’o (Savitarkadibhami [tib.]: 123al-2); 43 =17, R
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influenced by the other conditions;'"’ (9) skandhabhinirvrtti refers to the

BNig s P (T. 1579: 323¢9-10). In this definition and the following one, the
translation of parigrhitata is difficult (for extensive remarks on the use of parigrhita in
Yogacara texts, see Schmithausen 1987: 277 n. 147). Before attempting to explain this
definition, I shall provide some other interpretations of the term dhatupratilambha:

According to the Paryayasamgrahani, dhatupratilambha is the obtainment of the
seeds of those (skandhas) in this [namartipa] state (khams riied pa fiid du de’i sa bon riied
pa’o—Paryayasamgrahani [tib.]: 48bl; 1%, BIZFUELAFIEEFH—T. 1579: 769al5).

According to the Arthaviniscayasitranibandhana, the term dhatu here refers to
that which is empty in that it is nothing more than dharmas. Therefore, this is taught to
refute the notion that the body is the self (dharmamatram tuccham dhatur iti
nirvacanat dhatugrahanam dehyatmakalpanavyudasartham—149.5-6).

The Yii ch’ie lun chi &M i explains dhatupratilambha 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 dhatus 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 dhatus is the ripening
of seeds. The obtainment of the ayatanas is the ripening of the other three conditions
through both that which is currently existing and seeds: 13754 i9#2, REBBEEFER
ik, MISTTRMA. REETRM. RESERE, R=/FR%% (T. 1828: 368¢16-19). But
| suspect that this explanation reads too much later Y ogacara philosophy into the text.

The above three interpretations of the term' dhatupratilambha all differ, and what
the Savitarkadibhiimi 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 dhatu are essentially synonymous; for
this meaning of dhatu, see Yamabe 1997a, 1997b).

"“3yatanapratilambhah katamah / ya tesam eva skandhanam tadanya-
pratyayaparigrhitata (Yogacarabhumi: 209.13-134); skye mched 'thob pa gan Z2e na / phun
po de dag fiid de las gzan pa’i rkyen gyis yons su zin pa gan yin pa’o (Savitarkadibhimi
[tib): 123a2); RISZIT, FBRMEFEEMERTIRTE (T. 1579: 323¢10-11).

According to the Parydyasamgrahani, ayatanapratilambha is the completion of
the six ayatanas, the namaripa having grown up (skye mched riied pa ni min dan
gzugs ‘phel bas skye mched drug yons su rdzogs pa’o—Paryayasamgrahani [tib.]:

48b1-2;5R1BE. BEEREANEEB—T. 1579: 769a15-16).

According to the Arthaviniscayasitranibandhana, the sense-organs are the
“locations” (@yatanas) of the apprehension of the objects of perception. Therefore, this
is taught to refute the notion that the perceiver of objects is the self (caksuradini
visayopalabdher ayatanani. nopalabdhatra kascid astiti dyatanagrahanam
triiyakalpanavyudasartham—149.6-7).

The connection between the ayatanas and the remaining three conditions referred
to in the Savitarkadibhiimi eludes me.



50

growth of the skandhas, which is due to the daily'*® taking of
nourishment; (10) jivitendriyapradurbhava is the continued existence of
the skandhas according to the amount of life remaining.

Finally, the Savitarkadibhumi states that the condensed meaning
(samasartha) of Birth encompasses: the intrinsic state of birth (jateh
svabhava); the place in which one is born; the entity that is born;'® the
causes and conditions of which Birth consists; and the nourishment and
co-arising factors by means of which Birth is preserved.]"

Dasabhiimikasutra (99.14-15)

Birth also has two functions. It brings about the emergence of the
skandhas, and it provides the cause for the generation of Old Age. (jatir
api dvividhakaryapratyupasthana bhavati / skandhonmajjanam ca
karoti / hetum ca dadati jarabhinirvrttaye)

m. Old Age and Death (jaramarana)

Abhidharmasamuccaya

What is the function of Old Age and Death? They repeatedly yoke
beings to decline due to age and to the termination of life-span
(jivitaparinama). (jaramaranam kimkarmakam / punah punar vayah-
parinamena jivitaparinamena ca sattvan yojayati—26.21-22)

Abhidharmasamuccayabhasya

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. (jaramaranam punah punar vayahparinamena jivitaparina-
mena ca sattvan yojayati, yauvanayusor vinasena yojanat—33.14-16)

""Bhattacharya reads pratidina with jivitendriyapradurbhava, which follows, and
notes that the Tibetan text omits it. In fact, both the Tibetan (Savitarkadibhiimi [tib.]:
123a3) and the Chinese translations (T. 1579: 323¢11-12) include it in their definitions
of skandhabhinirvrtti.

"This is missing from Bhattacharya’s Sanskrit text, but it is found in both the
Tibetan (gan skye ba dan—Savitarkadibhiimi [tib.]: 123a4) and the Chinese (BFT4E —
T. 1579: 323c14). :

"yena copastambhenahrtena sahajena ca dhriyata ity (Yogacarabhiimi: 209.18).
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CORRESPONDING PASSAGES

Savitarkadibhami (Yogacarabhumi: 210.1-212.5)"

[The Pratityasamutpadasitra first deals with Old Age and lists a
number of the afflictions that accompany it."? The Savitarkadibhimi
. defines individually seventeen of them (there are a number of
discrepancies among the Sanskrit, Chinese, and Tibetan versions) and
then, as in the case of jati, 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
(dasativrttir) (and which consists of): the degeneration (parinama;
literally, transformation) of the body (@sraya); the degeneration of the
hair (kesa);'"’ the degeneration of growth (pusti); the degeneration of
beauty and strength (tejobala); the degeneration of health (arogya); the
degeneration of color (varna); the degeneration of movement
(tryapatha); the degeneration of the immaterial faculties (aripindriya);
the degeneration of the material faculties (ripindriya). (jarayah punah
samasarthah katamah / asrayaviparinamah kesaviparinamah
pustiviparinamas tejobalaviparinama arogyaviparinamo varna-
viparinama iryapathaviparinamo ‘rupindriyaviparinamo rupindriya-
viparinamo dasativrttir ayuhsamksepasamdasartho'* drastavyah—
Yogacarabhumi: 211.3-7)

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

'""A similar explanation of jara is found in the Paryayasamgrahani
(Paryayasamgrahant [tib.]: 48b3-48b7; T. 1579: 769al18-bl).

'"2Again, the version translated by Hsiian-tsang seems closer to the version
commented on in the Savitarkadibhumi.

'3As Bhattacharya notes, this is missing in the Tibetan.

"“This probably should be corrected to something like @yuhsamksepa ity ayam
samasartho.
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explanations of each of these terms and again provides a summary:]"*
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.
(maranasya punah samasarthah katamah / ya ca cyutih / yasya
dharmasya cyutih / yatha ca cyutih cyutasya ca tadurdhvam yah kalah /
ity ayam samasarthah—Yogacarabhiimi: 212.1-3)

Dasabhiimikasiitra (99.16-18)

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. (jarapi
dvividhakaryapratyupasthana bhavati / indriyaparinamam ca karoti /
hetum ca dadati maranasamavadhanabhinirvrttaye / maranam api
dvividhakaryapratyupasthanam bhavati / samskaravidhvamsanam ca
karoti / aparijfianopacchedam 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 of] defilement consisting of klesa
(klesasamklesa). The Karmic Forces, Consciousness, and Karmic
Existence are included in [the category of] defilement consisting of
action (las kyi kun nas fion mons pa = karmasamklesa). The remaining
[members] are included in [the category of] defilement consisting of

'"SA similar explanation of marana is found in the Paryayasamgrahani of the
Yogacarabhumi (Paryayasamgrahani [tib.]: 48b7-49a2; T. 1579: 769b2-8).
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birth (tshe’i kun nas fion mons pa = janmasamklesa). (katham
angasamklesasamgrahatah / ya ca 'vidya, ya ca trsna, yac copadanam
ity ayam [kleSalsamklesasamgrahah [ye ca samskara yac ca vijiianam
yac ca bhava ity ayam karmasamklesasamgrahah / Sesani jan-
masamklesasamgrahah]—26.22-23)"

Abhidharmasamuccayabhasya 40F
The inclusion of Consciousness [in the category of] defilement

""“There is some problem with the Sanskrit text here. According to Gokhale’s
edition, the entire section on angasamkleSasamgraha reads as follows: katham
angasamklesasamgrahatah / ya ca 'vidya ya ca trsna yac copadanam ity ayam
samklesasamgrahah. Gokhale gives no indication that his manuscript differs from the
Abhidharmasamuccaya [tib.], Abhidharmasamuccaya [ch.], Abhidharmasamuccaya-
vyakhya [tib.], or Abhidharmasamuccayavyakhya [ch.]. Pradhan, who also fails to
acknowledge that his edition differs from the above-mentioned Chinese and Tibetan
translations, as well as from Gokhale’s edition, gives the following: katham
angasamklesasamgrahah / ya cavidya ya ca trsna yac copadanam ity ayam
samklesasamgrahah / ye ca samskara yac ca vijianam yac ca bhava ity ayam
karmasamklesasamgrahah / Sesani janmasamklesasamgrahah (Pradhan 1950: 27.14-
16). Pradhan’s text essentially agrees with the Chinese and Tibetan translations, with
one major exception: instead of samklesasamgrahah, the Chinese and the Tibetan
suggest klesasamklesasamgrahah (ion mons pa’i kun nas fion mons pa: JBS5ESY).

Since I do not have access to the photographs of the manuscript, I cannot
determine whether Gokhale’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 samskara 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 of having consulted either the Tibetan and Chinese
translations or Gokhale’s edition: “L’ignorance, la soif, la saisie: tel est le group de
I’impureté [simple] (samklesasangraha). Les formations...” (Rahula 1980: 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 (1983: 42).

Since the members of the pratityasamutpada formula have elsewhere been
analyzed according to three types of samklesa, beginning with klesasamklesa (e.g.,
Madhyantavibhaga: 32.6 ff. [Yamaguchi 1934: 40.15 ff].; Mahayanasamgraha [tib.]:
13.23-32; implied in Abhidharmakesa 111 26 [Abhidharmakosabhasya: 134.24-25]), |
accept and translate from Pradhan’s text, with the emendation of klesasam-
klesasamgrahah for samklesasamgrahah.
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consisting of action is due to the fact that the member Consciousness is
defined"’” as the impressions of the Karmic Forces (samskaravasana-
prabhavitatvad)."® (vijianasya karma[samlklesasamgrahanam
samskaravasanaprabhavitatvad vijianangasya—33.17-18)

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]: (1) the import of the absence of a creator
(nihkartrkartha); (2) the import of the presence of causes
(sahetukartha); (3) the import of the absence of beings (nihsattvartha);
(4) the import of dependence (paratantrartha); (5) the import of
inactivity (nirihakartha); (6) the import of impermanence (anityartha);
(7) the import of momentariness (ksanikartha); (8) the import of the
uninterrupted series of cause and result (hetuphalaprabandhanu-
pacchedartha); (9) the import of corresponding cause and result
(anurupahetuphalartha); (10) the import of varied cause and result
(vicitrahetuphalartha);"® and (11) the import of determined cause and

"I am indebted to Yamabe Nobuyoshi for bringing to my attention a long
discussion of the meaning of the ending prabhavita in Schmithausen 1969: 109-111.

""The point of this comment is to explain why the Abhidharmasamuccaya includes
vijiiana in karmasamklesasamgraha rather than in janmasamklesasamgraha, which is
where it is included in the Madhyantavibhaga (33.2; Yamaguchi 1934: 41.14-16). The
Abhidharmasamuccayabhasya here refers to the explanation of the first function of
Consciousness in the angakarmavyavasthana section of the Abhidharmasamuccaya
(see above). For a discussion of this point, see Funahashi 1991: 22-25.

"Gokhale instead supplies nanahetuphalartha 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 vicitrahetuphalartha without any comment (Pradhan 1950:
27.19). Could he read something in the manuscript that was indecipherable by
Gokhale, or is he supplying it from the Abhidharmasamuccayabhasya? Again, without
photographs of the manuscript, I cannot explain this. In my translation, I follow
Pradhan on the basis of the Abhidharmasamuccayabhasya version.
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result (pratiniyatahetuphalartha)."”® (katham arthatah | nihkartrkarthah
pratityasamutpadarthah, sahetukarthah, nihsattvarthah, para-
tantrarthah nirihakarthah, anityarthah, ksanikarthah, hetuphala-
prabandhanupacchedarthah, anurupahetuphalarthah, [nana-
hetuphalarthah,] pratiniyatahetuphalarthas ca pratityasamutpadah—
26.23-25)

Abhidharmasamuccayabhasya 40G

[The import of conditioned origination comprises]: (1) the import of
the absence of a creator because of the absence of any creator, such as
[$vara; (2) the import of the presence of causes because Ignorance, etc.,

'"""Matsuda (1983: 49 n. 34) notes that this list of eleven imports of
pratityasamutpada is identical to that of the Adivisesavibhagasiitra (5 B EABHEM
FE—T. 717; BEMBDIEFRLLE—T. 716). In fact, there are some differences, mostly in
translations of terms, between the two versions of the Adivisesavibhagasiitra as well as
between both versions of the Adivisesavibhagasitra and Abhidharmasamuccaya,
below are the three lists for comparison:

Abhidharmasamuccaya (Identical to Abhidharmasamuccayavyakhya): (1) E{F& %&;
(2) FRE; (3) HEFTEE; (4) K, (5) EEAR; (6) BER; (7) ARIIR%; 8) AR
MBI, (9) RRALEEE; (10) BRENZE; (11) ARREE.

1A BB A EAKE T, 716: 834b4-10 (translated by Dharmagupta): (1) #EEH;
(2) AEFK; (3) BRERE; (4 LR (5) TEFE; (6) BEE; (7) &2EHK; 8) BRH
MBI, 9) TBEEARZ; (10) HUERE; (11) REEE#E.

SR FFR R B EFI4E—T. 717: 841b18-27 (translated by Hsiian-tsang): (1) EMEEF;
(2) FREHE; (3) BAER; (4) KILESR; (5) EHIER; (6) HEFEE; (7) FREZE,;
(8) RRMMEMHME; (9) EERGAGE, (10) ERELMAFIEE; (11) BRREE
HaLE.

Notice also that numbers 9 and 10 are reversed in the Adivisesavibhagasiitra list.

In the same note, Matsuda refers to a list of eight imports of pratityasamutpada found
in the Savitarkadibhiumi of the Yogacarabhumi. 1 list them here for convenience of
comparison, but I discuss them in Chapter Six (underlined items correspond to the
Abhidharmasamuccaya): (1) nihsattvartha; (2) anitydrtha; (3) itvarapratyu-
pasthapanartha, (4) paratantrartha; (5) nirihartha; (6) hetuphala-
prabandhanupacchedartha; (7) anuriipahetuphalapravartanartha; (8) karmasva-
bhavartha (Yogacarabhiimi: 203.13-18). Thus, the Abhidharmasamuccaya contains
nihkartrka-, sahetuka-, ksanika-, vicitrahetuphala-, and pratiniyatahetuphalartha,
which are not in the Savitarkadibhiumi list. On the other hand, the Abhidharma-
samuccaya lacks itvarapratyupasthapanartha and karmasvabhavartha, which are
included in the Savitarkadibhami.
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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
(svayamanatmatvat); (4) the import of dependence because of the
dependence [of everything conditionally produced] on conditions
(pratyayadhinatvat); (5) the import of inactivity because the conditions
lack exertion (pratyayanam nirvyapdaratvat); (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
(karanaksananirodhasamakalam karyaksanotpadat); [Abhidharma-
samuccayabhasya p. 34] (9) the import of corresponding cause and
result'”' because it is not the case that every [result] arises from every
[cause] indiscriminately (sarvatah sarvasyasambhavat); (10) the import
of varied cause and result because of the arising of single and manifold
results from manifold and single causes (anekaikajatiyat karanad
ekanekajatiyakaryotpatteh);'” (11) the import of determined cause and
result because there is no coming to fruition of things heterogeneous to

'2IThe Sanskrit text of the Abhidharmasamuccayabhasya reads anuriipa-
hetuphalaparigrahartha, which corresponds to the R R {ELFE S F of the Chinese
translations of the Abhidharmasamuccaya and Abhidharmasamuccayavyakhya.
However, the Sanskrit text of the Abhidharmasamuccaya and the Tibetan translations
of the Abhidharmasamuccaya, Abhidharmasamuccayabhasya, and Abhidharma-
samuccayavyakhya all agree on anuriipahetuphalartha.

221 do not understand what this means, and Matsuda does not make it any clearer.
In the section of the Abhidharmasamuccaya on the cittaviprayuktasamskaras,
pratiniyama is explained as being a designation for the varied nature of cause and
effect (hetuphalananatvam—Pradhan 1950: 11.17-18). But the Bhasya’s explanation
of hetuphalananatvam, that it refers to the way that desirable effects proceed from
good actions, etc. (istasya phalasya sucaritam anistasya duscaritam ity evam adi /
phalanam prthak prthag anyonyahetukatvam—Abhidharmasamuccayabhasya: 10.16-
17), does not seem to pertain to the question of “single and manifold” causes and
effects here.
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the stream.'” (niskartrkartha isvaradikartrrahitatvat/ sahetukartho
vidyadihetukatvat / nihsattvarthah svayam anatmatvat/ paratantrarthah
pratyayadhinatvat / nirithakarthah pratyayanam nirvyaparatvat /
anityartho ’$asvatatvat / ksanikartha utpattikalat parenanavasthanat /
hetuphalaprabandhanupacchedarthah karanaksananirodhasamakalam
karyaksanotpadat / anurupahetuphalaparigraharthah sarvatah
sarvasyasambhavat / vicitrahetuphalartho ’nekaikajatiyat karanad
ekanekajatiyakaryotpatteh / pratiniyatahetuphalarthah samtanantara-
phalanat—33.19-34.3)'

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 (hetugambhirya); (b) the profundity
of characteristics (laksanagambhirya); (c) the profundity of arising
(utpattigambhirya); (d) the profundity of continued existence
(sthitigambhirya); (e) the profundity of progression (vrttigambhirya).'”

There seems to be a correspondence between pratiniyatahetuphalartha and one
of the six modes of bija mentioned in the Mahayanasamgraha (see Chapter 6, section
A). According to the Mahayanasamgrahabhasya, “lls [bijas] sont les auteurs d’un
fruit propre: un germe donné produit seulement le fruit qui lui est propre. Ainsi, la
connaissance-réceptacle produit seulement la connaissance-réceptacle, et le blé produit
seulement le fruit du blé” (Lamotte 1973: 40-41). Although our text does not mention
alayavijiiana or bija, it describes the same causal principle, namely that the result is
essentially homogenous with the cause.

'Some of these arthas call to mind the definitions of certain of the
cittaviprayuktasamskaras in the Abhidharmasamuccaya (Pradhan 1950: 11.16-24;
Abhidharmasamuccayabhasya: 9.7-11.8): specifically, hetuphalapraband hanupa-
cchedartha seems to correspond to pravrtti; vicitrahetuphalartha and pratiniyata-
hetuphalartha seem related to pratiniyama; anuriipahetuphalartha corresponds to
yoga;, and ksanikartha perhaps is related to java. | examine the relationship between
the group of cittaviprayuktasamskaras pertaining to cause and effect and
pratityasamutpada in Chapter Six.

25The Sanskrit text of the Abhidharmasamuccayabhdsya gives pravrtti instead of
vrtti, but there is no difference between the Chinese texts of the Abhidharma-
samuccaya and Abhidharmasamuccayavyakhya, which both give 8, or among the
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(katham gambhiryatah / hetitgdmbhiryato ‘pi, laksanagambhiryato ’pi,
utpattigambhiryato ’pi, sthitigamibhiryato 'pi, vrttigambhiryato ‘pi
gambhiryam drastavyam—26.25-27)"%

Abhidharmasamuccayabhasya 40H (1)

.Moreover, the fivefold profundity of conditioned origination is to be
understood by means of these imports [of the absence of a creator, etc.].'”

(a) Profundity of cause [is to be understood] by means of two
imports [i.e., nihkartrkartha and sahetukartha) because [these imports (?)
are] an antidote to theories of inconsistent causation'”® and theories of no
causation (visamahetvahetuvada).

(b) Profundity of characteristics [is to be understood] by means of
one import [i.e., nihsattvartha] 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 nirthakartha) 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, Abhidharmasamuccayabhasya, and
Abhidharmasamuccayavyakhya, 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.

""The sitrantasamgraha section of the Savitarkadibhimi pratityasamutpada
exposition also analyzes “profound” pratityasamutpada in terms of anitya, duhkha,
Sunya, and nairatmya (Yogacarabhumi: 228.8-229.3). This rather long discussion, with
reference to bija, is interesting and merits further study. i

'"'This is supplied from the Abhidharmasamuccayavyakhya (Abhidharma-
samuccayavyakhya [tib.]: 78b4; T. 1606: 712b21-22), the text of which is somewhat
different from that of the Abhidharmasamuccayabhasya. For convenience, | reproduce
the corresponding portions of the Tibetan texts of the Abhidharmasamuccayabhasya
and Abhidharmasamuccayavyakhya:

(Abhidharmasamuccayabhasya [tib.]) yan don 'di dag gis rten cin ’brel bar byun ba
rnam pa lnas zab par rig pa bya ste/

(Abhidharmasamuccayavyakhya [tib.]) yan byed pa po med pa la sogs pa’i don 'di dag
gis rkyen so so las kun tu skye ba rnam pa lnas rtogs dka’ bar rig pa bya ste/

"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., anityartha and ksanikartha)] because of the [illusory]
appearance of duration on the part of things that are not [really] constant
(avyavasthitanam sthityabhasanad).

(e) Profundity of progression [is to be understood] by means of four
of the imports [i.e., hetuphalaprabandhanupacchedartha,
anurupahetuphalartha, vicitrahetuphalartha, and pratiniyata-
hetuphalartha)] because of the difficulty of understanding the
progression of cause and result. (punar ebhir evarthaih
pratityasamutpadasya paficavidham gambhiryam veditavyam /
hetugambhiryam visamahetvahetuvadapratipaksena dvabhyam
arthabhyam / laksanagambhiryam niratmakatayaikarthena/
utpattigambhiryam pratyayebhyah phalotpattav apy atatkrtataya
dvabhyam arthabhyam / sthitigambhiryam avyavasthitdizdm
sthityabhasanad dvabhyam arthabhyam / pravrttigambhiryam hetu-
phalapravrttidurvijiianatvac'® 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 is experienced. (api khalu ksanikah pratitya-
samutpadah, sthitis copalabhyate / nirthakapratyayah pratitya-
samutpadah, samarthapratyayas copalabhyate / nihsattvah pratitya-
samutpadah, sattvatas copalabhyate / niskartrkah pratityasamutpadah,
karmaphalavipranasas copalabhyate—?26.27-29)

Abhidharmasamuccayabhasya 40H (2)
Even without an agent (kartr), there exist action (karma), the
performance (kriya) [of action], and the experience of the result of that

' Corrected from °pravattidurvijiiana® (Sakuma 1996: 14).



60

~ [action] (tatphalopabhoga); this is how the non-perishing of actions and .

results is to be understood here. (antarena eva kartaram karma kriya
casti tatphalopabhogas cety ayam atra karmaphalavipranaso
veditavyah—34.10-11)

Abhidharmasamuccaya

[That which has originated conditionally]"’ 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 cause. For this reason, too, [conditioned origination] is
profound.”' (na svato na parato na dvabhyam na svayamkalraparal-
karahetusamutpannah / ato 'pi gambhirah—26.29-30)

Abhidharmasamuccayabhasya 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] are not an agent. (iii) [A dharma] is made not by both'* because
[it is not made]'* 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'** because

'*The Chinese supplies #&#&i2i% (T. 1605: 671a28-29).

"'The Hsien yang sheng chiao lun, in its discussion of pratityasamutpadakausal ya,
similarly relates four profundities to this catuskoti: % T HINTEERFZEL. BAMEE
o Mg, FEEME. FEMELE (T. 1602: 546b19-21).

“2nobhaya in contrast with na dvabhyam in the Abhidharmasamuccaya.

'The Tibetan versions supply this: rgyu de gfiis kyis ma byas pa’i phyir ro—
Abhidharmasamuccayabhasya [tib.): 25a7; Abhidharmasamuccayavyakhya [tib.]: 195b3.

"“Tatia’s Sanskrit text reads nasb[siclayamkarapa[rajkarahetusamutpannah,
which is supported by the Chinese translations of both the Abhidharmasamuccaya and
Abhidharmasamuccayavyakhya (GEA~B{EMIER £ —T. 1605: 671b19-c1; T. 1606:
712¢3). Sakuma corrects this to nasvayam-, which he says is reflected in_the
manuscript (1996: 14). However, as Tatia points out, the Tibetan texts of the
Abhidharmasamuccaya (Abhidharmasamuccaya [tib.]: 78a3-4), Abhidharma-
samuccayabhasya (Abhidharmasamuccayabhasya [tib.]: 25a7-bl), and Abhidharma-
samuccayavyakhya (Abhidharmasamuccayavyakhya [tib.]: 195b2) all agree in
supporting Gokhale’s reading of the Abhidharmasamuccaya manuscript (na
svayamkalraparalkarahetusamutpannah). 1 follow Matsuda (1983: 44; 50 n. 37) in
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conditions'** have the ability to produce results."® (na_svayamkrto
dharmo ’nutpannasyabhavad yenasau kriyate/ na parakrtah
pratyayanam akartrkatvat / nobhayakrta etenaiva karanadvayena / na
svayamkarapa[ralkarahetusamutpannah hetupratyayanam phalotpattau
samarthyat—34.12-15)

[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 nirthakatvar)."’ (iv) [A dharma] is not produced
without cause because seeds and conditions have real efficacy. (aparah
paryayah / na svayamkrtah pratyayapeksanat / na parakrtah satsv api
pratyayesu nirbijasyanutpadat / nobhayakrtas tadubhayor nirihakatvat /
nahetusamutpanno bijapratyayanam Saktisadbha[vald iti—34.15-18)

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],"® [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."

correcting the text in accordance with the Sanskrit reading from the 4bhidharma-
samuccaya. Incidentally, Pradhan’s reading (na svayamkarapa[ralkara-
hetusamutpannah ) does not completely agree with Gokhale’s (Pradhan 1950: 27.24).

SAlthough Tatia’s Sanskrit text reads hetupratyayanam, the Abhidharma-
samuccayabhasya [tib.], Abhidharmasamuccayavyakhya [tib.], and 4bhidharma-
samuccayavyakhya [ch.] all suggest simply pratyayanam.

Matsuda notes that the Abhidharmasamuccayabhasya [tib.], Abhidharma-
samuccayavyakhya [tib.], and Abhidharmasamuccayavyakhya [ch.] give pratyayanam
instead of the hetupratyayanam of Tatia’s text (1983: 50 n. 38). Again, I follow
Matsuda in my translation.

¥See the Abhidharmasamuccayabhasya explanation of nirihakartha above.

%¥The Chinese translation of the Abhidharmasamuccayavyakhya supplies the
antecedent of the tad of the Sanskrit text (fadapeksanat): {5%+%—T. 1606: 712c11.

*Neither Matsuda nor the Kokuyaku Issaikyé 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—svabijatvan na paratah na svayam
tadapeksanat / niscestatvan na ca dvabhyam tac chakter napy ahetutah //
iti / na svayam na parato dvividhakotipratiksepe 'pi gambhirah pratitya-
samutpadah syat prag eva yatra catasro 'pi kotayah pratiksipyante,
tasmad etasya paramagambhiryam veditavyam—34.18-22)

9. Varieties '*°

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 (vijianotpattiprabheda); .

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

XFeEEnANEERE, 540, S0 BERE FHRECER ./ EE%

ek RANGEER/ / wH. HIMERAEEN, METEMEfE, gHER

. TRIEE £ FFIMER. IRIFRL, BEMEL, FEER, BNERTIAK

(T. 1602: 551a3-9).

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. 1603: 585¢20-
21]). Thus, it is at least possible that the Hsien yang sheng chiao lun is the
Abhidharmasamuccayabhasya’s source.

YAs 1 mentioned above (see note 35), the prabheda portion corresponds to the
mukha section of the Savitarkadibhimi pratityasamutpada exposition, which states
that pratityasamutpada proceeds by means of eight “doors” (mukha): (1) adhyatmam
vijianotpattimukha; (2) bahirdha sasyanispattimukha; (3) sattvaloka-
cyutyutpattimukha; (4) bhajanalokasamvartavivartamukha; (5) aharopastam-
bhamukha; (6) istanistakarmatadanuripaphalopabhogamukha; (7) prabhavamukha,
(8) vyavadanamukha (Yogacarabhiimi: 203.6-11). Matsuda (1983: 50 n. 39) has noted
this correspondence, as well as the slight differences between the two texts, and he has
identified another corresponding passage from the Adivisesavibhagasitra (T. 717
841a3-25; T. 716: 833c21-834al3).
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(ii) the variety of birth and death (cyutyupapattiprabheda);'*' (iii) the
variety of the arising of the external crop (bahyasasyotpattiprabheda);'*
(iv) the variety of dissolution and development (samvartavivarta-
prabheda); (v) the variety of the support [of beings] by means of
nourishment (aharopastambhaprabheda); (vi) the variety of the
distinction between desirable and undesirable destinies
(istanistagativibhagaprabheda);'* (vii) the variety of purity (visuddhi-
prabheda); and (viii) the variety of powers (prabhavaprabheda).
(katham prabhedatah / vijianotpattiprabhedatah, cyutyupapatti-
prabhedatah, bahyasasyotpattiprabhedatah, samvartavivarta-
prabhedatah, aharopastambhaprabhedatah, istanistagativibhaga-
prabhedatah, visuddhiprabhedatah, prabhavaprabhedatas ca prabhedo
drastavyah—26.30-32) )

Abhidharmasamuccayabhasya 401

[Its varieties are to be understood: (i) in terms of the variety of the
arising of consciousness [because] it is said [in the suzra] that visual
consciousness (caksurvijiiana) arises depending on the eye and on
matter (rifpa), 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 sitra) 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 (bija),
and the stem (kanda) depends on the sprout. Similarly, stalks (nada),
leaves (patra), blossoms (puspa), 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” (mahaprthivi), etc., arises due to the predominance of

"“IThe Chinese here supplies the word M—*“internal”: WA ZF| (T. 1605:
671b2). ,

"“2The Chinese here adds % ,“etc.”: #1385 =51 (T. 1605: 671b3).

"“Matsuda (1983: 50 n. 40) has identified a parallel to this in the Mahayana-
samgraha, which mentions two types of pratityasamutpada, svabhavavibhagin and
istanistavibhagin (Mahayanasamgraha [tib.]: 10.29-11.10; Lamotte 1973: 36-37).
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common karma on the part of all beings (sarvasattvasadharana-
karmadhipatya); (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;'* (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 (nirvedhabhagiya)'® depending on the
(dharmas) leading to liberation (moksabhagiya) [and proceeds] in due
order through the path of insight (darsanamarga) and the path of
cultivation (bhavanamarga) up to the obtainment of arhatship,'* or, [to
give another example, it] begins with the arising of correct
understanding (samyagdyrsti) depending on the speech of another’ and
on correct attention (yoniso manaskara), which is internal, [and thus
eventually leads to] the destruction of all outflows (sarvasravaksaya),
(viii) in terms of the variety of powers [because] it is said that the
distinguished qualities (vaisesika guna), such as superknowledge
(abhijfia), etc., are dependent on [spiritual] realization (adhigama). By
means of these varieties, the conditioned origination of the conditioning
factors (samskara) is to be investigated in detail. (vijAianotpatti-
prabhedatas caksuh pratitya ripani cotpadyate caksurvijianam ity

““For four kinds of ahara (kavadikara, sparsa, manahsamcetana, and vijiana) see
Abhidharmakosabhagsya: 152.7 ff.

“SFor this translation, see Schmithausen 1987: 78.

“$In 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 [life, 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 moksabhagiyam kusalamiilam utpadayet / dvitiye
nirvedhabhagiydni / trtiye aryamargam / bijaviropanasasyabhivrddhaphalot-
pattikramavat—Abhidharmakosabhasya: 349.8-9; La Vallée Poussin 1971, v. 4: 178).

“IThe Chinese translation adds that this is external (¥}) in contrast to the internal
correct contemplation that follows (T. 1606: 712¢27).
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evam adi / cyutyutpattiprabhedatah'® sattvalokam adhikrtya,
avidyapratyayah samskara ity evam adi / bahyasasyotpattiprabhedato'®
bijam pratityankurah, ankuram pratitya kandah / tatha nadapatra-
puspaphalani*®® yojyani / samvartavivartaprabhedatah sarvasattva-
sadharanakarmadhipatyam pratitya mahaprthivyadinam utpadat/
aharopastambhaprabhedatas catura aharan pratitya traidhatuke
sattvanam avasthanat / istanistagativibhagaprabhedatah sucaritadus$carite
pratitya sugatidurgatigamanat / visuddhiprabhedato moksabhagiyani
pratitya nirvedhabhagiyotpattito yavad darsanabhavanamarganu-
purvyarhattvapraptitah, parato va ghosam pratityadhyatmam ca yoniso
manaskaram samyagdrstis tato yavat sarvasravaksaya iti/
prabhavaprabhedato 'dhigamam pratityabhijiiadayo vaiSesika guna iti /
ebhih prabhedair vistarena samskaranam pratityasamutpado
‘nusartavayah—35.1-13)

10.Progressive and Regressive Order

Abhidharmasamuccaya

How [should that which has originated conditionally be understood]
with reference to the progressive and regressive order [of the
pratityasamutpada formula]? The exposition of the progressive and
regressive order of conditioned origination is to be understood with
reference to both the (i) progressive and (ii) regressive order of
defilement and (iii) the progressive and (iv) regressive order of
purification. (katham anulomapratilomatah / samklesanuloma-
pratilomato ’'pi vyavadananulomapratilomato ’'pi pratityasamut-
padasyanulomapratilomanirdeso"®' drastavyah—26.32-34)

Abhidharmasamuccayabhasya 40]

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

“8Corrected from vyutpatti® (Sakuma 1996: 14).
“Corrected from bahyavasya (Sakuma 1996: 14).
-Corrected from na ‘patra® (Sakuma 1996: 14).
'"'Here I follow Pradhan (1950: 28.4). Gokhale gives °asya ‘nuloma®.
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condition,” etc., [is to be understood as] concerning the regular order of -
origination-and-continuance'? (pravrttyanupurvi); (i) the exposition of
the regressive order [of conditioned origination] is to be understood as
conceming 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 leading to
the cessation of Old Age and Death.” ([sam]klesanulomapratilomata'>
iti pravrttyanupurvim adhikrtya, avidyapratyayah samskara ity evam
ady anulomanirdesah / jaramaranam jaramara[nalsamudayo [jara-
marananirodho)] jaramarananirodhagamini pratipad iti satyavyava-
sthanam adhikytya pratilomanirdeso veditavyah—35.14-17)

With reference to the (iii) progressive and (iv) regressive order of
purification'**: (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 exposition"’ of the regressive order [of
purification]. ([vyavadananulomapratilomata iti] tadyatha ’vidya-
nirodhat samskaranirodha ity evam adi vyavadananulomanirdesah /
kasmin na sati na jaramaranam bhavati kasya nirodhaj jaramarana-
nirodha iti pratilomanirdesah—35.18-20)

'52This is Schmithausen’s translation of pravrtti (1987: 173).

'] am emending from °pratiloma on the basis of the text of the Abhidharma-
- samuccaya. .

'%*This is missing from both the Sanskrit manuscript and the Tibetan translations of
the Abhidharmasamuccayabhasya and Abhidharmasamuccayavyakhya. Tatia supplies
vyavadananulomapratilomata iti from the Chinese ({&iFE#E—T. 1606: 713a6).

155As Tatia notes, the Tibetan and Chinese versions have pratilomanirdesah instead
of the pratilomanirdesatah of the Sanskrit manuscript. Following Matsuda (1983: 50
n. 41), | emend pratilomanirdesatah to pratilomanirdesah.
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III. THE TWO-LIFETIMES/SINGLEFOLD THEORY OF CAUSATION

A. Two Lifetimes or Three?

In order to understand the pratityasamutpada formula more than
superficially, it is necessary, as Takasaki has pointed out (1987: 151),
to investigate the relationships among the various members, as well
as the meanings of the individual members. The section on angasamasa
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
compare it with other interpretations, especially those of the
Sarvastivada, whose abhidharma the Abhidharmasamuccaya 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 Vibhasa 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 is 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 (klesa); (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)'*® or result

*Vasubandhu explains this as being due to the fact that they are the support of
klesa and karma (klesakarmasrayatvat—Abhidharmakosabhasya: 134.12).
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(phala)."”’ Therefore, the first two groups are, in essence, cause.-
However, klesa cannot produce result immediately; the mediation of
karma is necessary.'*® Thus, karma, which in Sarvastivada, but not in

51 Abhid harmakosa 111 26;. Abhidharmakos$abhasya: 134.3-15; see also La Vallée
Poussin 1913: 34-36.

In a note to his translation of the Abhidharmakosa, La Vallée Poussin states,
“Dans toutes les autres sources, le troisiéme vartman est seulement défini comme
rétribution (vipaka) [ou fruit, phala]” (La Vallée Poussin 1971, v. 2: 68 n. 2).
Unfortunately, he does not specify what all these other sources are. As far as | have
discovered, the earlier abhidharma texts do not, in fact, define the third vartman as
vipaka or phala. The Vibhasa simply states that the three divisions are klesa, karma,
and vastu (Z5%&. BENEEST. 1545: 122b12), and it mentions the opinion of
another teacher that the members can be gathered into three groups: klesa, karma, and
duhkha (X + %, A =%, BEMEEF—T. 1545: 122b15-16). The
Abhidharmamrta calls the third division dubkha (T. 1553: 970c27; Sastri 1953: 70.5;
Van den Broeck 1977: 131). The Chinese translation of Dharmasri’s Abhidharmahrdaya
uses the character #&, which is probably a translation of vastu (T. 1550: 826¢26;
Willemen 1975: 129), while 2, the more common translation of vastu, is found in both
Upasanta’s Abhidharmahrdaya (T. 1551: 860c1) and the Samyuktabhidharmahrdaya
(T. 1552: 935b18). None of these texts mentions vipaka or phala.

On the other hand, the Visuddhimagga, as La Vallée Poussin mentions in the same
note, also contains three divisions, the third of which is called vipakavatta; what he
does not mention, however, is that jati and jaramarana are not included (sankhara-
bhava kammavattam, avijja-tanhupadanani kilesavattam, vifiiana-namaripa-
salayatana-phassa-vedand vipakavattan ti—498.7-9) because they comprise vififiana,
etc. (dvatim phalapaficakan ti vififianadini pafica. Tani jatigahanena vuttani.
Jaramaranam pana tesam yeva jaramaranam—498.1-2).

None of the commentators whom I have been able to consult (Yasomitra,
Samghabhadra, P’u-kuang ¥3%, and Fa-pao {£%) 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 call these members “result,” since vijiana, etc., are the result of past avidya and
samskara, while jati and jaramarana are the result of present trsna, upadana, and
bhava. Conversely, in the two-lifetimes/singlefold system, it does not make sense to
call vijfiana (namariipa in the Abhidharmasamuccaya), etc., “result,” since they are
seeds; only when they are actualized as jati and jaramarana can they be called phala
(see section C2 of this chapter). )

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

'|klesat karma / upadanat bhavo 'vidyayas ca samskarah (Abhidharmakosa-
bhasya: 134.26-135.1; La Vallée Poussin 1971, v. 2: 68).
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other schools, has a physical as well as a mental component,'* 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 turn 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 Sarvastivada,
which considers vijfiana in the pratityasamutpada formula to be
pratisamdhivijiana and thus purely fruitional, but also the Ch’eng wei
shih lun, which includes vijfiana 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 alayavijiana.'®

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 Sarvastivadin position
and indeed found in the Vibhasa'®' and in the Abhidharmamrta,'®*
requires three lifetimes and two rounds of causation.'® This system can

'“See, for example, the definition of kayavijiapti in the Abhidharmakosabhasya:
cittavasena kayasya tatha tatha samsthanam kayavijiaptih (192.24; La Vallée Poussin
1971, v. 3: 4). Avijfiaptirupa, too, although not exactly material, is nevertheless ripa,
and, as P.S. Jaini has pointed out in a personal communication, karma inheres in it (see
also Hirakawa 1990: 189-193; Wood 1979).

TR, BMAMMNBAEREARTEESFAE, RN _XF5I8M, khikiEs
A:#E (T. 1585: 43c2-4; La Vallée Poussin 1928-1929: 482; Shinda jgyuishikiron:
354-355).

81T, 1545: 117a26-29.

"4 p’i t'an k'an lu wei lun FIBEH W —T. 1553: 970c28-29; Sastri 1953:
70.6-7; Van den Broeck 1977: 132-133.

'®san shih liang ch’ung =W E, as opposed to liang shih i ch ‘ung Mttt—&.
These expressions are commonly used by Japanese Buddhist scholars and seem'to have
their origin in the commentarial tradition on the Ch’eng wei shih lun; 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 resultant aspect
Contact
Feeling —

Subconscious Desire —
causal aspect

Appropriation

Karmic Existence —
Future Life =
Birth

Old Age and Death  _

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.'**

This system, ‘which is probably the most widely known division of
the members of the pratityasamutpada formula,'® has a certain appeal.
First of all, by mentioning three lifetimes, it 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

' Abhidharmakosa 111 20; Abhidharmakosabhasya: 131.3-11.

'®It can be seen for example in the Pali tradition in the Visuddhimagga. Atita-
paccuppannandgata c'assa tayo kala. Tesu paliyam sariipato agatavasena, avijja
sankhara ca ti dve angani atitakalani; vififianadini bhavavasanani attha
paccuppannakalani; jati c'eva jaramaranan ca dve anagatakalani ti veditabbani
(Visuddhimagga: 496.8-11). See also Abhidhammatthasangaha: avijja sankhara atito
addha, jatijaramaranam anagato addha, majjhe atta paccupanne addha ti tayo addha
(Abhidhammatthasangaha: 142.3-5).
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one of the major contentions of 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
lo) familiar to us from Tibetan painting.'s

The second way of distributing the members into lifetimes requires
only two lifetimes and one round of causation.'®” According to this
system, or at least to the version presented in the Abhidharmasamuccaya
and Abhidharmasamuccayabhasya, 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 Karmasiddhiprakarana, seems to feel that it is more
properly classified as Hinayana and hence connected to the Sautrantika
school (1982a: 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.'®®

If I understand Matsuda correctly, he believes that the treatment in
the Abhidharmasamuccaya is the earliest example of the “two-
lifetimes/singlefold” theory of causation (1982a: 48). However, this very
terse arrangement of the members of the formula, which cannot be
understood without reference to the Abhidharmasamuccayabhasya, does

'%For a list of the constituents of each of the four rings, see the large Tibetan-
Chinese dictionary (Bod rgya tshig mdzod chen mo: 2976-2977).

'“liang shih i ch'ung FAtt—%&.

'|For a sixth-century Chinese discussion of this question in particular and a summary
of various divisions of the pratityasamutpada formula over numbers of lifetimes, see the
Tach’eng i cheng K% E of Ch’ing-ying Hui-yiian i## 2% (T. 1851: 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 Dasabhumikasiitra
regarding the lifetimes to which particular members are assigned.
Moreover, it closely matches what is said, although in a non-schematic
way, in the section on pratityasamutpadasarira in the exposition of
pratityasamutpada found in the Savitarkadibhiumi of the Yogacara-
bhimi.'” In order to trace the development of the two-lifetimes/
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 Dasabhiimikasiitra

1. Conceming the Text

The textual history of the Dasabhiimikasutra is very complex. In the
case of the brief portion of the sixth stage dealing with the lifetimes with
which the members of the pratityasamutpada 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 Yogacarabhiimi and Abhidharma-
samuccaya, while the later tradition seems to have been influenced by
the fully developed two-lifetimes/singlefold causation theory.'”

I have consulted ten different versions of the text of the

'“The contents of this section are also found in the Vastusamgrahani. See below

for details.
"MA very abbreviated summary of the following argument can be found in Kritzer

1992.
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Dasabhumikasitra: (1) Dharmaraksa’s Chinese translation of the

Dasabhumikasutra, c. 297;""' (2) Kumarajiva’s Chinese translation of
the Dasabhumikasutra, c. 409;'* (3) Buddhabhadra’s Chinese

translation of the Dasabhiimikasitra as a part of the Avatamsakasitra, c.

418-420;'" (4) the root text of the Dasabhumikasutra as given in

Bodhiruci’s Chinese translation of a commentary on the Dasa-

. bhumikasutra ascribed to Vasubandhu, c. 508-511;"" (5) the text of the

Dasabhumikasiitra as quoted within the comment of text four; (6)

Siksananda’s Chinese translation of the Dasabhiimikasiitra as a part of -
the Avatamsakasiitra, c. 695-697;' (7) Siladharma’s Chinese translation

of the Dasabhumikasitra, c. 753-790;'" (8) the Tibetan translation by

Jinamitra, Surendrabodhi, Ye $es sde, et al., ninth century;'”’ (9) the text

of the Dasabhiuimikasutra as found in the Tibetan translation of the

commentary ascribed to Vasubandhu, ninth century;'”® (10) the Sanskrit

text based on Nepalese manuscripts, date unknown, but probably some

time after the end of the ninth century.'”

In the case of this small portion of the sitra, 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 the second version. Text five,

""'Chien pei i ch’ieh chih te ching #ifl—t0 S fE4E (T. 285).

"2Shih chu ching +1EE (T. 286).

""Ta fang kuang fo huayen ching KA ILALERAZ (T. 278).

"Shih ti ching lun +##%5% (T. 1522). The Sanskrit title, as restored from the
Chinese is Dasabhumikasutrasastra; restored from the Tibetan, it is Dasabhiamivya-
khyana (Demiéville 1978: 129). This commentary is not among the texts that
Schmithausen refers to as “works of Vasubandhu the Ko$akara,” although he does not
comment explicitly on its authorship since it is not discussed in his work (1987: 262 n.
101). 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 Asanga, I refrain from calling it “Vasubandhu’s commentary.”

"STa fang kuang fo hua yen ching KAILALERLAE (T. 279).

'S hih ti ching 314 (T. 287).

"MPeking Bka’ 'gyur 761 (Phal-chen | yi).

'"Peking Bstan 'gyur 5494 (Mdo 'grel XXXV ni).

'""Dasabhumikasitra: 101. For dates, see It6 1988: 37-60.
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the text of the Dasabhiumikasiutra 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 Dasabhiumika'®

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 life.
“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.'®!

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., Birth and Old Age and Death] is the continuation of this'®
[relationship of dependence].'?

'"These are my own translations, The Dasabhiimikasiitra has been translated in its
entirety by a number of scholars: Tatsuyama 1938 (the passage under discussion is
found on p. 124); Honda 1968: 191; Aramaki 1980: 182; and Cleary 1993: 748).

"*'From Kumarajlva s translation: EHRZHEITE. AZAEHE, BEEAAB
Fo REAKEF. EWHEEL. BRKHES. REAFZHH (T. 286: 515a29-b2).
Buddhabhadra’s translation is almost identical: X{EFRITZABEE, HBBEAABZ
BHREF, EMABRRKRKE, WA= (T. 278: 559a12-14). The earliest
translation, Dharmaraksa’s, appears to be drastically abridged: DE#HE, BERKS
RAEHAT (T. 285: 476¢3-4).

'] am taking the antecedent of asyah to be apeksa; however, the Chinese
translations specify the continuation of the santana. Rahder’s asya could conceivably
have santanasya as its antecedent.

'"®From Kondd’s Sanskrit text: avidyapratyayah samskara iti / esa parvamtiki
apeksa / vijiianam yavad vedanety esa pratyutpanna apeksa / trsna yavad bhava ity
esa aparantiki apeksa / ata iwrdhvam asyah (according to Rahder’s edition, asya—
Rahder 1926: 51.4) pravrttir iti (Dasabhiimikasitra: 101.6-8). Siladharma’s translation:
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3. Comparison of the Two 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 Old Age and Death do not belong to the same lifetime 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
Sarvastivada, the members from Consciousness through Feeling

ERFATRAHRET, MV EZRRERRS. ENEARAHEE. HERZARNY
(T. 287: 553c8-10). Siksananda’s translation: #EBFTH, E#B%, BIEZ, 28
BE. EVEFR. RERK, HRELL, RHHEE (T. 279: 194b14- 16). Siladharma and
Siksananda agree, while the Tibetan translation adds jati 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 Itar byun ba la bltas pa’o / sred [corrected from srid on the basis of the
Derge (Nin ma edition, v. 13, text 44, p. 308, leaf 1227)] pa dan fie bar len pa dan srid
pa dan / skye ba zes bya ba 'di ni phyi ma’i mtha la bltas pa ste / de phan chad du 'an
de dag rgyun tu [sic] "byun ro (Avatamsakasutra [tib.]: 1i 105a5-7).

This portion of the text is quoted in the Siksasamuccaya: apz tu khalu punar yad
ucyate 'vidyapratyayah samskara iti esa purvantikyapeksa / vijianam yavad vedaneti /
esa pratyutpannapeksa / trsna yavad bhava iti esa 'parantikyapeksa 'ta ardhvam asya
pravrttir iti (Siksasamuccaya: 227-228; Bendall and Rouse 1971: 215). Notice that this
version reads asya instead of asyah.

I am grateful to Matsuda Kazunobu for informing me of two old Nepalese
manuscripts of the Dasabhiimikasitra:, 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 Siksasamuccaya, and he claims that it dates from
the sixth century, which seems exceedingly early (Siksasamuccaya: 291). 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 substantially identical to Kondd’s. See Matsuda 1991 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 pratityasamutpada, causal
members and resultant members are associated with different lifetimes.

However, as Ito has observed, the exposition of pratityasamutpada
in the Dasabhumikasttra contains a mixture of abhidharma-like
precision and undifferentiated, undeveloped formulations (1988: 718).
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
examiple of non-abhidharma-like imprecision. Thus, when the
Dasabhumikasitra 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 to 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-lifetimes/singlefold
causation system, in the first version of the Dasabhumikasitra, 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 lifetime, as do Subconscious Desire,
Appropriation, and Karmic Existence in the Sarvastivada system. If we
use the terminology of the Abhidharmasamuccaya to describe the
arrangement in the first version of the Dasabhumikasiutra, the projecting
and projected groups of 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 projected 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
Sarvastivadin or Yogacara, include these members in the same life, nor
does the Dasabhimikasutra 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. Conceming the Commentary on the Dasabhimikasitra

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. Itd
remarks that the Tibetan translation is more easily understood than the
Chinese (1988: 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 Translation'®*

i. Root text

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

'™Portions that differ significantly from the Chinese translation are in small capital
letters.
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are conditioned by Ignorance,” is the [relationship of] dependence in the
past life. The interval that is [indicated by the phrase,] “From
Consciousness [through] Feeling,” is the [relationship of] dependence in
the present. The interval that is [indicated by the phrase,] “FrRoM
SUBCONSCIOUS DESIRE [THROUGH] KARMIC EXISTENCE,” is the
[relationship of] dependence in the future. BEYOND THAT, THOSE
CONTINUE.'®

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.'® 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],
CONSCIOUSNESS, [ETC.], SINCE 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

®yan 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 Itar byun
ba’i bltos pa’o / 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 (Dasabhimivyakhyana [tib.]: ni
256a3-5).

"%The 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 life.
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actualized from'?’ [this kind of relationship of] dependence.'®

b. From the Shih ti ching lun + #1585
i. Root text

“The Karmic Forces have Ignorance as their condition”: this [is
said] considering'®® the affairs of the past life. “Consciousness,
Individual Existence, the Six 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 said] considering the affairs of the future life.
ACCORDING TO THIS [WAY OF] CONSIDERING [THE AFFAIRS OF THE
VARIOUS LIVES], THERE IS THE CONTINUATION OF THREE LIFETIMES. "'

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

"®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.”

"de la ma rig pa’i rkyen gvis ‘du byed rnam [sic] dies bva ba de ni snon gyi mtha’
pa’i bltos pa Zes bya ba ni tshe’i 'di’i phyir shar byas pa’i phyir ro / da ltar byun ba ni
ma 'ons pa’i shon gyi mtha’o / bltos pa’i don rgyu’i don du rig par bya’o rnam par iies
pa nas_tshor ba iles bya ba’i bar de ni da ltar byun ba'i bltos pa’o Zes bya ba ni don
gan la tshe rabs sha ma’i las gan yin pa de’i 'bras bu rnam par Zes pa de dag 'dir
"bras bur bskyed zin pas phyi ma la 'bras bu bskyed pa’i mthu med pa’i phyir ro / sred
pa nas srid pa des bya ba'i bar de ni phyi ma'i mtha’ pa’i bitos pa ste / Zes bya ba ni
yan srid pa mnon par 'grub par gcig tu nes par byed pa’i phyir ro/ de phan chad du
van de dag rab tu ‘byun no Zes bya ba ni bltos pa las yan srid pa mnon par 'grub pa’i
phyir ro (Dasabhiimivyakhyana [tib.]: ni 256a 5-256b1).

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

Bodhiruci, like Siksananda, renders apeksa in the verbal sense of “to see.” This
is undoubtedly due to the meaning of the Sanskrit root, 7ks (see Nakamura 1975: 197).

YR, EPFITE, RRBEME, BREEAABIERAEHRE., TNFEERE.
RARFHE, FIEREF=ME (T. 1522: 170a13-15).
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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
Feeling”: this is considering the affairs of the present life. 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 THIS [WAY OF] CONSIDERING [THE AFFAIRS OF THE
VARIOUS LIVES], THERE IS THE CONTINUATION OF THREE LIFETIMES”
because, there being again a rebirth in a later life, there is
continuation.'”

6. Analysis of the Comment'**

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 pratityasamutpada
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 hence 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

25 H, EERRTEIE B EEHEE HELEZBRER. ﬁE%ED%ﬁ?%TEU%E
BEHERE ROETRABEMHESR BEMHERFTEREEGRERERR, Hi
BRERKR. BEMH R RRMEE, FHE— EE&Q Mfﬁﬁ?ii
B (T. 1522: 170a17-23).

'’ As | mentioned above, I rely on the Tibetan translation in my discussion of the

comment.
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Shindojoyuishikiron, two of the commentaries on the Ch’eng wei shih
lun seem to make the same point.'

In his discussion of the members that the Dasabhiimikasiitra 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 has 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. ‘

"¥*““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).” (B%+ K. BE_ 2 XHE+H.
Sk 3k Z R t—Shindojoyuishikiron: 359)
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C. From the Savitarkadibhiimi of the Yogacarabhumi

1. General Remarks Concerning the Sarira Section

When we look at the section on the structure (Sarira) of conditioned
origination in the Savitarkadibhimi of the Maulibhiumi,'* we find that
the members of the formula are arranged in similar, although not
precisely the same, groups as in the Abhidharmasamuccaya, 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 Sravakabhiimi, Matsuda maintains that the passages in
the Yogacarabhumi do, in fact, express a two-lifetimes/singlefold
causation theory, while at the same time he points out that the Sarira
section is quite difficult to understand (1983: 30-32). Although the ideas
found there are somewhat disorganized, I shall attempt to show their
relationship to the more systematized presentation in the
Abhidharmasamuccaya."

"The $arira portion only of the Savitarkadibhiimi (Yogacarabhiimi: 198.17-203.5;
Maulibhami [tib.]: zi 115a3-118b3; T. 1579: 321a17-322al8) is parallel to the first
portion of the Vastusamgrahani exposition of pratityasamutpada (Vastusamgrahani
[tib.]): *i 285a3-287b6; T. 1579: 827¢3-828¢c12).

'%Similar ideas can be found in the Bodhisattvabhiimi in a discussion of ten types
of causes (hetu), among which aksepahetu is defined as follows: avidyadinam
dharmanam drsta eva dharme yani bijani jatasya bhiutasyeha / tany anyajanmikasya
Jjatijaramaranasyaksepahetuh (Bodhisattvabhiimi: 100.13-15; T. 1579: 501c17-19);
the entire discussion of the ten types of causes, which includes an extensive
explanation of bija causality in botanical terms, as well as a definition of
abhinirvrttihetu (Bodhisattvabhiimi: 99.9-100.10; T. 1579: 501b18-c11), deserves
further study. The Savitarkadibhiimi also contains a discussion of ten types of causes
in which aksepahetu and abhinirvrttihetu are defined (Yogacarabhumi: 106ff; T.
1579: 301b9 ff.). In Chapter Four, I shall return to aksepahetu and abhinirvrttihetu
in the ten-hetus system.
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Unlike the Abhidharmasamuccaya, the Yogacarabhiumi refers to
three lifetimes in its discussion: “What is the structure (Sarira, of
pratityasamutpada)? Briefly, it is the definition of conditioned
origination in its three phases: [1] how one is bom 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 bom in the present life, exists and
_departs to purification.”'”” 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 of the discussion
of the second phase.'*®

2. Translation of Phase Two: Present Life to Future Life'®®

How do the conditioning factors (samskara) 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?**

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 actions: the internal result-by-way-of-maturation
(vipakaphala), and the subordinate result (adi:ipatiphala), which
consists of feeling arising from [contact with] objects. He is deluded
conceming both types of results, having heard bad teachings or due to
past habits. He who is deluded concerning the internal result-by-way-of-

Y$ariram katamat / samasatas tribhir akaraih pratityasamutpadasya
vyavasthanam bhavati / yatha pirvantan madhyante sambhavati / yatha ca
madhyantad aparante sambhavati / yatha ca ca madhyante sambhuto vartate
vyavadanaya ca paraiti (Yogacarabhimi: 198.17-19).

'8For what is essentially a very brief summary of the Sarira portion, see
Schmithausen 1987: 178, where he characterizes it as containing “a somewhat archaic
doctrine of Seeds.”

YYogacarabhimi: 200.6-201.13. 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.

®katham madhyantad aparante samskaranam pratityasamutpadasambhavo bhavati
katham casambhavah / asambhavac ca vyavadanam (Y ogacarabhimi: 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.””'

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 of 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
life], by which is projected the entire personal existence from
Consciousness through Feeling.”

Msa tatha madhyante sambhitah pudgalo dvividham purvakarmaphalam
pratyanubhavati / adhyatmikam ca vipakaphalam visayanirjatam (Emended from
visama- on the basis of the Tibetan yul las [Maulibhimi [tib.]: 286a3]) ca veditam
adhipatiphalam/ so ’'saddharmasravanam vagamya purvabhyasam va dvividhe 'pi
phale sammiudho bhavati / so 'dhyatmam vipakaphale sammiidhah punarbhava-
bhinirvrttim duhkhato yathabhiitam na janati / sa piurvantikim caparantikim
cavidyam adhipatim krtva purvavat samskaran karoty upacinoti / tasya
tadvijiianam abhinavam karma kurvatas tatkarmopagam bhavati drsta eva dharme
(Yogacarabhumi: 200.7-14).

"evam avidyapratyayah [samskara (supplied from the Maulibhimi [tib.]: dzi
116b8)] utpadyante samskarapratyayam ca vijianam / tac ca vijianam drste dharme
hetubhiitam dyatyam abhinirvrttivijiianaphalaparigrahat / sarvam ca vijiianam [The
Chinese and Tibetan translations of the version in the Vastusamgrahani, however,
indicate samtana (personal continuity) instead of vijfiana (T. 1579: 828al7,
Vastusamgrahani [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-]Jobjects.

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.”?*

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

significant.] adhikrtya sadvijfianakaya ity ucyante / tac ca vijianam ayatyam
paunarbhavikanamaripabijopagatam /* tad api namariipabijam ayatipaunarbhavika-
sadayatanabijopagatam / tac ca sadayatanabijam dyatipaunarbhavikasparsa-
bijopagatam / tac ca sparsabijam ayatipaunarbhavikaveditabijopagatam / ayam tavat

(Yogacarabhiimi: 200.14-21).

*Schmithausen has corrected this to. ayati-paunarbhavika-namaripa-bijopagatam
on the basis of the manuscript (1987: 342 n. 441). About this sentence he says,
“already in some parts of the Basic Section of the Yogacarabhiimi mind is
unequivocally taught to contain the Seeds not only of corporeal matter but,
occasionally, even of internal and external matter” (1987: 62).

*®sa piirvakena vipakaphalasammohenaiva punarbhavam aksipya dvitiyena
visayanirjataphalasammohena visayavedandalambanam trsnam utpadayati
(Yogacarabhimi: 201.1-2).

*yatha trsnaya kamaparyesanam vapadyamano bhavaparyesanam va
kamopadanam vopadadati drstisilavrat[atmavad- should be inserted here on the basis
of both the Tibetan (Maulibhiimi [tib.]: dzi 117a6) and the Chinese (T. 1579: 321c10)
translations]opadanam va / upatte copadane trsnpopadanasahitasangatah pirvaka
aksepako hetur bhava ity ucyate (Yogacarabhiimi: 201.3-5).

Thus, bhava consists of the aksepakahetu, together with #rsna and upadana.
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appearance of the conditioning factors, starting with Consciousness and
continuing through Feeling, occurs, either gradually or all at once, due
to the projecting cause thus projected [by the causation from the
previous life].”*

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.”

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

Sy papattyabhinirvrttihetusamgrhitasya ca bhavasyanantaram kalam krtavato
yathaksiptenaksepahetuna vijianadinam samskaranam veditaparyantanam
pradurbhavo bhavaty anukramaso va sakrd va (Yogacarabhiimi: 201.5-8).

It is important to note that upapattyabhinirvrttihetu is not a dvandva compound
referring to two types of causes, upapattihetu and abhinirvrttihetu (see the Tibetan
[skye ba mnon par 'grub pa’i rgyur—Maultbhami [tib.]: dzi 117a7] and Chinese [ElZ
1B -£=F—T. 1579: 321cl1] translations). Elsewhere, in a section of the exposition of
pratityasamutpada in the Savitarkadibhiimi that | consider later than the Sarira portion,
upapatti and abhinirvrtti are contrasted, and Vasubandhu in the Abhidharmakosa
distinguishes between upapattihetu and abhinirvrttihetu (see Chapter 4, section 7d for
my discussion of trsna, which Vasubandhu identifies with abhinirvrttihetu, in the
section of the Abhidharmasamuccaya on angakarmavyavasthana). Here upapatti
seems to refer to rebirth in general, not to birth in a specific dhatu, gati, or yoni.

evam drste dharme avidyasamsparsaja veditapratyaya trsna / trsnapratyayam
upadanam / upadanapratyayo bhavah / bhavapratyaya jatih / jatipratyayas ca
jaravyadhimaranadayo duhkhavisesah sammukhibhavanti / kvacid upapattyayatane
kvacid bijanusangato veditavyah [emended from veditavyah] (Yogacarabhiimi:
201.8-11). '

Mevam madhyante avidyapratyayan samskaran vedanapratyayam ca trsnam
pratityaparante samskaranam samudayo bhavati (Yogacarabhimi: 201.11-13).
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3. Analysis of Phase 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 Savitarkadibhumi exposition of pratityasamutpada.

" 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 YogEcdrabhﬂmi identifies
two types of causes, the projecting cause (aksepakahetu) 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 vijfianakayas), 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 projecting 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.”*®

8katy angany aksepahetusamgrhitani / avidyam upadaya yavad vedana / katy
angany abhinirvrttihetusamgrhitani / trsnam upadaya yavad bhavah / katy angany
aksepabhinirvrttihetvoh phalasamgrhitani / drste ca dharme samparaye ca
vijianadini vedanavasanani jatijaramaranavasthanani (Yogacarabhimi: 215.12-
15). However, this portion of the text presents problems. I have corrected
Bhattacharya’s jatijaramaranavasani, which is clearly a mistake; both the Tibetan
and the Chinese translations indicate some form of avastha or avasthanam: tshe 'di
nas tshe phyi ma’i rnam par Ses pa nas tshor ba la thug pa rnams dan / skye ba dan
/rga §i'i gnas skabs rnams so (Maulibhiimi [tib.]: dzi 126b1-2); HERBRERIER, #&
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At this point, a diagram of'the Savitarkadibhuimi 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 Six Senses
Contact

Feeling \
Result of the Projecting Cause and

of the Cause that Actualizes Rebirth
Consciousness
Individual Existence
the Six Senses
Contact
Feeling
Birth
Old Age and Death

Cause that Actualizes Rebirth
Subconscious Desire
Appropriation

Karmic Existence

This diagram conflates the sarira and the pratyaya portions of the
exposition. It seems to me that the Sarira 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 consciousness, as the seeds of the six
consciousnesses in the projecting cause, and as the new actualized

ENER, WEEA. PR (T. 1579: 324c24-26). 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 pratityasamutpada formula in the
Savitarkadibhiumi represents a theory of causation based on 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.””

Readers who are familiar with the fully developed, two-layered
structure of consciousness found in “classical” Yogacara texts such as
the Trimsikabhasya may find the descriptions of consciousness in this
exposition of pratityasamutpada a bit strange. Most strikingly, there is
no discussion of how this consciousness operates in cognition. Nor is
there any mention of its object or of a continuous stream of an
underlying consciousness generally accompanied by one of the regular
sense-consciousnesses. To some extent, this passage is similar to other
expositions of pratityasamutpada, in which the mechanism of cognition
is far less important than the implications of cognition in perpetuating
the cycle of klesa, karma, and vastu (or duhkha). Not even in a text like
the Ch’eng wei shih lun, in which the doctrine of vijAaptimatra is fully
developed and cognition is explained in detail, can we find a mention of
the cognitive function of vijfiana in statements about vijfiananga.

Furthermore, it is important to remember that consciousness in the
Savitarkadibhiimi Sarira portion, although clearly different from
consciousness in, for example, Sarvastivadin interpretations of the
pratityasamutpada formula, is not called alayavijiiana nor is it
described in a way that clearly suggests that it is alayavijiiana.
Schmithausen points out the resemblance between the consciousness

2 Another grouping of the angas can be found in the Savitarkadibhimi of the
Viniscayasamgrahani: 1ERFRREMBAEMNE, —F5|RE, ZERRE, =SHER
KB, NERAERE. BEBITITHH. REFIRF, BREEBBHEAR. BERX

o NERBBBZZ. REECXABRKE. TREERMNEHERZELERZLTR,
BSERE (T. 1579: 638a4-9). ]

I have not been able to find any other mention of this grouping, and [ shall nottry 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 sarvabijakam vijianam, but in his opinion,
even sarvabijakam vijiianam, in early strata of the Yogacarabhiimi, did
not presuppose alayavijiiana: “it will, originally, have been nothing but
the series of (ordinary) vijianas (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)” (1987:179).
Therefore, when we read in the Yogacarabhumi about consciousness in
the pratityasamutpada formula, we should not expect to find an
exposition of alayavijiiana. Even if Schmithausen is mistaken and the
doctrine of alayavijfiana had already been worked out by the time of the
composition of our passage, the context does not demand that
vijiananga be explicitly identified with alayavijiiana.*’

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

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

Projecting Set of Members Projected Set of Members
Ignorance Individual Existence
Karmic Forces ——————————— the Six Senses
Consciousness Contact

Feeling
Actualizing Set of Members Actualized Set of Members
Subconscious Desire Birth
Appropriation Old Age and Death

Karmic Existence

20n the other hand, it is well known that the Mahayanasamgraha argues that
karmasamklesa would be impossible if samskarapratyayam vijfianam were not defined
as alayavijiiana (Mahayanasamgraha [tib.]: 15.14-16; Lamotte 1973: 53). However,
this argument is made specifically to prove the existence of alayavijfiana, not to
explain pratityasamutpada.
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The Abhidharmasamuccaya does not use the term bija at all in its
explanation of angasamasa. However, it is clear from the discussion of
the projected set in the Bhasya that the terms Individual Existence, the Six
Senses, Contact, and Feeling here designate seeds rather than actualized
dharmas. Furthermore, the Ch’eng wei shih lun points out that the term
Consciousness here refers to the causal aspect of vijAana, i.e., the
- karmabijas,”" while the seeds of the vipakavijiiana (i.e., the vijianabijas;

2" have not, in fact, discovered any occurrences of this term in Sanskrit texts.
However, the Chinese ¥f&For ¥1&, which should be equivalent to karmabija, is quite
common, especially in the Ch’eng wei shih lun. Mochizuki defines the term as the
seeds of the result of karma (XRDFEF), as opposed to the seeds of speech
(vyavaharabija). Karmabija is a synonym of karmavasana (2BHR,). It describes the
ability of the seeds of good or bad mental karma created by manovijfiana to help the
other weak, inferior, morally neutral seeds (D BEEFL NFET) produce existence.
Other synonyms include E#ER (vipakavasana), EXBR (bhavangavasana), H45
EFEF, and FZEHEEF (Mochizuki 1974: 1054).

The term #7%& F appears in the Chinese translation of the S‘ravakabhumz however,
the Sanskrit and Tibetan versions include neither karmabija nor karmavasana nor any
of the other synonyms. Instead, Hsiian-tsang seems to be adding his own phrase,
“moistens the karmabijas,” to explain the action of #7sna and upadana in actualizing
rebirth. Compare: yadbalena yatsammukhyena tatkarmavipakadanasamartham
(following Shukla’s suggestion, I emend from °vipakadanadana®) bhavaty ayam
abhinirvrttihetuh (Sravakabhimi: 385.4-5); de’i stobs dan / de’i mthu las de’i rnam
par smin pa skyed par nus pa’an yin pa ste / de ni mnon par ’grub pa’i rgyu yin no
(Sravakabhimi [tib.]: wi 169b 8-170al); B DI EEEEE T, SHARERR
o MZ—ZERRE (T. 1579: 454b28-cl; the underlined portion does not
correspond to Sanskrit or Tibetan).

¥7f&F also appears in Hsiian-tsang’s translation of the Nyayanusara (T. 1562:
411a28 ff.; Cox 1995: 343). Cox, who also cites the occurrence in the Sravakabhimi,
notes that the term is very uncommon in abhidharma texts (1995: 373 n. 142).

According to the Trimsikabhasya, karmavasana refers to the power, deposited in
the alayavijiiana by mental karma, to actualize a future existence (punyapunya-
nefijyacetana karma / tena karmana yad anagatatmabhavabhinirvritaye (emended
from anagatatma®) alayavijfiane samarthyam ahitam / sa karmavasana—TrimSika-
bhasya: 36.23-24).

In the Madhyantavibhagatika, karmavasana is defined in terms of bija:
karmavasanaya iti / ka punar iyam karmavasana nama? anagatasya janmano bijam
hetubhavah (Madhyantavibhagatika: 29.12-13; Yamaguchi 1934: 36.18-20).

Schmithausen suggests that “in the early Yogacara sources a clear-cut distinction
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see Shindajoyuishikiron: 355) are included in Individual Existence (T. °
1585: 43¢8-9). The Abhidharmasamuccaya refines the Yogacarabhumi
system by further analyzing the projecting cause into sets of projecting
and projected 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 angasamasa is typical of the method in much
of the Abhidharmasamuccaya. Without even mentioning bija, let alone
alayavijiiana, it systematizes ideas found in the Yogacarabhiimi and
perhaps in the Dasabhumikasutra in order to formulate an abhidharma
that is consistent with bija and alayavijfiana 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 alayavijfiana.

between the different categories of vasanas or bijas is often missing or at least not
easily recognizable” (1987: 343 n. 448) and that the seeds of future atmabhavas can
“hardly be dissociated from the Impressions of karman” (1987: 428 n. 831).

Therefore, what the Ch’eng wei shih lun here refers to by the term 37 and what
La Vallée Poussin retranslates as karmabija, probably has the meaning of
karmavasana.
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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 pratityasamutpada formula as described in the fifth
section (angakarmavyavasthana) of our exposition. My approach in
each case is somewhat different, and the discussions vary in length as I
examine a number of doctrinal issues raised 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 Abhidharmasamuccaya and Abhidharmasamuccaya-
bhasya 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 Yogacarabhiimi,
can certainly be characterized as abhidharma. Furthermore, in my
opinion Vasubandhu in the Abhidharmakosabhasya on at least some
occasions adopts a position in agreement with the Yogacarabhiimi rather
than with orthodox Sarvastivadin abhidharma. Other texts attributed to
Vasubandhu, such as the Pratityasamutpadavyakhya and the
Paricaskandhaka, more obviously not written from a Sarvastivadin
viewpoint, are clearly relevant to the study of the Abhidharma-
samuccaya. In addition, in order to understand the divergence between
Yogacara and Sarvastivada, it is often necessary to trace the
development of a concept within the Sarvastivadin abhidharma
literature and sometimes even further back, to the Agamas.

Therefore, in this chapter I frequently refer to a large body of Sastras,
including works associated with both Yogacara and Sarvastivada. More
surprisingly, a passage from the Dasabhiimikasitra is directly relevant
here, as can be seen from my translation in Chapter Two. In general, the
Abhidharmasamuccaya, like the Yogacarabhumi, neither quotes from nor
refers to Mahayana sitras, but the format of our fifth section is strikingly
similar to that of the Dasabhuimikasitrapassage.
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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 pratityasamutpada
formula (arigakarmavyavasthana), each member, with the exception of
jaramarana, has two functions, the second of which is to act as the
condition of the following member. Matsuda (1983: 49 n. 28) mentions
that this section corresponds to the vibhanga section of the discussion in
Savitarkadibhumi, which he identifies as a commentary on the Pratitya-
samutpadadivibhaganirdesasiitra found in the Samyuktagama.*? In my .
discussion, I examine both the section on vibharnga in the
Savitarkadibhumi and another possible source for the Abhidharma-
samuccaya, the section from the Dasabhuimikasutra that I have included
in the notes to my translation. Another relevant text is Vasubandhu’s
Pratityasamutpadavyakhya, which quotes the entire text of the
Savitarkadibhumi treatment of avidyarga and often corresponds to the
discussions of angakarmavyavasthana in the Abhidharmasamuccaya
and Abhidharmasamuccayabhasya (1983: 47 n. 11, 49 n. 28).
Unfortunately, I have not yet been able to read the Pratitya-
samutpadavyakhya, except very partially. For this reason, I only
occasionally refer to this very important text, which, although it is later
than the Abhidharmasamuccaya, may help us understand the
philosophical underpinnings of the abhidharma system of 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 Savitarkadibhiimi and the
Dasabhumikasutra and those in the Abhidharmasamuccaya and
Abhidharmasamuccayabhasya. The Savitarkadibhiimi vibharnga section

22T, 99 (no. 298): 85a-b. The discussion in the Savitarkadibhiimi in some cases
seems to match more closely the version of the sitra as translated by Hsiian-tsang (T. "
124: 547b-548a) than the version in the Samyuktagama, to which Matsuda mentions it
corresponds (1982a: 43). However, | cannot here address the question of the exact
source of the Savitarkadibhimi discussion.
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is, to a large extent, a rather straightforward commentary on the
Pratityasamutpadadivibhaganirdesasiitra, and its discussions of the first
two (Ignorance and the Karmic Forces) and the last five members
(Subconscious Desire, Appropriation, Karmic Existence, Birth, and Old
Age and Death) of the formula seem unremarkable from a doctrinal
point of view. However, as Schmithausen has noted,*” 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 Yogacara
interpretation, albeit an early or “primitive” one.

The discussion in the Dasabhitmikasutra, 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 Savitarkadibhiimi 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 Dasabhiimikasiitra
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 condition of the
impressions contained in Consciousness.?'* The comments of the
Bhasya, however, clarify the nature of each relationship.

In this chapter, I shall discuss Ignorance, the Karmic Forces,
Individual Existence, Feeling, the Six Senses, Contact, and
Subconscious Desire. The functions of vijiana will be the subject of the
next chapter.

23(1987: 78). See Chapter 2, section B5c.
214See Chapter 2, section B5b.
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C. Discussion of Individual Members
1. Ignorance

According to the Abhidharmasamuccaya, the first function of
Ignorance is to delude beings concerning existence. This seems to be a
fairly straightforward summary of the definition found in the
Pratityasamutpadasitra, which consists of a long list of different types
of Ignorance regarding various aspects of existence. The Abhidharma-
samuccayabhasya certainly understands it this way; it supplies from the
vibhanga section of the Savitarkadibhumi 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 Savitarkadibhiimi.

A related explanation of the nature of Ignorance can be found in
the Abhidharmakosabhasya, in a passage in which Vasubandhu gives
his own, as opposed to the orthodox Vaibhasika, explanation of
pratityasamutpada: “an ignorant person, not understanding that what
originates conditionally is merely the conditioning factors...”?"
Yasdomitra explains that “merely the conditioning factors” refers to the
non-existence of a self.*'® Here, Vasubandhu seems to have chosen for
the purpose of summarizing Ignorance another of the types of
Ignorance mentioned by the siutra, adhyatmam ajianam, which is
explained as follows by the Savitarkadibhiami: “What is internal
ignorance? It is the ignorance of one who improperly considers his
conditioning factors to be a self.”?'” This discussion of pratitya-
samutpada in the Abhidharmakosabhasya®® generally follows the

*“balo hi pratityasamutpannam samskaramatram idam ity aprajanan
(Abhidharmakosabhasya: 139.25-26; La Vallée Poussin 1971, v. 2: 84).

2Smatragrahanam atmapratisedhartham (Abhidharmakosavyakhya: 299.8-9).

Madhyatmam ajianam katamat / pratyatmikan samskaran ayonisa atmato
[corrected by Schmithausen (1987: 518 n. 1421) from atmana on the basis of the
manuscript] manasikurvato yad ajianam (Yogacarabhumi: 204.10-11).

28 gbhidharmakosabhasya: 139.24-140.25; La Vallée Poussin 1971, v. 2: 83-88.
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Pratityasamutpadasiitra. 1 mention it further below, especially with
reference to Consciousness.

In comparison, the definition in the Dasabhumikasiutra, that
Ignorance deludes beings regarding objects (99.1), is considerably
broader if we understand alambana to refer to all the objects of
experience.?'® Furthermore, the association of avidya with atmadrsti
noticed by Schmithausen in the Savitarkadibhiumi passage,” and
implicitly present in the Abhidharmasamuccaya, Abhidharma-
samuccayabhasya, and Abhidharmakosabhasya, is not found here.

2. Karmic Forces

Kajiyama Yuichi has pointed out that samskara can have two
meanings, karma and vasana. ' In other words, it can be used in the
sense of either of the meanings attributed to karma by Takasaki in his
discussion of Yogacara doctrine: “a residual force (vasana, B #.) insofar
as it remains after having perished, and a formative force (samskara, 17)
insofar as it gives rise to the following mode of activity” (1987: 204).
Consequently, according to Kajiyama, the vijiiana that is dependent on
the samskaras also can be understood in two different senses, the rebirth
consciousness (pratisamdhivijiiana) and the six ordinary forms of
consciousness (sadvijianakaya), respectively. Of the texts under
discussion, the Dasabhiimikasiitra unambiguously sticks to the first pair
of meanings (i.e., karma/pratisamdhivijfiana, and its definitions of both
the Karmic Forces and Consciousness are in keeping with the
definitions found in the Sarvastivadin avasthika interpretation of the
formula, in which each member represents a different state of the five

*¥See Abhidharmakosa 11 62c: alambanam sarvadharmah (Abhidharmakosa-
bhasya: 100.3).

291987: 518 n. 1421. See Chapter 2, section B5a.

2 These two meanings occur in abhidharma (Kajiyama, personal communication),
but the Taisho index suggests that the term vasana does not appear in abhidharma
texts earlier than the Abhidharmakosa, except for the Vibhasa. Further study is
necessary to establish at exactly what point vasana, like bija, takes on the technical
meaning that becomes so important in Yogacara texts.
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skandhas.”* The DasSabhiimikasitra discussion of the function of the
Karmic Forces does not suggest an awareness of any of the issues
associated with alayavijiiana or seed theory.

Coming to the Savitarkadibhumi, we find that in the Sarira expo-
sition, the focal point of the pratityasamutpada formula with regard to
seed theory is Consciousness. It is the role of Consciousness that departs
radically from pre-Yogacara interpretations. In contrast, althoilgh the
Karmic Forces put Consciousness “under their sway” (karmopagam),
which implies that they “impress” Consciousness or leave seeds in it
(Schmithausen 1987: 178), the passage never explicitly mentions bija or
vasana in connection with samskaranga. Similarly, in the vibhanga
section, there is nothing about the Karmic Forces that goes beyond the
spirit of what was said in the Pratityasamutpadasutra. The vibhanga
section defines the Karmic Forces simply as karma, with no mention of
vasana,” while it accepts the siitra definition of vijiana as the six
vijiianakayas.”* Thus, if we are to take the Savitarkadibhimi vibhanga
definitions 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 pratisamdhivijiiana, not of the
vijianakayas.

However, when we look at the vibhanga description of caksurvi-
JAana, it is clear that the samskara that conditions vijfiana is not, in fact,

2Gee Chapter 5.

kayasamskarah katame / kayakarma kamdavacaram ripavacaram
punyapunyasamkhyatam adha ardhvam punar aninjyasamkhyatam / vaksamskarah
katame / vakkarma / sesam pirvavad drastavyam / manahsamskarah katame /
manaskarma / tat kamadhatau punyapunyam nanerijyam dvayor uparimayor dhatvor
anefijyam eva ca (Yogacarabhiumi: 206.10-13).

2caksur vijiianam katamat / ayatyam caksurindriyasrayaya ripaprativijiiapter yat
punyapunyanefjyaparibhavitabijabhiitam vijianam yac ca tadbijasamudbhavam
phalabhiitam / yatha caksurvijianam evam srotraghranajihvakayamanovijfianani
drastavyani / asrayavisayakrta$ caisa prativijiiaptiviseso drastavyah / tat punah
kamavacaram sadvidham riapavacaram caturvidham ariipyavacaram ekavidham eva
(Yogacarabhiimi: 206.14-18). Underlined portions represent Schmithausen’s
corrections from the manuscript (1987: 472 n. 1154). See also note 74.
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simply Takasaki’s “formative force.” Schmithausen refers to both the
$arira and the vibhanga sections?® in explaining the relationship
between samskara and vijiana that is implied by the vibharnga
definition of caksurvijiana: “If I see it correctly, the Pratity. Analysis
contains a somewhat archaic doctrine of Seeds (bija) according to which
vijiana—still understood as the [mental series constituted by successive
~ moments of one or the other of] the six ordinary kinds of vijiana—
“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 (vipaka-)vijfiana which is the initial factor of a new
existence” (1987: 178). Schmithausen’s explanation is perhaps as
difficult to understand as the passages themselves, but it emphasizes
that, even though the Savitarkadibhumi still interprets vijiiana as the six
vijiianas, it has broadened their definition to include both actualized
Consciousness and seeds. If Schmithausen is correct, and the
vipakavijfiana at this stage is still somehow identical to the six ordinary
vijiianas, then samskdra must at the same time “form” the
pratisamdhivijiana and be the “residual force” from which future
caksurvijiiana, etc., arises.

Furthermore, in the Sarira section of the exposition of pratitya-
samutpada in the Savitarkadibhumi®® 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 life,
according to the DasSabhimikasiitra as well as to Sarvastivada,
conditions Consciousness by producing pratisamdhivijiiana in the
present life. Thus, both the Sarira 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 samskara in the Abhidharma-
samuccaya consists of a very terse statement about how the Kammic
Forces work in determining rebirth, that is to say about their formative

25Unlike me, Schmithausen does not seem to consider the sarira portion to be
earlier than the remainder of the Savitarkadibhiimi pratityasamutpada exposition.
#See Chapter 3, section C2.
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function. This is essentially the same as the first function in the .
Dasabhiumikasitra. However, the Abhidharmasamuccaya defines their
second function as acting as the conditions of the vasanas contained in
Consciousness. This is dramatically different from the definition in the
Dasabhumikasiutra, as well as from the Sarvastivadin avasthika
definition of samskara. Furthermore, it goes beyond what is found in
either of the sections of the exposition of pratityasamutpada in the
Savitarkadibhumi 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 also seen, Consciousness as understood in the
Abhidharmasamuccaya has been identified with the karmabijas by the
Ch’eng wei shih lun.**” The present definition in the Abhidharma-
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 (arigasamasa), the causal role
of Consciousness is emphasized, a fact that suggests to me that the
pratityasamutpada exposition of the Abhidharmasamuccaya
presupposes a more fully developed concept of alayavijfiana than that
which underlies the Savitarkadibhumi discussion. As I have mentioned,
the Abhidharmasamuccaya in general avoids terminology usually
associated with Yogacara, such as vasana and bija. However, in order to
justify an interpretation of vijiana 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 samskararnga, it rationalizes the inclusion of
vijiananga 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

See Chapter 3, section D.



101

karma,” and only if Consciousness is identified with karma can it
belong to the projecting group of members. Thus, for the sake of
maintaining consistency between its interpretation of pratityasamutpada
and the particular theory of alayavijiana 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
Savitarkadibhumi from giving a simple, non-innovative interpretation of
the formula, namely at samskara rather than vijfiana.

The treatment in the Abhidharmasamuccaya, although terse, is more
sophisticated than that in the Savitarkadibhiimi or the Dasabhumika-
sutra, and it systematically incorporates both backward-looking and
forward-looking definitions in the section on the function of the
members (angakarmavyavasthana). 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 avidyapratyayam samskaram. The second
function is the depositing of the impressions that comprise the following
member, vijiiana; this is the samskara in samskarapratyayam vijianam.
The crucial difference between the Abhidharmasamuccaya and the
Dasabhiimikasiitrais that the Abhidharmasamuccaya states explicitly
that the nature of the causal relationship between the Karmic Forces and
Consciousness is one of impressioning or impregnation. In the
Dasabhiumikasitra, 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).%

Schmithausen has shown that the Yogacaras use alayavijiiana to
solve the problem of dependence of Consciousness on the Karmic
Forces (1987: 6). Referring to a number of texts, including the Maha-
yanasamgraha, Pratityasamutpadavyakhya, Trimsikabhasya, Pafica-

See, for example, a portion of Vasubandhu’s discussion of pratityasamutpada in
the Abhidharmakosabhasya, to which | refer again later: tasyavidyapratyayah
samskarah karmaksepavasac ca vijiianasamtatis tam tam gatim gacchati (Abhidharma-
kosabhasya: 140.1-2).

See Chapter 2, section B5d.
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skandhaprakaranavaibhasya, Paficaskandhabhasya, and Ch’eng wei
shih lun, he says, “the samskara-pratyayam vijiianam is the vijiana 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 namaripa). This
exegetical issue thus involves the systematical issue of (alaya)vijiiana as
the recipient and support of karmic Impressions (vasana)” (1987: 253-
254 n. 51). The description of the second function of the Karmic Forces
in the Abhidharmasamuccaya, together with the location of vijfiana in
the projecting group of members, suggests that the exposition of
pratityasamutpada in the Abhidharmasamuccaya, which is probably
earlier than the Mahayanasamgraha and almost certainly older than the
other texts mentioned by Schmithausen, already presupposes a vijiana
that can, in Schmithausen’s terminology, receive and support karmic
impressions. In other words, it presupposes alayavijiiana.

3. Individual Existence

The definition of ndmaripa in the Pratityasamutpadasitra, which
is quoted in the Savitarkadibhiimi,” is a very basic one, and it can be
found as well in early Vaibhasika texts such as the Abhidharmamrta.®
However, even this very simple definition immediately suggests some
rather complex problems. If, in the pratityasamutpada formula,
namaripa is dependent on vijiana and at the same time consists,
partly of vijianaskandha, then the question arises as to how vijfiana
can be included in two arngas. Schmithausen shows how the
Vaibhasikas get around this problem in two different contexts. In their
interpretation of the formula in terms of a single moment
(ksanikapratityasamutpada), they alter the definition of namaripa so
as to exclude vijianaskandha.* In their avasthika interpretation, on

#See Chapter 2, section B5d.

PYEEATHE RSB R, MARERRREE, “HEHLE (T. 1553: 971a21-23;
Sastri 1953: 71.17-18; Van den Broeck 1977:135).

"?Individual Existence consists of the four skandhas that appear together with
vijiana (vijianasahabhuvas catvarah skandha namaripam—Abhidharmakosabhasya:
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the other hand, both vijiana and namaripa consist of all five skandhas
at different moments (Schmithausen 1987: 464). According to the
discussion of avasthikapratityasamutpada in the Abhidharmakosa,
namariupa refers to the skandhas from the moment of conception
(pratisamdhi) to the moment immediately preceding the development
of the Six Senses,”’ that is to say, to a stage of the embryo.”*

Another issue involving namaripanga arises from the statement
found in several sitras that vijiana and namaripa, like two bunches
of reeds, are mutually dependent; Schmithausen identifies the
Nadakalapikasutra of the Samyuktagama®® as being the primary
source of the discussion of this issue in the Mahayanasamgraha
(1987: 170, 460 n. 1076). Schmithausen discusses the interpretation of
this simile in great detail, mainly to refute Kajiyama’s thesis that “the

133.4; referred to in Schmithausen 1987: 173, 464 ns. 1110, 1114). Paramartha’s
translation agrees with the Sanskrit: £1i{E4MEEE (T. 1559: 205¢8).

However, as La Vallée Poussin points out (1971, v. 2: 65 n. 2), Hsiian-tsang alters
this in his translation to three skandhas (FEE=HEMHEZE—T. 1558: 48¢c12). For a
complete discussion of this issue, see Yamaguchi and Funahashi 1955: 169-170, ns. 1, 7.

B3samdhicittat parena yavat sadayatanam notpadyate sa 'vastha namaripam tavat
sadayatanam ity ucyate (Abhidharmakosabhasya:. 132.3-4).

Z4Moreover, in the portion of the Abhidharmakosabhasya in which, as I show in
my chapter on samskarapratyayam vijianam, he expounds his own, provisional
opinion, Vasubandhu contradicts the definition according to ksanikapratitya-
samutpada: vijianapirvakam punas tasyam tasyam gatau namariapam jayate
paficaskandhakam krtsnajanmanugatam / vibhange mahanidanaparyaye caivam
nirdesat (Abhidharmakosabhasya: 140.5-6; La Vallée Poussin 1971, v. 2: 85). As the
Abhidharmakosavyakhya states, the definition to which Vasubandhu here refers is the
sitra definition according to which nama consists of four skandhas (vedana, samjia,
samskara, and vijfiana) and ripa of one (ripaskandha): vibhamga evam nirdesad iti.
Pratityasamutpada-siitre namaripavibhamga evam nirdesat. nama katamat. catvaro
‘rupinah skandha iti. ripam katamat. yatkimcid ripam iti vistarena. yavad yac cedam
ripam yac ca nama. tad-ubhayam nama-ripam ity ucyata iti (Abhidharma-
kosavyakhya: 299.32-300.1). In this particular case, Vasubandhu’s definition coincides
with that of the avasthika interpretation since both agree that namaripanga consists of
five skandhas. Again, Vasubandhu follows the same siitra upon which the exposition
of pratityasamutpada in the Savitarkadibhiimi is a commentary.

2T, 99 (no. 288): 81b.
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exegesis of the relation between vijfiana and namariipa played an
important if not the decisive role in the formation of the concept of
alayavijiiana” (1987: 171). Although he concludes that “a connection
of alayavijiiana with the context of the mutual dependence of vijAana
and namaripa is not found before Mahayanasamgraha” (1987: 171),
Schmithausen refers to a number of other texts in which mutual
dependence is mentioned, among them both Vaibhasika (e.g., the
Vibhasa and Nyayanusara) and Yogacara works (e.g., the Yogacara-
bhumi). In fact, we have seen that the Dasabhumikasitra defines the
first function of namariipa as forming the “mutual support” (99.5); as
I indicate in my translation, this must refer to its relationship of mutual
dependence with vijfiana.

The challenge of solving the problems raised by either the
“doubling” of vijfiana (its inclusion in two angas) or the mutual of
dependence of vijiana and namaripa would seem to provide a Yogacara
author with the opportunity to “prove” the existence of alayavijiiana; in
fact, the Mahayanasamgraha does precisely this.”® The Abhidharma-
samuccaya, however, is not concerned with proving the existence of
alayavijiiana, so it does not address these questions. Nevertheless, the
understanding of namariipa revealed by the definition of its functions in
the Abhidharmasamuccaya presupposes, I believe, an identification of
samskarapratyayam vijianam with alayavijiana.

To understand what the Abhidharmasamuccaya means when it says
that “Individual Existence makes beings grasp the basis of personal
existence,””’ it may be helpful to look at a portion of the Yogacara-
bhumi, in which a similar notion is expressed in greater detail, as well as
at the Ch’eng wei shih lun, in which the position of the Abhidharma-
samuccaya is explained and criticized.

The first phase of the sarira section of the exposition of prafitya-
samutpada in the Savitarkadibhumi concerns rebirth from the past life

rnam 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—Mahayanasamgraha [tib.]: 16.18-21; Lamotte 1973: 58-59).

P1atmabhavam ca sattvan grahayati (Abhidharmasamuccaya: 26.14).
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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 (atmabhava),
that is to say, the conception consciousness in the mother’s womb, the
resultant consciousness (pratisamdhiphalavijiiana), which is
-conditioned by the causal consciousness (hetuvijfianapratyaya), namely
[we are to understand ‘in the proper order’ as meaning] through the
successive stages of the Individual Existence (namaripa) in the form of
the embryo, such as the fetus, etc., up until Old Age.”*® Schmithausen
cites this passage as a case in which pratisamdhivijfiana precedes
namaripa by one moment, and he contrasts it with the Abhidharma-
samuccaya and Abhidharmasamuccayabhasya section on angasamasa,
according to which, he implies, pratisamdhivijiiana is simultaneous with
namaripa (1987: 175, 467 n. 1129). However, I am not sure that this
passage must be read as unambiguously separating pratisamdhivijiana
from namarupa; the extremely confused syntax of the passage makes it
difficult to determine the exact temporal relationship between the
pratisamdhi phalavijiiana and namarupa.

In any case, what concerns me here is the use of the term “basis of
personal existence” (atmabhava) in a context similar to that in which the
Abhidharmasamuccaya uses it. Throughout his book on alayavijiiana,
Schmithausen discusses this term and identifies four aspects of
atmabhava, 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 atmabhava is similar to
nikayasabhaga, and a “concrete aspect,” referring to “the constituents
on which a certain personal existence is based, or which forms its

28sa kalam krtva purvantad vartamane 'dhvany atmabhavam abhinirvartayaty
anupirvena matuh kuksau hetuvijfiana[pratyayam—Schmithausen’s emendation from
the manuscript (1987: 468 n. 1130)] pratisandhiphalavijianam yavad eva
kalalatvadibhir avasthaviSesair uttarottarais tasya garbhagatasya namariipasya yavaj
Jirnatvaya (Yogacarabhimi: 199.3-5). Schmithausen translates this passage (1987:
467-468 n. 1130) and calls it difficult; my translation differs somewhat from his.
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nucleus resulting from karmic Maturation, especially the vipakajam sad-
ayatanam” (1987: 558-559 n. 1477).

In both the Abhidharmasamuccaya and Savztarkadzbhumz passages
under discussion here, the concrete aspect of atmabhava seems
prominent. The beginning of the atmabhava in the new life, which
consists of either the pratisamdhivijfiana together with namariipa at the
same moment, or the pratisamdhivijiana immediately followed by the
namaripa, is the karmic result of the causal consciousness from the
preceding life.”® The fact that these are the only two passages that [ have
come across in which the term atmabhava is used in the context of
namariipa in the pratityasamutpada formula further suggests that the
Savitarkadibhiimi is a major source of the exposition of pratityasamut-
pada in the Abhidharmasamuccaya.**

Another peculiarity of the termmology, or rather phrasing, of the
Abhidharmasamuccaya here is the use of the verb, grahayati, which,
like almost all of the verbs in the section on the function of the
members, is causative. Unlike in the Dasabhiimikasutra, where the
functions attributed to the angas 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

The Abhidharmasamuccayabhdsya, on the other hand, stresses the qualitative
aspect by relating the arising of namariipa to the distribution of beings among the
nikayasabhagas.

[n the Sravakabhiimi, the term atmabhavaphala appears as the result due to an
ignorance of which the causal chain leading to the projection of a new existence begins
(Sravakabhiimi: 384.8; Wayman 1961: 114; Sravakabhami [tib.]: 169b3; T. 1579:
454b16. In his translation of the immediately following passage [tatraksepako hetur
dvividhe phale sammoha{h}* sammoha-purvakas ca punyapunyanifijyah samskarah,
etc.], Wayman reads dvividhe phale as a locative absolute [“while there is the fruit of
two kinds”], but [ think that it should be construed with sammoha). This passage
appears to be a less complete (or perhaps less systematic) version of the description of
aksepakahetu found in the expositions of pratityasamutpada in the Vastusamgrahant
and Savitarkadibhimi.

* Addition suggested by Schmithausen 1987: 519 n. 1421 fn. 4.
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angas 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 Dasabhiimikasiutra and the Pratityasamutpada-
sitra, 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.”' This explanation is convincing
since the Abhidharmasamuccaya here is, in fact, explaining the pratitya-
samutpada 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 Abhidharmasamuccaya, namaripa
includes the bijas of vipakavijiana.*** If, keeping this assertion in mind,
we examine the statement that namariipanga “makes beings grasp the
basis of personal existence,” we can see that actualized namariipa would
have no power to cause a being to do anything; it is, essentially, the
being itself. However, if namarupanga consists of the seeds of the first
moment or moments of the karmically 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 capabilities that can only be explained if these angas
represent seeds rather than actualized entities.

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

T, 1585: 42c13-14; Shindgjoyuishikiron: 355; La Vallée Poussin 1928-1929:
483. Actually, the text specifies the five members from vijfigna through vedana, but
this is probably because, as the Shindo joyuishikiron points out, it is referring not only
to the Abhidharmasamuccaya but also to the Dasabhiimikasitra and the
Pratityasamutpadasitra, in which vijiana 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 B5).

MEBHETEL B (T. 1585: 42¢8-9).
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originate in the Sravakabhiimi.** It is further elaborated, I believe, ini the
passage from the Sarira section of the exposition of pratityasamutpada
in the Savitarkadibhumi that describes the transition from the present
life to the future life (Yogacarabhimi: 200.5-201.13).2* (As I have
indicated, the entire Sarira section may have originated in the
Vastusamgrahani.) The section entitled vibhanga (vibhaga) of the same
exposition (summarized in my translation of the section 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 (Yogacarabhumi: 204.1-212.4).

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 Yogacarabhumi. According to
the explanation of namarupa in the section on vibhanga in the
Savitarkadibhimi, 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 namarupa in the form of
the actualized result of that seed. In the Abhidharmasamuccaya system,
on the other hand, namarupa is not contained in the seed of
consciousness; tather, it is the seed of the resultant consciousness itself.
Nor does it refer to the actualized namariipa, which is only to be found
in jatyanga. Similarly, in the discussions of the Six Senses, Contact, and
Feeling, the Abhidharmasamuccaya seems to have refined the
Savitarkadibhumi 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

*tatraksepako hetur dvividhe phale sammoha[h]* sammoha-piirvakas ca
punyapunyanifijyah samskarah samskaraparigrhitam ca / punarbhavavijiianankura-
pradurbhavaya tadbijam vijiianaparigrhitam paunarbhavika-namaripa-bijam
sadayatana-bijam sparsa-vedanabijam iti / sa evam ayatyam jati-samjiakanam
vijiana-namaripa-sadayatana-sparsa-vedananam utpattaye / anupurvya piarvam eva
bijaparigrahah / ayam aksepafka]-hetuh (Wayman 1961: 114; Sravakabhiimi: 384.11-
18; Sravakabhiimi [tib.]: 169b4-7; T. 1579: 454b20-26).

*Addition suggested by Schmithausen 1987: 519 n. 1421 fn. 4.

* Translated in 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 karmavasanas in the

past life.

4. The SiX Senses

Unlike the Pratityasamutpadasitra and the Dasabhiimikasitra, the
Abhidharmasamuccaya and Abhidharmasamuccayabhasya 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 avasthika
definition in the Abhidharmakosa, as explained in the Abhidharma-
kosabhasya and Abhidharmakosavyakhya. According to the avasthika
interpretation of the formula, Individual Existence refers to a stage of
the embryo in which only two of the organs, namely manas and kaya,
are present,” while the Six Senses refer to the stage at which the other
four organs have developed.*® This explains the comment of the
Abhidharmasamuccayabhasya that the remaining organs are no longer
lacking. As for Vasubandhu, in his comment on Abhidharmakosa 111
28ab, in which he gives his own opinion, he essentially agrees with the
avasthika definitions of both namariipa and the sadayatanas.*”’

According to the Abhidharmakosa, the sadayatanas 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 of the armabhava. Like the actualized

%At the end of the explanation of namariipa in the Abhidharmakosabhasya (see
note 232), Vasubandhu adds prak caturayatanotpadadini vaktavye sadayatanava-
canam tada tadvyavasthapanat (Abhidharmakosabhasya: 132.4-5). Yasomitra
explains: tada tad-vyavasthapanad iti. caksur-ady-ayatanotpatti-kale kaya-mana-
ayatanayor vyavasthapanad ity arthah (Abhidharmakosavyakhya: 285.3-4; La Vallée
Poussin 1971, v. 2: 63 n. 2).

“utpanne sadayatane savastha tavat sadayatanam ity ucyate (Abhidharma-
kosabhasya: 132.7). .

¥"Here Vasubandhu simply quotes again from the Pratityasamutpadasiitra: tatha
namaripaparipakat kramena sadayatanam (Abhidharmakosabhasya: 140.6-7).
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namarupa, the actualized sadayatanas are included in jatyanga.

5. Contact
a. The Abhidharma Controversy about Sparsa

In this section, before discussing how sparsa functions as a member
of the pratityasamutpada formula according to the Abhidharma-
samuccaya, I examine the abhidharma debate concerning the reality of
sparsa, as well as the Yogacara position on this issue.

In the Abhidharmakosabhasya, the definition of sparsa is presented
as a subject of controversy. According to Sarvastivada, sparsa is a real
dharma, defined as that which is produced by the coming together of
three dharmas.**® 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 Abhidharmadipa (1959b: 59),
identifies the satra source of the “Sautrantika”* position as being
similar to a passage from the Madhupindikasutta of the Majjhimanikaya ™
and he says that the Vaibhasika position is based on the Satsatkasitra. ™'
Furthermore, in the Samyuktagama, one can find two sutras that seem to
support the two different positions.**

**However, it is not clear that all Sarvastivadin texts agree with this definition. The
Prakaranapada (7 B2 E ML), for example, defines sparsa simply as having the
nature of the coming together of the three (B8 = {fl, FE=F1414—T. 1542: 693a13-14).

*Jaini uses this term, but the text itself does not identify the opponents. Since this
position is attributed to the Darstantika in the Vibhdsd, and since Vasubandhu does not
accept it, | shall refer to it as a Darstantika position.

" Jaini refers to a passage quoted in the Abhidharmakosavyakhya: ata indriya-
visaya-vijiiana-trayam sparsSa-bhitam (Abhidharmakosavyakhya: 304.33-34). Honjo
identifies another passage quoted in the Abhidharmakosabhasya as Samyuktagama
214: iti ya esam trayanam dharmanam samgatih samnipatah samavayah sa sparsah
(Abhidharmakosabhasya: 143. 7-8 Honjo 1984: 41; see also La Vallée Poussin 1971.
v.2.97n 1).

®La Vallée Poussin identifies this siitra as being parallel to the Chachakkasutta
(Majjhimanikaya iii. 180 and Dighanikaya iii. 243 [La Vallée Poussin 1971, v. 2: 97 n.
3]). Honjo also refers to Samyuktagama 304 (1984: 41).

% Samyuktagama 306: “The conditions caksus and riipa produce caksurvijfiana; the,
coming together of the three is sparsa” (RBFEIRE=FFEME—T. 99: 87c26-27);
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Jaini implies that the view of sparsa as a separate dharma prevails
in the abhidharma (1959b: 59). While this is largely true, it is, perhaps,
an oversimplification of what appears in the various strata of the
immense abhidharma literature. One might expect to find the simpler
definition, that sparsa is the coming together of the three, in the earlier
abhidharma texts. However, it is interesting that in the earliest*”
Abhidharmapitaka texts that I have consulted, the Dharmaskandha®*

- and the Sangitiparyaya,” the references that I have found suggest that
sparsa is, indeed, a dharma distinct from the coming together of the
three. Both texts state that sparsa results from the coming together of
the sense organ, the object, and the corresponding consciousness.

Among texts of the middle period, the Dhatukaya holds to the same
position,” as does the Vijianakayasastra in a general denial of the reality
of the pudgala*” However, immediately afterwards, in ancther passage,

“which concerns pratityasamutpada, the Vijianakayasastra states that the
coming together of the six ayatanas is sparsa.*® This passage, I believe, is
the sambandhika interpretation described in the Vibhasa,”® which is related
to the ksanika interpretation®® presented in the Abhidharmakosabhasya,
according to which sparsa is the activity of the organs on their objects.?®' In

Samyuktagama 68: “Caksurvijiiana arises in dependence on caksur and ripa. The
coming together of the three produces sparsa” (IR R BIRGE, =FFEERH—T. 99:
18a13-14). The Kokuyaku Issaikyo translation of the Vibhasa, which mentions these two
siitras in a note, seems to understand them as identical in meaning (Kokuyaku Issaikyo
Bidon-bu 14: 285 n. 5), but there is clearly a difference in the relationship between the
coming together of the three and sparsa in the two passages.

*For the relative chronology of abhidharma texts, see Mizuno 1961: 69-75.

MEANRES. BRREAZERKE, =MEHES, etc. (T. 1537: 509b26-27).

BRMIRAE &, BIRREEAFZERB. =FEHM, etc. (T. 1536: 429a21-23).

PIRIB AT, FBIRR B AZENIRE. =FIEHS, etc. (T. 1540: 615¢10-11).

T, 1539: 545b-547a passim.

FRRA SRR A (T. 1539: 547a5-6).

T, 1545: 118c17-25; sparsa is defined in columns 20-21. See Chapter 5,
section B2. :

*a Vallée Poussin 1971, v. 2: 65-66.

*'saddyatanabhinipatah sparsah (Abhidharmako$abhasya: 133.5). Abhinipatah is
glossed as pravrttih by Yasomitra (Abhidharmakosavyakhya: 286.9; see also La Vallée
Poussin 1971, v. 2: 65 n. 4). I follow Yasomitra in my translation.



112
this context, at least, the definition of sparsa is closer to that of the
Darstantikas.

Among the later texts, the Prakaranapada also contains tw,
different definitions of sparsa. In a long discussion of caksuhsparsa ag
one of the six sparsas, sparsa is defined as resulting from the coming
together of the organ, etc.?> However, in a discussion of the five
categories of ripa, 'citta, caitta, cittaviprayukta, and asamskrta, sparsa,
although included in caitta, is simply defined as having the nature of
being the coming together of the three.?®* Similarly, the Sariputra-
bhidharmasastra, which Mizuno describes as containing material
belonging to all three periods (1961: 71-72), contains both definitions.
In a long discussion of many types of sparsa, sparsa is said to be
produced by the coming together of the organ, etc.,”* while in a
reference to the Buddha’s words in a discussion of dhyana®® and in an
explanation of the six sparsas in an exposition of caittadharmas,” the
coming-together-of-the-three definition appears.

This inconsistency in the definition of sparsa in the
Abhidharmapitaka suggests to me that the Sarvastivadins generally
defined sparsa 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 Vibhasa,”” however, the Darstantikas are credited with the view that
the sutra®® definition of sparsa as the coming together of the three rules
out the possibility that it is a separate and real dharma. The Vibhasa
disagrees, pointing out two undesirable consequences that would obtain
if sparsa were not real: (1) the anga, sparsapratyaya vedanad, in the

RS T, FEIRR B AZERM. =FEHAE (T. 1542: 701a5-6).

WE M, FE=FEM (T. 1542: 693a13-14).

SRR EERBSENSEE. £2IRME (T. 1548: 697b9-10).

WS, B, BIRBREERE, =iEMAHS (T. 1548: 622c¢29-623al).

W RIRMARIRAR AR, =EMARS. ZRIRMB, etc. (T. 1548: 672b11-12).

2T, 1545: 760a28-b3. This passage, as the Kokuyaku Issaikyo translation states
(Kokuyaku Issaikyo Bidon-bu 14: 283-284 n. 2), occurs at the beginning of a passage
commenting on an enumeration of sixteen types of sparsa in the Jianaprasthana (T.
1544: 996b9-25).

*"The Kokuyaku Issaikyo identifies Samyuktagama 306 (see note 251) as one
version of this sitra (Kokuyaku Issaikyé Bidon-bu 14: 285 n. 5).
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Praﬁtyasamuwdda formula would have to be replaced by sadayatana-
pratyaya vedana, with the result that.the formula would have only
eleven members, not the twelve mentioned in the sitra; (2) the list of
dharmas present in every moment of consciousness (cittamahabhiimika)
would consist of only nine, not ten.”® The Vibhasa then goes on to
interpret the sitra quoted by the Darstantikas as meaning that the
coming together of the three is actually the cause of the arising of sparsa
and states that it is not the case that something unreal can “arise.”
Furthermore, if sparsa did not arise, there would be no condition that
would give rise to vedana.””® Thus it seems that in the period between
the composition of the Abhidharmapitaka texts and that of the Vibhasa,
the definition of sparsa became a topic of scholastic contention.

The controversy is quite elaborately laid out in the Abhidharma-
kosabhasya. Vasubandhu’s clearest and most detailed description of the
Sarvastivadin 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 object, and consciousness.”?”'
Yasomitra 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 spar§a.”*”
Vasubandhu does not discuss the Darstantika position here, however, so
we must return to his exposition of pratityasamutpada. There, in a
comment on Abhidharmakosa 111 30b,”* Vasubandhu presents the
controversy in the form of an argument between the (Darstantika)

R, MRER. BAGT. EEBEEERARES, RHEZIESES
%o XEWBRIEEFSE, Fguﬁ,fitﬂﬁ'l‘ Xo BENEHA T, NEBBRIEETFE,
BRESA FLRHIE, AT THABEA (T. 1545: 760b3-8).

TREREA TIERERG IS, FEEERSENS AR EBIENEREE LR,
WEREZMZER (T. 1545: 760b9-11; Kokuyaku Issaikyé Bidon-bu 14: 284).

"'Sparsa indriyavisayavijidnasannipataja sprstih (Abhidharmakosabhasya:
54.21-22; La Vallée Poussin 1971, v. 1: 154).

"yad-yogad indriya-visaya-vijiiandny anyonyam spriantiva sa sparsah
(Abhzdharmakosavyakhya 127.26-27; La Vallée Poussin 1971, v. 1: 154).

The verse reads: sparsah sat samnipatajah (Abhtdharmakosabhasya 142.23-
143.1; La Vallée Poussin 1971, v. 2: 95- -98).
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opponents”* and the Sarvastivadins. Below, I shall attempt to summarize
this argument, which, of course, is quite closely related to the one found
in the Vibhasa. : .

The Darstantikas begin by quoting a sitra that states that sparsa ig
simply the coming together of organ, object, and consciousness.””” The
Sarvastivadins counter with the Satsatkasitra,”’® - which enumerates six
external and internal ayatanas, vijiianas, sparsas, vedanas, and trsnas;”’
they say that the sutra would not mention sparsa in this context if it
were not a separate dharma because that would result in an undesirable
repetition.””® In other words, if sparsa were merely the coming together
of the three, the s#tra would not mention it since it has already
mentioned the object (the external ayatana), the organ (the internal
ayatana), and consciousness.

The Darstantikas, however, object to this reasoning, saying that the
sutra in fact does mention things that are already included in other
categories; for example, vedana and trsna belong to one of the six so-
called external ayatanas, namely, dharmayatana*” The Sarvastivadins
respond by pointing out the difference between the “repetition” of
vedana and trsna and the mention of sparsa in this context. According
to them, many dharmas belong to dharmayatana; hence, it is reasonable

The Tattvasiddhisastra of Harivarman (identified in Kato 1980 as a fellow
student, along with Srilta, of Kumaralata) not surprisingly takes the same position as
Vasubandhu’s opponent: :&EZFREZEMB, L=ZFMEEE. ZIFEHE, FTLEM,
BAFE, RHIRETEMASU=FRIEHBEME (T. 1646: 286c13-15; Kokuyaku
Issaikyo Ronjii-bu 3: 210).

Samyuktagama 214; for text, see note 249.

Samyuktagama 304; see note 250.

satsatko dharmaparyayah katamah / sad adhyatmikany ayatanani / sat bahyany
ayatanani / sat vijianakayah / sat sparsakayah / sat vedanakayah / sat trsnakaya iti
(Abhidharmakosabhasya: 143.9-11; La Vallée Poussin 1971, v. 2: 97).

ananyatve hi satindriyartha-vijfianesiktesu sparsa-kaya-vacanam punar uktam
syat. tatas ca sat-satkatvam hiyate. (Abhidharmakosavyakhya: 304.14-156; La Vallée
Poussin 1971, v. 2: 97).

™na vai prtha(corrected from i)gnirdesat prthagbhavo bhavati / ma bhid
dharmayatanad vedanatrsnayoh prthagbhava iti (Abhidharmakosabhasya: 143.13-14),
which Yasomitra explains as follows: yadi prthan-nirdesat prthag-bhavo bhavet.
vedana-trsne api dharmayatanat prthan nirdiste. tayor api vedana-trsnayor
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to mention the vedanakayas and the trsnakayas separately. If sparsa,
however, is, as the Darstantikas maintain, merely the coming together of
organ, object, and consciousness, it would be unreasonable to mention it
separately from these three since there can be no question as to which
three entities are coming together.”®

The Sarvastivadins continue, saying that since consciousness is
always caused by an organ and an object, the Darstantikas cannot claim
that the s#tra mentions organs and objects without reference to
consciousness. Therefore, organ, object, and consciousness clearly go
together, and sparsa need only be mentioned if it is indeed a real and
separate dharma.®®' The Darstantika®’ response to this is that it is not the
case that, whenever any caksus 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 caksus and ripa.”® Therefore the term

dharmayatanat prthag-bhavah syat. na ca tayoh prthag-bhava isyate.
dharmayatanantarbhavat. naisa dosa iti vistarah. (AbhidharmakoSavyakhya: 304.16-
19; Yamaguchi and Funahashi 1955: 9; La Vallée Poussin 1971, v. 2: 97).

Bnaisa dosas tadvyatiriktasyapi dharmayatanasya bhavat / na caivam sparsa-
bhitat trayad anyat trayam asti yasya Sesasyatra grahanam syat (Abhidharmakosa-
bhasya: 143). naisa dosa iti yathoktas tad-vyatiriktasyapi vedana-tr sna-vyatiriktasyapi
dharmayatanasya samjriadi-svabhavasya bhavad astitvat. na _caivam iti vistarah. na
caivam bhavatas trayanam samnipatah sparsa ity evam bruvanasya sparsa-bhiitad
indriyartha-vijfiana-trayad anyad asparsa-bhiitam trayam indriyartha-vijfiana-trayam
asti. yasya Sesasyatra sitre grahanam syat. (Abhidharmakosavyakhya: 304.19-24;
Yamaguchi and Funahashi 1955: 9).

Blyady api hindriyarthau syatam avijianakau na tu punar vijianam
anindriyarthakam / tasmat trisu nirdistesu punah sparsasya grahanam anarthakam
prapnoti (Abhidharmakosabhasya: 143.16-17). yady apindriyarthau syatam
avijianakau. tat-sabhagav ity arthah. na_tu punar vijianam anindriyarthakam.
avasyam hi vijianam sendriyarthakam bhavati. tac ca vijianam apadistam atra sad
vijidna-kaya iti. tasmat trisu nirdistesu indriyartha-vijianesu sad-vijiiana-kaya-
vacanena punah _sparsa-grahanam anarthakam prapnoti. sat-sparsa-kaya iti. atah
samnipatad anyah sparsa iti siddham. (Abhidharmakosavyakhya: 305.1-6; La Vallée
Poussin 1971, v. 2: 97-98).

®2The Abhidharmakosavyakhya identifies this as the opinion of Srilata (305.7; La
Vallée Poussin 1971, v. 2: 98). For a discussion of the identity of Srilata, see Katd 1980.

®na khalu sarve caksiripe sarvasya caksurvijianasya karanam napi sarvam
caksurvijiianam sarvayos caksiriipayoh karyam (Abhidharmakosabhasya: 143.18-19;
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caksuhsparsa must be used to refer to the occasions when the three 4o
enter into a relationship of cause and result.®*

Finally, Vasubandhu explains how the Sarvastivadins maintain thejr
opinion when confronted with the siutra passage mentioned above:
“sparsa is the meeting of, the contact among, the coming together of
these three.”?®® The Sarvastivadins either read the sutra differently:
“sparsa is that which is produced from the meeting of, the contact
among, the coming together of these three dharmas.”** Or they say that
the siitra figuratively identifies the result, sparsa, with the cause,
samgati®’ As we have seen, it is in fact possible to find sitra passages

for a remark on the translation of the repeated use of sarva, see Yamaguchi and
Funahashi 1955: 261 n. 1). Except for identifying this as Srilabha’s (sic) opinion, La
Vallée Poussin does not provide any information from the Abhidharmakosavyakhya.
Instead, he refers to Chapter Four of the Abhidharmakosabhasya, in which are
mentioned two types of riipa (samadhivisaya and avijiiapti) that are not visible (La
Vallée Poussin 1971, v. 3: 18). His implication seems to be that these are examples of
riipa that cannot result in caksurvijiana. Yasomitra, however, explains Srilata’s
opinion differently. According to him (if I understand this rather difficult passage
correctly), only previously produced caksus and ripa can be the cause of a
caksurvijiiana, not caksus and ripa produced at the same time as the vijiiana.
Similarly, only the vijAiagna that is produced afterwards, and not every caksurvijfiana,
can be the result of the previous caksus and riipa, and not of caksus and riipa produced
at the same time (na_khalv iti vistarah. piurvotpanne caksu-riipe karanam. na tu
vijiana-sahotpanne. napi sarva-caksur-vijiianam iti. pascad utpannam piirvayos
caksii-riipayoh. na sahotpannayoh—Abhidharmakosavyakhya: 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 pratityasamutpada, see Katd
© 1989: 317-326; in the context of the relationship between sparsa and vedana, see
Abhidharmakosabhasya: 145.3 ff.; La Vallée Poussin 1971, v. 2: 101; in the context of
perception, see La Vallée Poussin 1928-1929: 282).

®iato yesam karyakaranabhavas te sparSabhave vyavasthapita ity eke
(Abhidharmakosabhasya: 143.19-20).

B5iti ya esam trayanam samgatih samnipatah samavayah sa sparSah
(Abhidharmakosabhasya:. 143.7-8).

®yq esam dharmanam samgateh samnipatat samavayad utpannah sa sparsah
(Abhidharmakosavyakhya: 305.13-14; La Vallée Poussin 1971, v. 2: 98 n. 2).

®karane va karyopacaro 'yam iti bruvanti (Abhidharmakosabhasya: 143.22-23),
which is explained by Yasomitra: samgatau samnipate samavaye karane karyopacarah
sparsa iti (Abhidharmakosavyakhya: 305.14-15). .
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mat 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 Darstantikas.

b. Vasubandhu’s Position

In order to ascertain Vasubandhu’s personal opinion, we must return
to the context of the pratityasamutpada formula as a whole. In the
Abhidharmakosabhasya, 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 Vaibhasikas. The second, ksanika,
interpretation 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.?®® This interpretation is not, as far as I know,
associated with a particular school. Finally, there is a passage in the
comment on Abhidharmakosa 111 28ab, in which Vasubandhu presents
his own understanding of pratityasamutpada. In this passage, Vasu-
bandhu often criticizes Sarvastivadin positions, seemingly from a
Sautrantika point of view,?® but in the case of sparsa, he seems to accept
the Sarvastivadin position. Before discussing this passage in detail, I
shall examine the avasthika definition in order to see whether it is
consistent with the Sarvastivadin definition of sparsa as a mahabhiimi-
kadharma described above.

According to the avasthika interpretation as presented by
Vasubandhu, the term sadayatana refers to the five skandhas from the
time that all six sense organs are present until the the coming together of
organ, object, and consciousness.”” 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

See the previous section and Chapter 5, section 5Bh.

® Again, see Chapter 5.

*utpanne sadayatane savastha tavat sadayatanam ity ucyate yavad indri yavzsa ya-
Vijianatrikasamnipatah (Abhidharmakosabhasya: 132.7-8).
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neutral feelings has developed.””" Ya$omitra points out that sparig is
established at the state of birth, because only then is the coming together
of consciousness, the completed sense organs, and their objects
possible.” 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.®®® Thus, the stage seems to coincide
with very early childhood.’

Certainly, the term sparsa seems to be used almost synonymously
with trikasangama, another synonym for trikasamnipata, in the verse
here.” Nevertheless, I think that I can distinguish a difference between
the significance of the two terms in the avasthika interpretation.
Vasubandhu uses the terms trikasangama and trikasamnipata 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 sparsa, again in both the verse and the commentary.”

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” avasthika system.”” If
from birth to about age three, an infant or child can experience the

®trayanam samnipatat sparso bhavati. sa yavad vedanatrayakaranaparicchedena
samartho bhavati sa 'vastha sparsa ity ucyate (Abhidharmakosabhasya: 132.10-11; La
Vallée Poussin 1971, v. 2: 64).

¥sparSo jatavasthayam vyavasthapyate. paripirna-sadayatana-samnipata-
sadbhavat. (Abhid harmakosavyakhya: 285.9-10).

tatha hi balako 'gnim api sprSed duhkhasyaitat karanam ity aparicchindan
(Abhidharmakosavyakhya: 285.13-14).

»¥4“[Namaripa is the state of the skandhas] before the production of the six
ayatanas; those [namely, the six @yatanas 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 of pleasure, pain, etc.” (prak sadayatanotpadat tat piarvam
trikasamgamat / sparsah prak sukhaduhkhadikaranajiianasaktitah—Abhidharmakosa
111 22; Abhidharmakosabhasya: 132.2 ff.; La Vallée Poussin 1971, v. 2: 63-64).

It is true that Yasomitra glosses sparsa as sad-indriya-visaya-vijiana-
samnipatah, but this is in the context of explaining why the stage called sparsa begins
at the moment of birth (Abhidharmaléo.s‘avydkhyd: 285.9).

" ™For a discussion of pratityasamutpada that touches on this issue, see Takasaki
1987: 149-162 (for sparsa in particular, 152-156).
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outside world, albeit without understanding how it functions causally, it
is, as YaSomitra states, -because the elements necessary for cognition
pbecome present at the time of birth. Therefore, the potential for cognition
that occurs at the moment of birth, trikasamnipata, is the cause, in some
sense, of sparsa. In this way, I believe, the Sarvastivadins’ embryological
explanation of sparsa in the pratityasamutpada formula can be
reconciled with their insistence in other contexts that sparsa is 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 pratityasamutpada in the
Abhidharmakosabhasya commentary on Abhidharmakosa 111 28ab, we are
immediately confronted with a textual problem. According to Pradhan’s
Sanshrit text,””’ sparsa is the coming together of the three.”® If we accept
his reading, it would appear that Vasubandhu here, as is frequently the case,

- favors a Darstantika/Sautrantika opinion. However, the Chinese and
Tibetan translations all differ from Pradhan’s text, and they all suggest an
original Sanskrit trayanam samnipatajah (“produced by the coming
together of the three”)” or trayanam samnipatat (“as a result of the
coming together of the three”).”™ These versions suggest that Vasubandhu
here accepts the Sarvastivadin position. Unfortunately, Yaomitra and
Sthiramati neither comment on nor even quote the definition of sparsa in
Vasubandhu’s exposition®' so we are unable to know what version of the

¥ltrayanam samnipatah sparsah sukhadivedaniyah (AbhidharmakoSabhasya:
140.7-8). Pradhan’s reading here has been confirmed by inspection of a photocopy of
the manuscript. )

Mejor’s translation reflects the Sanskrit text: “there is a meeting of the three
[viz. visual consciousness, sense of vision, object of vision, etc.], [and this is called]
’contact’, [which may be felt as pleasant etc.]” (1991: 96).

»9paramartha’s Chinese translation: K EEREELL\BF. BHFEER. =MEEME,
RN EE R (T, 1559: 208a23-24).

*™Hsiian-tsang’s Chinese translation: ‘KL A{EF#E, =FELHIRLLEARS (T. 1558:
51b3-4. Tibetan: gsum 'dus pa las bde ba la sogs pa myon bar 'gyur ba'i reg pa’o
(Abhidharmakosabhasya [tib.]: 151b8). Naturally, both La Vallée Poussin in his French
translation (1971, v. 2: 85) and Yamaguchi and Funahashi in their Japanese (1955: 231)
reflect these versions since the Sanskrit text was published after their translations.

See Mejor 1991: 98-110 for the Tibetan text of Sthiramati’s gloss on
Vasubandhu’s exposition.
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text was available to them. P’u-kuang, who quotes Hsilian-tsang’s
translation, does not seem to be considering the distinction between the
two definitions of sparsa, and we learn nothing more from his comment,
Finally, it seems quite plausible that Pradhan’s manuscript simply dropped
one letter, turning samnipatajah into samnipatah.

On the basis then of the available sources, I believe that
Vasubandhu in the Abhidharmakosabhasya accepts the Sarvastivadin,
rather than the Darstantika, definition of sparsa. My conclusion is
supported by the fact that Vasubandhu elsewhere either implicitly or
explicitly grants sparsa the status of an independent dharma. In the
Paricaskandhaka,’® he defines sparsa simply as one of the universally
present (sarvatraga) dharmas, without referring to any difference of
opinion, while in the Pratityasamutpadavyakhya, in his exposition of
sadayatanapratyayah sparsah, he quotes the siitra on which the
Darstantika 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 Abhidharmakosabhasya.*”

"reg pa gan ?e na / gsum 'dus nas yons su gcod pa’o (Paficaskandhaka [tib.]:
14a2). This clearly indicates that sparsa and trikasamnipata are not identical, unlike
the Chinese translation, which is not so clear: Zf &8, FE=FE5 A% (T. 1612:
848c12-13). However, the Chinese translation of Sthiramati’s commentary,
Paricaskandhaprakaranavaibhasya, explains the above Chinese text as follows: =,
ARG MRS, HEMEEENEBB. BXATREZE (T. 1613: 851¢9-10).
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 1987: 380 n. 613) [that occurs] after the three come
together” (see Anacker [1984: 67] for a slightly different English translation and
Dantinne [1980: 9] for a French translation).

*de dag ni rgyu la 'bras bu gdags pa yin te / dper na 'phags pa rnams ni mthon
ba bde ?es bya ba dan / tshans spyod dri ma bud med yin Zes bya ba Ita bu’o / ’jig rten
na yan me ni bde ba’o / me ni sdug bsnal ba’o zes bya ba Ita bu’o / rgyu la 'bras bu de
Itar gdags kyi gsum 'dus pa fiid reg pa ma yin no zes bya ba 'di ji Itar yid ches par bya
/ ’jig rten na phrad pa la reg go zes brjod do ze na / 'di ni re Zig skye mched drug g
rkyen gyis reg pa Zes 'byun ba'i mdo sde dan 'gal ba yin te / skye mched drug ni gsum
gyi nan du 'dus pa’i phyir dan / sems las 'byun ba’i reg pa yan ma yin par thal bar
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c. Sparsa in Yogacara Texts

If, in fact, Vasubandhu accepts the Sarvastivadin definition of
sparsa as a separate dharma, it is not surprising. As I shall argue in
more detail later in this chapter and in following ones, Vasubandhu, in
the Abhidharmakosabhasya, 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
Darstantika denial of the reality of sparsa is incompatible with its status,
according to Yogacara texts such as the Ch’eng wei shih lun, as one of
the five caitasika dharmas always associated with alayavijfiana and thus
separate and real entities.”*

However, the definitions of sparsa in earlier portions of the
Yogacarabhumi differ from those in later ones, and it is necessary to
examine the various definitions in the Yogacarabhuimi in order to
determine at what point Yogacara starts to identify sparsa explicitly as
something other than the mere coming together of organ, object, and
consciousness. As far as I can tell, those portions of the Yogacarabhumi
identified by Schmithausen as the oldest, i.e., the Sravakabhimi,
Bodhisattvabhiimi, and Vastusamgrahani, do not define sparsa in terms
that indicate a concern with the question of its reality.’”

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

"gyur la / gsum 'dus pa ni sems las byun ba’i chos reg pa yan ma yin no / reg pa ni
btags pa yin te ris 'dra ba bzin no e na yan de Itar na mi ldan pa yinpar ’gyur la de
Ita bu ni sde pa gan gi grub pa'i mtha’ yan ma yin no / btsun pa gos dam rab dan mdo
sde 'di fiid las gsuns pa min gan ze na / tshor ba dan 'du Ses dan / sems pa dan / reg
pa dan / yid la byed pa’o Zes bya ba dan / sde tshan drug pa drug las kyan sde tshan
drug rnams ni rigs tha dad pa las rnam par bzag gi / gsum 'dus pa fiid reg pa ma yin
no (Pratityasamutpadavyakhya [tib.]: 35b8-36a6).

34T, 1585: 11b16-c16, especially 11c4: X5 E R EIER,; La Vallée Poussin
1928-1929: 143-146. Elsewhere in the Abhidharmasamuccaya, sparsa is defined as
one of the caitasika dharmas (Abhidharmasamuccaya: 15.18-16.1); I shall discuss the
particulars of the definition later.

*There is a reference to =F14 4§ in the Vastusamgrahani (T. 1579: 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 sparsa is an independent dharma. 1t is true that we can find sparsy
defined as trikasamnipata, and this could suggest that sparsa 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,”® is mentioned
as one of the sarvabhumika caittadharmas. Both its function and its
inclusion among the sarvabhiimikas imply that it is real. After this passage,
in which the functions of the sarvabhiimikas are described in order to
prove that they are indeed present at each moment of consciousness, each
dharma is defined by a single noun, nominal compound, or very brief
nominal phrase.*” 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 sparsa as a real entity, but simply for
convenience since, as we have seen, the term trikasamnipata is found in
the siitras and can thus be understood as a kind of shorthand definition.3®
In the Paricavijiianakayamanobhiimi of the Viniscayasamgrahani, too,
sparsa is included among the dharmas always associated with vijfiana,
which in this case is specified as alayavijiiana.’® From these passages, we
can infer that sparsa 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-
pada in the Savitarkadibhumi, however, the question is raised as to how,

Mtatraiva Subhasubhobhayaviparitalaksanam yat [tat] sparSena pratipadyate
(Yogacarabhumi: 59.17-18; see Schmithausen 1987: 380 n. 613).

Tmanaskarah katamah / cetasa abhogah / sparsah katamah / trikasannipatah /
vedanad katama / anubhavana / samjiia katama / safijanana / cetana katama /
cittabhisamskarah (Yogacarabhiumi: 60.1-3).

" This passage is referred to in the Sravakabhimi of the Viniscayasamgrahan,
which reproduces its enumeration of sarvabhiimikas (Viniscayasamgrahani. [tib.]: zi
273b7-8; T. 1579: 684a8-9).

™de la mtshuns par ldan pas ’jug pa rnam par bzag pa gan ze na / 'di la kun géi
rnam par Zes pa tshuns par ldan pa na sems dan mtshuns par ldan pa kun tu 'gro ba
Ina bo yid la byed pa dan / reg pa dan / tshor ba dan / 'du Ses dan / sems pa rnams dan
mtshuns par ldan no (Viniscayasamgrahani [tib.]: zi 5a5-6); Z{A I ABRE#A, AN
FEERG K, MTOBIT OHIERTIESAARIE, BIEEBXER (T. 1579: 580a29-b1).
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if sparsa is defined as being the result of the coming together of the
three, it can be called sadayatanapratyaya in the pratityasamutpada
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
other 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 sadayatana, only the six sense
organs are mentioned.’'® 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:
sparsa 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 sadayatana. In the vibhanga section of the same
pratityasamutpada analysis, moreover, we can find an explicit statement
that sparsa is produced by the coming together of the three.*"

Except for the mention of alayavijfiana in the Viniscayasamgrahani
passage, the definitions of sparsa in the earliest Yogacara materials are
essentially similar to the Sarvastivadin definitions. The Abhidharma-
samuccaya, on the other hand, perhaps elaborating on the passage from
the Manobhumi in which sparsa is said to ascertain the pleasant, etc.,
character of an object (see above), redefines sparsa in a way that seems
to influence later texts, such as the TrimsSikabhasya, Madhyanta-
vibhagasastra, and Ch’eng wei shih lun. According to the Abhidharma-

samuccaya, spar$a is trikasannipata®? indriyavikaraparicchedah. This

*"yada trikasamavayapratyayah sparsah kena karanena sadayatanapratyaya
evoktah / sati sadayatane tadanyadvayavaikalyat sadayatanapradhanam [emended
from sadayatanapradhanam pradhanam) iti krtva dvayasamgrahac ca sadayatanasya
(Yogacarabhimi: 217.10-12).

Meaksuhsamsparsah katamah / trikasamavayaja visayam Subhadyarthatah
udgrahanata (Schmithausen’s correction of Bhattacharya’s edition [207.16] on the
basis of the manuscript—Schmithausen 1987: 380 n. 613). | have summarized the
passage in which this definition occurs and provided the complete text in the notes to
my translation (Chapter 2, section B5f).

*"?Pradhan gives trikasannipate (Pradhan 1950: 6.3). The Tibetan reads gsum ’'dus
nas (Abhidharmasamuccaya [tib.]: 55b6), which would suggest a Sanskrit ablative:
trikasannipatad.
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is difficult to translate. There is not much difference in meaning betweep
“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 sparsa and trikasannipata are not equivalent
here. However, the compound indriyavikaraparicchedah is more
problematic. Rahula thinks that he is following La Vallée Poussin in
translating vikaraparicchedah as “analogue a la transformation” and
quotes him as saying, “Cette signification de pariccheda n’est pas
connue de nos lexiques.”*'* But Rahula must not have noticed that La
Vallée Poussin is referring to a specific and idiosyncratic explanation of
pariccheda (fen pieh 535l) in the Ch’eng wei shih lun** and its further
explanation in the commentary of K’uei-chi $i#£.'* There is no reason
to assume that this definition applies to the term as used in the
Abhidharmasamuccaya. In fact, La Vallée Poussin remarks in that
Sthiramati,”® who follows the Abhidharmasamuccaya, gives an
explanation in the Trimsikabhasya different from that of the Ch’eng wei

*"Rahula 1980: 7; La Vallée Poussin 1928-1929: 143-144,

S IEREAL % 551 (T. 1585: 11b23). % here refers to vikara.

&2l SNZRARBIIE. DRIELEL. MTFEREBIBIR (Shindsjo-
yuishikiron: 97; La Vallée Poussin 1928-1929: 144-145 n. c).

3'“The reference here is to the Trimsikabhasya. The entire passage is as follows:

tatra sparsas trikasamnipate indriyavikaraparicchedah vedana-samnisraya-
karmakah / indriyavisayavijfianani triny eva trikam tasya karyakaranabhavena
samavasthanam trikasamnipdtah / tasmin sati tatsamakalam evendriyasya
sukhaduhkhadivedananukiilo yo vikaras tena sadrso visayasya sukhadivedaniyakara-
paricchedo yah sa sparsah / indriyam punar yena visesena sukhaduhkhadihetutvam
pratipadyate sa tasya vikarah / sparsah punar indriyavikara-sadrsyenendriyam
sprsatindriyena va sprsyata iti sparsa ucyate / ata eva visayavikaraparicchedatmako
‘pindriyavikarapariccheda ukta (Trimsikabhasya: 20.2-10). Stcherbatsky interprets
this last ‘sentence as meaning that sparsa “represents rather a modification, or effect, on
the object than on the sense-organ” (Stcherbatsky 1978: 042), while Lévi’s translation
also suggests that its being a modification of the object is primary: “Ainsi donc, quoi
qu’il consiste essentiellement dans une modification définie de I’objet, il est aussi une
modification définie de I’organe” (Lévi 1932: 74).

The Madhyantavibhagabhasya and Tika give yet another, similar definition:
triparicchedaj jagat kliSyata iti sambadhyate / trayanam hindrilya]visaya-
vijiianasannipate indriyasya sukhadivedanotpattyanukilo yas triprakaro vikaras
tatparicchedah sparsah / ata evayam indriyavikarasadrsyam sprsati tadakaratayeti
sparsa ucyate / atha va sadayatanapratyayah sparsa indriyasya sukhadi-
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shih lun: “Le Sparsa est le discernement (pariccheda) de 1a modification
(vikard) de I’organe, modification produite quand a lieu le concours de
la triade” (1928-1929: 144 n. b). Schmithausen’s summary of the
definition according to the Abhidharmasamuccaya and Abhidharma-
samuccayabhasya, therefore, is correct: “sparsa is the distinct
apprehension of such modifications of the sense-organs as are suitable to
the arising of pleasant, unpleasant or neutral feelings (vedana).”'’ On
the basis of all of the above, I translate the Abhidharmasamuccaya
definition as follows: “The three [object, organ, and consciousness]
having come together, sparsa is the distinct apprehension of the
modification of the organ.” Two other texts define sparsa in terms of
pariccheda: the Hsien yang sheng chiao lun®® and the Pafica-
skandhaka.*"® 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 Darstantika definition, on the one hand, and the
Sarvastivadin and various Yogacarabhiumi definitions on the other. I
suspect that the reason for this new definition is related to a
development in the concept of indriya that Schmithausen investigates in
his attempt to establish the beginnings of the theory of alayavijfiana.
According to Schmithausen, “alayavijiiana was, originally, nothing but a
hypostasis of the Seeds of mind sticking in the material sense-faculties”

. (1987: 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,” alayavijfiana came to include the

vedananukulam trividham vikaram prasute (Madhyantavibhagasastra: 30.28-31.1;
Nagao 1964: 21.15-16; Yamaguchi 1934: 38.17-22 [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 1978: 64).

*7Schmithausen 1987: 380 n. 613. The text of the Abhidharmasamuccayabhasya
reads as follows: vijfianotpattav indriyasya sukhadivedanotpattyanukilo yo vikaras
tadakarah sparso veditavyah (Abhidharmasamuccayabhasya. 5.3-4).

s FE=EMAHER (T. 1602: 481a21).

*Yreg pa gan ze na / gsum 'dus nas yons su gcod pa’o (Paficaskandhaka [tib.]:
1422); =58, B=FAEDFIAM (T. 1612: 848c12). See note 301.
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seeds of the sense-faculties and other matter, as well. Schmithauisep
traces the original formulation of this new concept of alaya to what he
calls the Nivrtti Portion of the Viniscayasamgrahani.’™ He sees a further
development along these lines in the Abhidharmasamuccaya definitions
of caksur-, riipa-, and caksurvijianadhatus.

According to the Abhidharmasamuccaya, caksurdhatu consists of
the eye by which visible matter is perceived, the alayavijfiana
comprising the accumulated seed of caksus that will develop in a future
existence, and the resultant alayavijiana (“from which the present
caksus, etc., have arisen” [Schmithausen 1987: 64]).**' Riapadhatu
consists of whatever visible matter is perceived by the eye, as well as
the power of caksurdhatu over that visible matter;*” Schmithausen
understands this to mean that the sen3e-objects “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 alayavijiiana” (1987: 64).

*He also provides a tentative retranslation into Sanskrit of the pertinent passage
(Viniscayasamgrahani [tib.]: zi 8a5 ff.; T. 1579: 581a26-29): (tatha hi) 1. tat sattva-
loka-nirvrtti-miillam / sadhisthanendriya-pravrttivijiana-janakatvat / 2. bhajanaloka-
nirvrtti-mulam ca / bhajanaloka-janakatvat (Schmithausen 1987: 342 n. 444).

2 caksurdhatuh kimlaksanah / yena caksusa ripani drstavan pasyati yac ca tasya
bijam upacita[m vai pakyam callayavijiianam tac caksuh (retranslation into Sanskrit in
Pradhan 1950: 3.2-3; portion in brackets represents Schmithausen’s emendation on the
basis of the Tibetan and the Abhidharmasamuccayabhasya—1987: 343 n. 445; see also
Abhidharmasamuccaya [tib.]: 52b2-3; Rahula 1971: 3, where it is translated on the
basis of Pradhan’s uncorrected text). Schmithausen’s addition to the retranslation is
based on the Bhasya: yena caksusa riapani drstavan ity atitavijianopa-
bhogadharakatvena dhatutvam darSayati / pasyatiti vartamanavijfianopabhoga-
dharakatvena / yac ca tasya caksuso bijam upacitam alayavijianam yata dyatyam
caksur nirvartisyate, vaipakyam ca yato nirvrttam, tad api dvividham bijam
caksurdhdtur ity ucyate, caksuso hetutvat (Abhidharmasamuccayabhasya: 2.20-24;
Schmithausen 1987: 343 ns. 446, 447). )

yiipadhatuh kimlaksanah / riipam yac caksusa drstam drSyate ca yac ca tatra
caksurdhator adhipatyam tad ripadhatulaksanam (retranslation into Sanskrit in
Pradhan 1950: 3.5-6; confirmed by Abhidharmasamuccaya [tib.]: 52b4-5). As
Schmithausen points out, the Bhdsya reads riipe instead of tatra: yac caksurdhatoh
riipe adhipatyam iti ripindriyadhipatyena bahyavisayanirvartanat (Abhidharma-
samuccayabhasya: 2.24-25; Schmithausen 1987: 343 n. 449).
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Finally, caksurvijiianadhatu consists of the recognition of visible matter,
having the eye as its basis and visible matter as its object, as well as the
alayavijiiana comprising the accumulated seed of caksurvijfiana and the
resultant alayavijiiana,” “from which caksurvijiiana, etc., have arisen
or are going to arise in the present existence” (1987: 343 n. 447).

As they have thus become identified with alayavijfiana, the indriyas
are 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 Abhidharmasamuccaya and other, later
Yogacara texts are difficult to understand. Although I have indicated my
reasons for thinking that they presuppose a theory of alayavijfiana, some
uncertainty remains. I have been assuming that the Abhidharma-
samuccaya definition is a refinement of ideas originating in the
Yogacarabhiimi, 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 Hinayana school.’ If this is, in
fact, the case, there may be another explanation of the meaning of
indriyavikarapariccheda. Nevertheless, we can say, at least, that
Yogacara, like Sarvastivada, consistently grants sparsa the status of a
separate dharma, present at every moment of consciousness.

Beaksurvijianadhatuh kimlaksanah / caksurasraya riipalambana ripaprati-
vijiiaptih yac ca tasya bijam upacitam vipakalayavijianam tac caksurvijiiana-
dhatulaksanam (retranslation into Sanskrit in Pradhan 1950: 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—Abhidharmasamuccayavyakhya [tib.]:
148a3) and the Chinese (\& T 5l—T. 1605: 663b15-16; T. 1606: 695¢c28) say that the
recognition has the appearance of visible matter. Pradhan should have added
something like abhasa between ripa and prativijfiaptih. Schmithausen has not
corrected this passage.

32%] am indebted to Yamabe Nobuyoshi for pointing out this possibility.
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Furthermore, the Abhidharmasamuccaya; whether or not it borrowed the
definition from a no longer extant Hinayana abhidharma, is the earliest
known text to explain sparsa as indriyavikarapariccheda.

d. The Function of Sparsa According to the Abhidharmasamuccaya

Returning now to the function of Contact in the pratityasamutpada
process, we can see that the Abhidharmasamuccaya again, as in the case
of the last two members (namaripa and sadayatana), 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 Vallée Poussin’s
translation of Sthiramati’s explanation of sparsa: “Le concours, c’est
quand I’organe et 1’objet produisent le Vijfiana. A ce moment a lieu une
modification de 1’organe qui est favorable a une sensation agréable,
désagréable, neutre. [L’organe est affecté d’une certaine maniére
lorsque, avec 1’objet, il produit le Vijiana]. En conformité avec cette
modification, pareil a cette modification, a lieu le discernment de la
qualité qu’a I’objet de pouvoir étre senti d’'une manicre agréable, etc”
(1928-1929: 144 n. b). Thus, sparsa is the moment at which one
becomes engaged with what one perceives and, according to the
Abhidharmasamuccaya and the Trimsikabhasya, this engagement causes
one to change internally.

At this moment, which, according to the avasthika system,
coincides with emergence from the womb in the present life,’” the chain
of events begins that will result in the creation of new karma 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 karma of the previous lifetime. Actualized sparsa, on the other hand,
is included in the member, Old Age and Death. Again, the causative
verb form, pravartayati, can only apply to a seed, the potential of which
can impel a being to do something. If the Abhidharmasamuccaya had
intended for sparsanga 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.

Zsparso Jatavasthayam vyavasthapyate (Abhidharmakosavyakhya: 285.9).
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e. Conclusion

Thus, although the Abhidharmasamuccaya defines sparsa
differently than does Sarvastivada, it does not question its status, and
what it says about sparsa is congruent with the Sarvastivadin arguments
for its reality as a dharma. We have seen that one of these arguments is
that, if sparsa were not a real and separate entity, the pratityasamutpada
formula would not include it as a member. In the exposition of
pratityasamutpada in the Abhidharmasamuccaya, this is all the more
true in that sparsanga must consist of bija. Therefore, if sparsa 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 visaya, and a
vijiana, and this would not make sense. The fact that the
Abhidharmasamuccaya includes sparsa in its definition of
samskaraskandha recalls the Sarvastivadin argument that sparsa would
not be included among the cittamahabhiumikas if it were not real.
Finally, it is clear from the definition of sparsa as indriyavikara-
pariccheda that sparsa is considered to be subsequent to, and quite
different from, mere samnipata.’ -

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 Darstantika, Harivarman, and
Srilata. In these cases, the Yogacarabhimi frequently contains a similar
position, which in turn is often followed by subsequent Yogacara texts.*”’
In the case of sparsa, however, Vasubandhu disagrees with the
Darstantika position, and it is not coincidental that the Yogacara
position is closer to the Sarvastivadin stance that he takes than to

*SAnother argument against sparsa’s being identical to trikasamnipata can be
inferred from the statement in the Ch’eng wei shih Iun that spar$anga is exclusively
non-material: AMEFFE . FEBHEB T TWEE -] (T. 1585: 44b12;
Shindgjoyuishikiron: 359; La Vallée Poussin 1928-1929: 491). 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 riipa.

*’Some of the most striking examples can be found in the discussions of
cittavi prayuktasamskaras. See Chapter 6.
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Darstantika. We have seen three definitions of sparsa: (1) According to
Darstantika, sparsa is the coming together of object, organ, apg
consciousness; (2) according to Sarvastivada, sparsa is produced from
the coming together of the three; (3) according to the Yogacars
definition found in the Abhidharmasamuccaya, sparsa is the distinct
apprehension of the modification of the organ that occurs when the
object, organ, and consciousness have come together. The Darstantika
definition cannot be reconciled with that of the Abhidharmasamuccayq,
The Sarvastivadin definition, 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. Vedana in the Abhidharmakosabhasya

In the sixth (marga) chapter of the Abhidharmakosabhasya, Vasu-
bandhu, in the context of a discussion of the threefold nature of duhkha
(duhkhaduhkhata, samskaraduhkhata, and parinamaduhkhata), details a
controversy regarding vedana: “according to some [teachers], there is no
pleasurable feeling; all [feeling] is painful.”*?® Concerning the identity of
these teachers, La Vallée Poussin refers to the Abhidharmakosavyakhya,
which, according to him, identifies them as Srilabha,” etc., to the
“editeur Japonais,” who says they are the Sautrantikas, Mahasamghikas,
etc., and to Samghabhadra, who associates this position with the
Sthavira®™ (1971, v. 4: 129 n. 1). More recently, Katd has discussed their
identity and has concluded that Samghabhadra’s reference is to Srilata,
otherwise known as the Sthavira, the Sautrantika follower of
Kumaralata.*'

*nasty eva sukha vedanety ekiya duhkhaiva tu sarva (Abhidharmakosabhasya:
330.10-11; La Vallée Poussin 1971, v. 4 129). ‘ ,

However, according to Wogihara’s edition of the Abhidharmakosavyakhya,
Srilata is the preferable reading (Abhidharmakosavyakhya: 518.21).

30 ;- s M IR R (Nyayanusara, T. 1562: 663b7).

31K atd 1980; see also Katd 1989: 183-197 for a detailed discussion of the denial
of sukhavedana. .
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Vasubandhu, after presenting their arguments, which appeal to
scripture and reason (sitrad yuktitas ca), concludes that the
abhidharmika position is correct: sukhavedana really exists.’”> He then
embarks on a point-by-point refutation of the opponent’s position.”** In
the Pratityasamutpadavyakhya, Vasubandhu devotes a large part of his
discussion of vedanavibhanga to a similar debate®* and states that he
has proven, both by scripture and by reason, that sparsapratyaya vedana
consists of three types of vedana (including sukha).**’

La Vallée Poussin was perhaps the first to point out (1971, v. 1: xIv)
that an argument similar to Vasubandhu’s can be found in an
abhidharma text earlier than the Abhidharmakosabhasya, Dharmatrata’s
Paficavastukavibhasa.”®® Kato, who concludes that this Dharmatrata is
later than Srilata and is probably the author of the Samyuktabhi-
dharmahrdaya, discusses in some detail the passage identified by La
Vallée Poussin. According to Katd, Dharmatrata borrows considerably
from Srilata in presenting the argument on the basis of sitra against the
reality of sukhavedana, while he rejects this argument in the same way
as Vasubandhu, by combining the three types of duhkhata (duhkha-,
parinama-, and samskaraduhkhata) with the three vedanas (1989:
191).”*” Harivarman, on the other hand, takes the opposite position in the

32qsty evety abhidharmikah / esa eva ca nyayah (AbhidharmakoSabhasya: 330.22;
La Vallée Poussin 1971, v. 4: 130).

33 Abhidharmakosabhasya: 330.11-333.2; La Vallée Poussin 1971, v. 4: 130-136.

*The vedanavibhanga begins at folio 38a8 and continues to folio 41b2. The
discussion of the existence of three types of vedana occupies folios 38b5-41a4. Tucci’s
fragmentary Sanskrit manuscript includes a portion corresponding to folios 40b1-41b2
(Tucci 1930: 615-616). Honjo (1989: 173) has identified a passage corresponding to
folio 38b5-7 in the Arthaviniscayasiutranibandhana (127.5-128.2; Honjo 1989: 74-75).

ity agamato 'pi yuktito 'pi siddhas tisro vedanah / sparSapratyaya vedana iti
(Tucci 1930: 615.21-616.1). lun dan rigs pas kyan grub pa yin te / reg pa’i rkyen gyis
tshor ba ni gsum mo zes 'byun ro (Pratityasamutpadavyakhya [tib.]: 41a3-4).

La Vallée Poussin seems to have made a slip in referring to it as the
Paricavastuka when it is, in fact, Dharmatrata’s commentary, the Paficavastuka-
vibhasa, but he gives the correct Taisho reference: T. 1555: 994c6-995b28.

*"The Paficavastukavibhasa is mentioned by Samghabhadra in the Abhidharma-
pitakaprakaranasasanasastra as presenting a correct interpretation, and one that
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section on samskaraduhkhata in the Tattvasiddhisastra, and after
diséussing both sides of the controversy declares that all vedang is
duhkha (T. 1646: 281c17-282c22). Kato pomts out the similarity
between Harivarman’s argument and that of Srilata as recorded by
Samghabhadra and speculates that-Harivarman, like Sr11ata was a
student of Kumaralata (1989: 191-192).%*

Vasubandhu again takes up the subject of vedana several times, in
the specific context of prafityasamutpada. In the avasthika exposition,
he defines vedana as the state in which one becomes able to recognize
the causes of the three kinds of feelings (pleasurable, painful, or
neutral).*® In his comment on Abhidharmakosa III 28a-b, where he
expresses his own opinion, which follows the Pratityasamutpadasiitra,
Vasubandhu simply refers to the fact that vedana consists of three
kinds.**

Finally, in verse III 32, he divides vedana into six and then eighteen
types. The discussion of this verse in the Abhidharmakosabhasya relates
a disagreement between the Vaibhasikas and an opponent regarding the
temporal relationship between sparsa and vedana.**' According to the
Vaibhasikas, vedana is simultaneous with sparsa, and the two are
described as reciprocal causes (sahabhithetu). The opponent, who is not
named here by either the Bhasya or the Abhidharmakosavyakhya, but

agrees with the Nyayanusara, of two types of vedana: chih ch’ii shou $\E% and tzu
hsing shou B (T. 1563: 783a26-b4; see also T. 1562: 338¢26). Perhaps there is
some connection between these two types and tzu hsiang B#8 and kung hsiang 348,
or tzu hsing B and cheng chien IER, in the Yogacarabhumi passages mentioned
later in this chapter (section 6b).

3%Schmithausen refers to this opinion of Srilata and Harivarman and sees a relation .
between their radical emphasis on duhkha and their negative concept of nirvana
(Schmithausen 1977: 922-923).

sa yavad vedanatrayakaranaparicchedena samartho bhavati sa 'vastha sparsa
ity ucyate / paricchedasamarthye sati vitti prak maithunat (Abhidharmakosabhasya:
132.10-12 [underlined portion is the first pada of Abhidharmakosa 111 23]; La Vallée
Poussin 1971, v. 2: 64).

*tatas trividha vedana (Abhidharmakosabhdsya: 140.8; La Vallée Poussin 1971,
v. 2: 85).

34 Abhidharmakosabhasya: 144.23-146.25; La Vallée Poussin 1971, v. 2: 101-107.
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who is identified by La Vallée Poussin as_the Sautrantika,** denies the
possibility of reciprocal causation. Vasubandhu seems to favor the
Vaibhasika position here, and after restating it and alluding to Chapter
Two, in which the Vaibhasikas have already established sahabhithetu,**
he terminates the argument.***

Next, Vasubandhu mentions the opinion of “others” (apare), identified
by Yasomitra as Srilata,’* according to whom vedana must occur after
sparsa. This theory postulates three moments: (1) the moment in which
the organ and the object come into proximity; (2) the moment in which
vijiana is produced, which, for Srilata, is equivalent to and
simultaneous with sparsa; (3) the moment in which vedana is produced
as a result of sparsa.**® The Vaibhasika shows that this theory results in
an illogical explanation of cognition®"’ and that it contradicts the
principle of universally occurring (mahabhiimika) dharmas, according
to which vijiana is always accompanied by sparsa and vedana, as well
as by eight other dharmas.

3421t appears as though La Vallée Poussin is following Saeki (1978, v. 2: 432 ff.) in
attributing this position to the Sautrantika. But since Vasubandhu does not agree with
the position, I hesitate to call it Sautrantika. Since [ have not found any attribution of
the position to Darstantika, I shall simply refer to “the opponent.”

3 Abhidharmakosabhasya: 84.20-85.7; La Vallée Poussin 1971, v. 1: 253-255.

* Abhid harmakosabhasya: 145.19; La Vallée Poussin 1971, v. 2: 101-102.

3 Abhid harmakosavyakhya: 307.17; La Vallée Poussin 1971, v. 2: 102.

Mindriyarthau hi purvanto vijianam / so 'sau trayanam samnipatah sparsah
sparsapratyayat pascad vedana trtiyaksana* iti (Abhidharmakosabhasya: 145.20-21;
Abhidharmakosabhasya [tib.]: 156a8; La Vallée Poussin 1971, v. 2: 103). yedana
trtiye ksane iti. indriyartha-ksanah prathamah vijiianotpatti-ksano dvitiyo
vedanotpatti-ksanas trtiya iti. (Abhidharmakosavyakhya: 307.18-20).

*As Pradhan notes, the Abhidharmakosavyakhya gives trtiye ksane; however, the
Tibetan reg pa’i rkyen gyis skad cig ma gsum pa tshor ba 'byun no Zes zer ro supports
the nominative of Pradhan’s Sanskrit text.

*The argument in the Abhidharmakos$abhdsya is rather complicated and
compressed (the AbhidharmakoSavyakhya devotes more than a page to explaining fewer
than ten lines from the Bhasya), and 1 will not attempt to present it in full. The heart, |
think, of the Vaibhasika argument is that Srilata’s position undermines the logically
necessary association between the consciousness of an object and the mental factors that
accompany consciousness of that particular object (Abhidharmakosabhasya: 145.21-
146.2; Abhidharmakosavyakhya: 307.17-308.19; La Vallée Poussin 1971,v.2: 103).
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The opponent replieé to this argument by attacking the Vaibhasika
category of mahabhumikas. 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 mahabhiimika.
There are three groups of three bhumis, in which the term bhimi refers
to respectively: planes of existence or meditational states (savitarka
savicara, avitarka savicara, and avitarka avicara bhiimis); groups of
dharmas classified according to their moral status (kusala, akusala, and
avyakrta bhimis); and groups of dharmas classified according to the
type of person with which they are associated (Saiksi, asaiksi, and
naivaSaiksi [nasaiksi] bhimis). If a dharma, for example, vedana, is
found in all nine of these bhumis, it is called mahabhiimika; it does not
have to be present in every moment of consciousness.**®

According to Yasomitra,**® the correct understanding of when
vedana occurs can be found by consulting the Pasicaskandhaka,*°
according to which two groups of dharmas are distinguished. Chanda,
adhimoksa, smrti, samadhi, and prajfiia are of limited occurrence
(pratiniyatavisaya). For example, chanda is defined as desire for an
agreeable object, and, as Yasomitra points out, if the object is
disagreeable, there will be no desire.””' In contrast, vedana, samjna,
sparSa, manaskara, and cetana are specifically said to be universal,
therefore, Yasomitra implies, they must be simultaneously present in

every moment of consciousness.*”

*The 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” (4bhidharma-
kosabhasya: 146.11). According to the Tibetan, the sentence de dag ni ci rigs par rnam
grans kyis yin gyi / thams cad cig car ni ma yin no is introduced by gZan dag na re and
concluded by ies zer ro, thus separating it from the preceding non-Vaibhasika
definition of mahabhumika (AbhidharmakoSabhasya [tib.]: 157al). For a discussion of
the problems in identifying who is saying what in the entire section on vedana, see
Yamaguchi and Funahashi 1955: 310-313.

3 gbhid harmakos$avyakhya: 309.7-13; La Vallée Poussin 1971, v. 2: 105 1.

™ Paficaskandhaka [tib.]: 14al-7; Dantinne 1980: 9-10.

*ltad-yatha chandah katamah. abhipreta-vastuny abhilasah. anabhiprete nasti
chanda ity abhiprayah (Abhidharmakosavyakhya: 309.8-9).

**These five sarvatragacaitasikas are commonly found in Yogacara texts (see
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Yasomitra evidently refers to the Paficaskandhaka here to illustrate
that the opinion stated in the Abhidharmakosabhasya coincides with
what he considers to be Vasubandhu’s own opinion. In this case;
Vasubandhu agrees with the Vaibhasikas regarding the meaning of
mahabhiimika and the simultaneity of sparsa and vedana and disagrees
with the opponent, even though he only accepts half of the Vaibhasikas’
list of mahabhiumikas as being truly universal. Elsewhere, Ya$omitra
refers to the Paficaskandhaka to show the contrast between a position
mentioned in the Abhidharmakosabhasya and Vasubandhu’s own. For
example, when Vasubandhu comments on Abhidharmakosa 11 24, which
gives the Vaibhasika list of mahabhiimikas, 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
adhimoksa in the Paricaskandhaka to illustrate that Vasubandhu really
believes that they are pratiniyata.®

The argument continues in the Abhidharmakosabhasya with another
exchange regarding the opponent’s assertion that vedana follows
sparsa.** This exchange ends with the Vaibhasikas having the last word
and declaring, “Therefore, whenever there is vijiana, there must be
spar$a, and vedana must be produced together with sparsa.”** Vasu-
bandhu in the Bhasya thus rejects the various positions of the opponent

below). Certain Tibetan siddhanta 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 vedana and samjfia 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 Vibhasa, is said to believe that the caitasikas are not
independentdharmas (Mimaki 1979: 198; 1980: 151, 166-169 ns. 15-17).

3 Abhidharmakosabhasya: 55.19; Abhidharmakosavyakhya: 127.20-23; La Vallée
Poussin 1971, v. 1: 153-156.

#4Actually, there is a very problematic sentence concerning akusalamahabhiimika
dharmas between the end of the opponent’s explanation of mahabhiimika and the
beginning of this Vaibhasika rejoinder. According to Yamaguchi, this sentence is
perhaps related to the discussion of the manopavicaras that follows Abhidharmakosa
[11 32¢-d (Yamaguchi and Funahashi 1955: 311-312 n. 5).

tasmad avasyam sarvatra vijiiane sparSah sparsasahaja ca vedanaistavya
(Abhidharmakosabhasya: 146.23-24; La Vallée Poussin 1971, v. 2: 105-107).
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regarding vedana in favor of that of the Vaibhasikas, which, as
Yasomitra points out, coincides in this case with what Vasubandhu says
in the Paricaskandhaka. '

b. Vedana in the Yogacarabhumi

As Harada has recently pointed out, the Darstantika doctrines that
Vasubandhu attacks in the Abhidharmakosabhasya are frequently
irreconcilable with what is found in the Yogacarabhumi, and the
question of whether sukhavedana really exists is a case in point.
Referring to Kato 1989, Harada states that, although the Yogacarabhiimi
does not mention the controversy per se, it reconciles the theory of the
threefold nature of duhkha with the three types of vedana in a way
similar to Vasubandhu’s comment in the Bhasya on Abhidharmakosa V1 3
(1993: 109-110).”¢ Harada refers to three passages in the Yogacara-
bhumi: (1) the passage from Savitarkadibhiimi that I summarized in my
translation of the angakarmavyavasthana section of Abhidharma-
samuccaya, in which the three types of vedana are defined but in which
there is no mention of duhkhata;*® (2) a passage from the
Paficavijianakayamanobhiimi of the Viniscayasamgrahani, in which the
three duhkhatas and the three vedanas are related;*® (3) a passage from

* 4bhidharmakoSabhasya: 328.25- 333.2; La Vallée Poussin 1971, v. 4: 124-139.

37 sukha vedana katama / yat sukhasthaniyam indriyavisayam pratityotpadyate
satam vedayitam vedanagatam / duhkha vedana katama / yad duhkhasthaniyam
[dvayam] pratityotpadyate 'satam vedayitam / aduhkhasukha vedana katama / yad
aduhkhasukhasthaniyam dvayam pratityotpadyate naiva satam nasatam vedayitam
vedanagatam / tisrah kam{av—my emendation}acaryah / dve ripavacarye trtiyad
yavad dhyanat / aduhkhasukha caturthad dhyanad wrdhvam yavan naivasamjhana-
samjAayatanat ta api vedana dvividhah sparsabijaparigrhitabijabhitas
tadabhinirvartitaphalabhiitas ca (Yogacarabhimi: 208.1-7; T. 1579: 323a27-b6).

*8de 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’o / 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 bshal ba dan / sdug bsnal yan ma
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 [ba] yan run ste / de 'dir sdug bsral ba’o iies bya'o
(ViniScayasamgrahani [tib.]: 42a2-5); #%&. BEEREHE. BHEA=. EFEIFE
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the Paryayasamgrahani, which is similar to the ViniScayasamgrahani
passage but more detailed.’*®* Harada, who is here concerned with
Vasubandhu’s interest in the Yogacarabhiimi, 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.*®

However, it may be useful to attempt to trace the discussions of
vedana in the various layers of the Yogacarabhiimi in order to see at
what point the two groups of three [i.e., three types of vedana and three
types of duhkhata] first became juxtaposed.

The Sravakabhiimi, generally considered the oldest portion of the
Yogacarabhumi, contains definitions of vedanaskandha, vedana, and
sukhavedana, but in none of these is there a reference to the three
types of duhkhata.’®' Nor does its detailed treatment of the three

TG, BTHRENE, TXTEENE. TEFLS, THENE. HEEBZEFRAZE
ReEm. —RBTHM(T. 1579: 594a18-22).

i Itar na gan ci tshor yan run de ni 'dir sdug bsnal ba’o iles bya iie na / bde ba'i
tshor ba ni ’gyur ba’i sdug bsnal fiid kyis sdug bsnal lo / sdug bsnal ni sdug bsnal gyi
sdug bsnal fiid kyis skye ba dan gnas pas sdug bsnal lo / bde ba yan ma yin sdug bsnal
bayan mayin pa ni mi rtog pa dan 'gog pa’i chos canpas sdug bsnal lo/delabde ba
ni mi rtog pa’i phyir yons su ’gyur ro / sdug bsnal ni mi rtog pa’i phyir skye’o / 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 griis dan ma bral
ba ni de giiis dan rjes su 'bral ba yin pas de’i phyir de yan sdug bsnal yin no, etc.
(Paryayasamgrahani [tib.]: 36b4 ff.), ZITHEMTAXER AT, BHEETBENE, —
DEREMERE, FEET, BREFRIBER, BzhE, RPEIHEFRLEE
B, —ETHERN, £EHEEERNET., FTLTERETHERN. HZAT,
BERERIBER. THRET. WRREE ZITREENE 18R, MIrE53, ete. (T,
1579: 764al5 ff.).

*%paramartha’s partial translation of the Yogacarabhumi, entitled Chiieh ting tsang
lun EER R, contains a similar passage: & BEEHENETLE, PIEFELELRT
BERB, TEETEETRERERNG, TETLBTERNETREER. K—UERE
=ERTHH (T. 1584: 1029c28-1030a3).

3ltatra vedanaskandhah katamah [/] sukhavedaniyam va sparsam pratitya,
duhkhavedaniyam va, aduhkhasukhavedaniyam va [/] sad vedanakayah /
caksuhsamsparsaja vedand[ / sroltraghranajihvakdyamanahsamsparsaja vedanda
(Sravakabhimi: 239.4-240.3; Sravakabhami [tib.]: 111a7-8; T. 1579: 433¢7-12).

tatra vedana katama [/] tadyatha sukha, duhkha, aduhkhasukha ca vedana / tatra
sukhapi kayiki / duhkhapy aduhkhasukhapi [/] yatha kayiki / evam caitasiki / sukhapi
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duhkhatas**® deal with the question of the existence of sukhavedana.’
The earliest passage that I could find that resembles the two
mentioned by Harada is in the Vastusamgrahani. This passage contains a
verse that enumerates nine and seven aspects of vedana respectively,
together with a long commentary.’*® Mukai has shown that, with the
exception of the first and the last, each aspect corresponds to a sutra in.
the Samyuktagama on the subject of vedana.** Several of these aspects
are of interest to us. The first of these aspects, self-nature (tzu hsing H
), is explained as being simply the three kinds of vedanas.** The
explanation of the third aspect, correct view (cheng chien 1IER),
corresponds to Samyuktagama sitra no. 467. According to this sitra:
when one considers sukhavedana, one should think of duhkha; when

samisa, dubkhapy aduhkhasukhapi / evam niramisapi, evam gardhasrita (corrected by
Shukla from gardha[vajsrite[ta]), naiskramyasrita vedana, sukhapi duhkapy
aduhkhasukhapi / saisa ekavimsatividha vedanda bhavati / navavidha va
(Sravakabhiimi: 293.18-294.6; Sravakabhimi [tib.]: 133a3-6; T. 1579: 440b8-13).

tatra sukhavedana yat sukhavedaniyam sparSam pratityotpadyate [ /] satam,
veditam, vedanagatam / sa punar ya paficavijianasamprayukta / sa kayiki / ya
manovijfianasamprayukta sa caitasiki / yatha sukhavedaniyam evam duhkha-
vedaniyam aduhkhasukhavedaniyam sparsam pratityotpadyate asatam, naivasatam
nasatam veditam [vigataragam (not in Chinese, added to ms.)] vedanagatam idam
ucyate duhkha aduhkhasukha vedana / sa punar ya paficavijiianakayasamprayukta / sa
kayiki / ya manovijiidanasamprayukta / sa caitasiki / ya nirvvananukila/fsaj-
nairvvedhiki / atyantanisthatdyai atyantavimalatayai / atyantabrahma-
caryaparyavasanayaifya?] / samvarttate / sa niramisa // ya punardhatupatita,
bhavapatita sa samisaf /] ya puna (nda) riparipya pratisamyukta [Chinese reads &
BRI, vairagyanukiila va, sa naiskramyasrita / ya punah kayapratisamyukta, na
ca vairagyanukiila, sa gardhasrita (Sravakabhiimi: 295.8-296.12; Sravakabhiimi [tib.]:
133b6-134a6; T. 1579: 440b23-c5). I have included Shukla’s various suggestions and
additions here as they appear in her text.

28 rgyakabhiimi: 254.11-257.17; Sravakabhiimi [tib.]: 115b4-117a5; T. 1579:
'435a1-b12).

*3Vastusamgrahani [tib.]: ’i 340a4-347a5; T. 1579: 850c14-853b23; see Mukai
1985: 37.

**Mukai has found no corresponding sitras for the first aspect, tzu hsing B14,
while he has found two corresponding sitras in the Madhyamagama for the last, wen
chi 52 (Mukai 1985: 37).

*de la mdor bsdu na tshor ba gsum ni tshor ba rnams kyi ran bilin no
(Vastusamgrahani [tib.]: *i 340a8); BEFH =%, = Z B (T. 1579: 850c23-24).



139

one considers duhkhavedana, one should think of the piercing of a
knife; and when one considers aduhkhasukhavedana, one should think
of impermanence.*

The Vastusamgrahani explains at some length statements
corresponding to those from the Samyuktagama. Sukhavedana should be
viewed as duhkha because it is always subject to change and because it

-is based on desire, which is the cause of all future duhkha.
Duhkhavedana should be viewed as an arrow because its nature is to
cause pain in the present; it is like a poisoned arrow that has not yet
been pulled out. Aduhkhasukhavedana should be viewed as
impermanent in nature and as subject to destruction because, when it is
already destroyed, it is [manifestly] impermanent, while when it is
present, it is subject to being destroyed. Therefore, if one correctly
views vedana in this way, one can properly understand the statement,
“Everything experienced is duhkha.”*®’ The juxtaposition of self-nature
and correct view in this passage resembles that of tzu hsiang B#f (=
svalaksana?) and kung hsiang 3:#8 (= samanyalaksana?) in the
Viniscayasamgrahani passage mentioned above. Furthermore, the
explanations of why each type of vedana is duhkha are almost identical
to those in the Paryayasamgrahani passage. Therefore, in as early a

RPNEIMETE, BRES, FRIRE., BRERES, (FEFEE (T. 99
119a27-29).

"bde 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 bita bar bya’o / sdug bsnal ba mion sum du gyur pa ni zug
rau ma phyin pa dan 'dra bar gnod pa’i bdag fiid yin pa’i phyir sdug bsnal ba ni zug
rau yin par blta bar bya’o / 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 / mron sum du gyur pa yan
‘gag pa’i chos fiid yin pa’i phyir ghiis ga ’an fiin 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 ni 'dir sdug bsnal ba’o iies bya ba la ’jug pa’i phyir ro
(Vastusamgrahani [tib.]: i 340b1-5); XEESEZEIBEN. AKER. AREIRER
i, HILERERAE, HHEETTENR. WEMK. NP EHMERFR. ARERS
TWET. FELROTRIRE. BRETR. ERME, BRiki. RE8MEIER. B
HERFF LT ERERHRRIE, MERIMEER, #RBEARARIERRESE (T.
1579: 850c24-851a3).
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portion of the Yogacarabhumi as the Vastusamgrahant, the existence of‘
three types of vedana was in some way contrasted with the universality
of duhkha, which is one of the basic principles of Buddhism.

In summary, of the passages from the Yogacarabhiimi discussed
above, the Sravakabhiimi and the Savitarkadibhiimi define the three
types of vedana without reference to duhkhata, while the Vastu-
samgrahani, Paryayasamgrahani, and Viniscayasamgrahani all relate
the three vedanas to the three duhkhatas. 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 duhkhatas is to show
that what at first seems pleasant or neutral is ultimately to be
experienced as suffering, and it is natural to state, as does the
Samyuktagama passage mentioned above, that one should regard even
pleasant experience as duhkha. However, the passage implies, and the
Vastusamgrahani makes explicit by use of the term, “correct view,”
that the statement, “Everything experienced is duhkha,” is an
epistemolegical one. The fact that the Vastusamgrahani defines the
“self-nature” of vedana as sukha-, a’uhkha—,' and aduhkhasukhavedana
indicates that it accepts the ontological reality of all three vedanas. At
the same time, it suggests to me that, by the time of the composition of
the Vastusamgrahani, the ontological status of sukhavedana was already
being questioned. Therefore, although the Yogacarabhiimi, as Harada
says, does not record a controversy, the Vastusamgrahani, followed by
the Viniscayasamgrahani and Paryayasamgrahani, may in fact be
reacting to early proponents of the view, later accepted by Srilata and
Harivarman, that sukhavedana does not really exist.

Following Harada, I have argued that the texts that explain the
meaning of the statement “everything experienced is duhkha” do so in
order to show that sukhavedana exists even though it must be
recognized as unsatisfactory. As for the other two texts, we can
speculate that the Sravakabhiimi, probably the oldest of all the
material under discussion, was written before the reality of
sukhavedana was questioned. On the other hand, the Savitarkadibhiimi
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is, by both Schmithausen’s and Aramaki’s rec':koning,368 later than the
Vastusamgrahani, so we must search for a separate reason for the
omission of such a discussion from the Savitarkadibhiimi. If we accept
Schmithausen’s assertion that the Savitarkadibhimi belongs to the
middle layer of the Yogacarabhumi and the Viniscayasamgrahani to
the latest, it is difficult to explain why a text from the latest layer (the
Viniscayasamgrahant), along with a text from the earliest layer (the
Vastusamgrahant), 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 Viniscayasamgrahani belongs
to the middle layer and the Savitarkadibhumi to the latest, we can
speculate that, for the author(s) of the Savitarkadibhiimi, the issue is
already settled, with sukhavedana so thoroughly integrated into the
Yogacara abhidharma system that there is no longer any need to justify
its existence. ‘

As far as I can tell, there is no later Yogacara discussion of this
issue. The Abhidharmasamuccaya, which gives a rather long definition
of vedana, does not refer to duhkhata in this context, nor does the
Abhidharmasamuccayabhasya mention it in commenting on the
definition.’®® Likewise, Vasubandhu ignores the question in the

3%See Chapter 1, section B2.

*vedanaskandhavyavasthanam katamat / sadvedanakayah / caksuhsamsparsaja
vedana Srotraghranajihvakayamanah samsparsaja vedana / evam sadvedana kayah
sukha va duhkha aduhkhasukha va / punah sukha kayiki vedana duhkha kayiki vedana
aduhkhasukha kayiki vedana sukha caitasiki vedana duhkha caitasiki vedana
aduhkhasukha caitasiki vedana sukha samisavedana duhkha samisavedana
aduhkhasukha samisavedana sukha niramisavedana duhkha niramisavedana
aduhkhasukha niramisavedana punah sukha gredhasritavedana duhkha
gredhasritavedana aduhkhasukha gredhasritavedana sukha naiskramyasritavedana
duhkha naiskramyasritavedana aduhkhasukha naiskramyasritavedana [corrected from
naiskramyannitavedana) ca / kayiki vedana katama / pamcavijianasamprayukta
vedana / caitasiki vedand katama / manovijiianasamprayukta vedana / samisavedana
- katama / atmabhavatrsnasamprayukta vedana / niramisavedana katama /
tattrsnaviprayuktd vedana / gredhasritavedana katama / pamcakamagunatrsna-
samprayukta vedana / naiskramyasritavedana katama / tattrsnaviprayukta vedana
(Pradhan: 4.15-5.3; Abhidharmasamuccaya [tib.]: 54a5-54b6; T. 1605: 663c18-664a2;
Rahula: 5-6).
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Paricaskandhaka, contenting himself with a simple explanation of the
three types of vedana.’® Finally, the Ch’eng wei shih lun, which
contains a long section on vedana that includes differing opinions on a
variety of issues, does not mention the question of the reality of
sukhavedana®' Therefore, it seems that the status of sukhavedana was
an issue in Yogacara only for a limited period starting after the
composition of the Sravakabhiimi and ending before the composition of
the Savitarkadibhiimi.

Let us now return to the Abhidharmakosabhasya. If, as 1 suspect,
Vasubandhu’s purpose in writing the Bhasya was to produce
retroactively an abhidharma that would support Yogacara doctrine, it is
understandable that he would defend the ontological 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 is quoted in the Abhidharmasamuccayabhasya) and the
Sravakabhiimi. These pleasant experiences are based on alayavijriana
after asrayaparavriti has taken place (Schmithausen 1987: 5-6, 44, 315
n. 297, 316 n. 300). Nevertheless, according to Schmithausen, “due to
the negative development of the concept of alayavijiiana..., this idea
does not appear to have struck roots” (1987: 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 Abhidharmakosabhasya,
is rather complicated, and I am not prepared to go into it here.

vedanaskandhavyavasthanam asrayatah svabhavata asrayasamkalanatah
samklesavyavadanatas ca / tatra ripasrayasamkalanatah kayikivedanavyavasthanam /
vyavadanato niramisadinam vyavasthanam veditavyam / tattysnaviyukteti visamyukta
visamyogyanukala ca veditavya (Abhidharmasamuccayabhasya: 4.6-10; T. 1606:
696¢14-18).

Mtshor ba gan die na / myon ba riiam gsum pa ste / bde ba dan / sdug bsnal ba dan
/ sdug bsnal ba yan ma yin / bde ba yan ma yin pa de / bde ba ni gan 'gags na / phrad
par ’dod pa’o / sdug bsnal ni gan byun na / bral bar 'dod pa’o / bde ba yan ma yin /
sdug bsnal ba yan ma yin ba ni gan byun na / ghis kar 'dod par mi gyur ba’o /
(Parncaskandhaka [tib.]: 13a8-13b2; T. 1612: 848b26-28; Dantinne 1980: 6).

3T, 1585: 27a8-c25; Shindo joyuishikiron: 217-222; La Vallée Poussin 1928-1929:
299-306.
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Of greater systematic importance in Yogacara doctrine is the
association of alayavijiana with aduhkhasukhavedana. Alayavijfiana,
as we have seen in the Pasicaskandhaka, is always associated with
vedana, and since alayavijiiana and its associates are vipaka, this
vedana must always be aduhkhasukha.”” Since the argument by which
sukhavedana is denied can also be applied to aduhkhasukhavedana, it
is clear that the Yogacara system cannot accept the claim that only
duhkhavedana really exists.

c. Vedana in the Abhidharmasamuccaya
i. The Existence of Sukhavedana

Although the Abhidharmasamuccaya does not refer to the
controversy over the reality of sukhavedana, it mentions sukhavedana or
sukha on several occasions. Sometimes the terms occur in the
enumeration of categories from agama. For example, in its definition of
vedanaskandha, the Abhidharmasamuccaya mentions the traditional six
types of vedana according to the sense organs from which they arise;
each of these six types is subdivided into sukha-, duhkha-, and aduhkha-
sukhavedana.’”® Sukha also appears in discussions of the dhyanas. In the
section on samudayasatya, sukha is said to be one of the sensations
accompanying raga in kamadhatu and the first three dhyanas (Pradhan
1950: 51.7-9). Furthermore, in the section on margasatya, sukha is listed
as one of the angas of each of the first three dhyanas of laukikamarga,
while aduhkhasukhavedana is an anga of the fourth dhyana (Abhi-
- dharmasamuccaya: 32.21-24).

In our section on pratityasamutpada, too, the real existence of
sukhavedana is implied, although not explicitly stated. Since karma is of
three types, good, bad, and neutral, it follows that when the seed of
vedana is actualized the resulting feelings will be of three types, sukha,

*"This sentence undoubtedly grossly oversimplifies a very complicated issue in the
Yogacara system. For details, see Schmithausen 1987: 61, 68, 87-88, 337 n. 422, 352
n. 490, 458 n. 1064.

*PPradhan: 4.15-5.3; Abhidharmasamuccaya [tib.]: 54a5-54b6; T. 1605: 663c18-
664a2; Rahula: 5-6. For the text, see note 368.
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duhkha, and asukhaduhkha. This is what the Abhidharmasamuccayg.
bhasya suggests when it states that “on the basis of it [i.e., vedana],
there is the experience of the desirable, etc., results of action.””* In the
seed interpretation of the pratityasamutpada formula, the projected
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
sukhavedana is necessary, in this case to ensure the consistency of
action and result.

ii. The Temporal Relationship Between Vedana and Sparsa

The Abhidharmasamuccaya does not explicitly state a position
regarding the question of the temporal relationship between vedana and
sparsa. In its enumeration of samskaras, the Abhidharmasamuccaya
does not specify subgroups such as mahabhiimika or pratiniyata, but its
definitions of individual samskaras are generally similar to those found
in the Paficaskandhaka, in which six categories of caitasikas are
specified.’”® The commentary (Paficaskandhaprakaranavaibhasya)
indicates the dharmas that belong to each category.’’® The
Paficaskandhaka defines samskaraskandha as the caitasika dharmas,
except for vedana and samjria (which comprise their own skandhas), as
well as the cittaviprayuktasamskaras, and it then enumerates the
caitasikas, including vedana and samjria. However, in the definitions of
caitasikas, which follow the list and the specification of categories,
vedana and samjfia are omitted, since they were defined earlier as
skandhas. The Abhidharmasamuccaya, on the other hand, defines
samskaraskandha as the six cetanakayas, together with the remaining
caitasika dharmas, except for vedana and samjfia, as well as the
cittaviprayuktasamskaras, and then enumerates and defines the

"tadadhisthanenestadikarmavipakopabhogat (Abhidharmasamuccayabhasya:
33.4-5; see Chapter 2, section BSg).
" Paficaskandhaka [tib.]: 14a1-2; T. 1612: 848c5-9; Dantinne 1980: 9.
T, 1613: 851b29-c6; see Dantinne 1980: 65-67, ns. 86, 88, 89, 91, 92, 93.
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samskaras.” By juxtaposing the lists, we can impose the subdivisions
from the Paficaskandhaka on to the Abhidharmasamuccaya list'® with

3"There is a problem with the text here. After stating that samskaraskandha
consists of cetana, the other caitasika dharmas, with the exception of vedana and
samjAa, and the cittaviprayuktasamskaras, the Sanskrit text asks the question, “And
what are they?” The answer is a list of the caitasikas, except for the three mentioned
-above (itiyam cetana vedanam samjfiam ca sthapayitva tadanye caitasika dharmas
cittaviprayuktas ca samskarah samskaraskandha ity ucyate / te punah katame /
manaskarah sparsah chando ...vicaras ca—Abhidharmasamuccaya: 15.9-16): in other
words, all the samskaras except for cetana. After the list, all the cittasamprayukta-
samskaras, including cetana, are defined. Then the question is asked, “What are the
cittaviprayuktasamskaras?’ 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 fe, 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 cetana 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 fe as indicating all the cittasampra-
yuktasamskaras. The Chinese text, on the other hand, asks a different question: “What
are the other caitasika dharmas?’ (1% & %85 L-BTE—T. 1605: 664al2). It, like the
Sanskrit, omits cetana from the list, and it seems to understand “other caitasika
dharmas” as meaning other than cetana, vedana, and samjria.

Although both the Tibetan and the Chinese make better sense than the Sanskrit, |
believe that Pradhan, who notes the variants (Pradhan 1950: S ns. 8,9), is correct in
letting the Sanskrit text stand. In the case of the Chinese translation, the specification
of te as tadanye caitasika dharmah 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
cetand is missing from the Chinese translation, as well as from the Sanskrit
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-elles [ces formations]?” is not satisfactory since “ces
formations” should include cetana (Rahula 1980: 6).

8Hsiian-tsang has, in fact, done just this in his translation of the Abhidharma-
samuccayavyakhya. After the enumeration of the constituents of samskaraskandha,
and before their definitions, the following passage is found in the Chinese text: #1228
ER+RE, BERTEIREEEHEERENETE. MEXERA+ T+ ME
0 (T. 1606: 697a20-23). This seems to be Hsiian-tsang’s interpolation since it is found
in neither the Sanskrit Abhidharmasamuccayabhasya nor in the Tibetan
Abhidharmasamuccayavyakhya.
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the result that vedana and sparsa fall into the sarvatraga group. On the
basis of this, they must, as in the Sarvastivadin system, be simultaneous.
My argument that the Abhidharmasamuccaya implicitly considers
vedana a sarvatraga caitasika is strengthened by the fact that several
passages from the Yogacarabhuimi classify it thus and were probably
known to the authors/compilers of the Abhidharmasamuccaya.’”

iii. Vedana in the Pratityasamutpada Formula

The Abhidharmasamuccayabhasya, which, after namarupa,
suspends comment on the second function of the members belonging to
the projected group, resumes here with vedana. Since vedananga
belongs to the second life, it is not immediately clear how it can be
understood to function as the condition of trsna, a member of the
actualizing group, which belongs to the first life. The Bhasya’s
explanation of this function, that trsna arises due to a craving for
vedana, recalls the account in the Yogacarabhiimi Sarira exposition that
I translated in Chapter 3 but will now summarize briefly. After having

*®From the Manobhimi: tasmad ete manaskaradayas$ cetanaparyavasanas
caitasah sarvatra sarvabhumike sarvada sarve cotpadyante (Yogacarabhiimi: 59.21-
22). From the Viniscayasamgrahani: (1) de la mtshuns par ldan pas 'jug pa rnam par
bzag pa gan ze na / ’di la kun gZi rnam par Zes pa tshuns par Idan pa na sems dan
mtshuns par Idan pa kun tu 'gro ba Ina bo yid la byed pa dan / reg pa dan / tshor ba
dan / 'du Ses dan / sems pa rnams dan mtshuns par ldan no (Viniscayasamgrahant
[tib.]: zi 5a5-6); AR AAMEHSA, FFMTEIH, LR LRERTELEE, BER
ABS18B (T. 1579: 580a29-bl); (2) rnam par Ses pa ’byun ba na sems las 'byun ba'i
chos kun tu 'gro ba du 'byun Ze na / smras pa Ina ste / yid la byed pa dan / reg pa dan
/ tshor ba dan / 'du Ses dan / sems pa’o / kun tu 'gro ba ma yin pa du 'byun Ze na /
smras pa / kun tu 'gro ba ma yin pa ni man mod kyi gtso bo ni [Ina ste / ]'di Ita ste/
‘dun pa dan / mos pa dan / dran pa dan / tin e 'dzin dan / Ses rab pa’o (Viniscayasam-
grahani [tib.]: zi 61b7-8; the bracketed portion is illegible in the Peking edition and
has been supplied from Viniscayasamgrahani [tib. derge]: zi 116.6); &R, £
BITGIERE, BR. —1EE. 2. =%, M8, A8, MELETET LERE,
BETBITENESE, BEWRE. —K. ZHH., =&, MW=E, AHE (T. 1579
601c10-13); (3) de la sems thams cad dan / "byun ba ni Ina ste / yid la byed pa dan /
reg pa dan / tshor ba dan / 'du ses dan / sems pa’o / de dag gi mtshan fiid ni yid kyi sar
bstan zin to (ViniScayasamgrahani [tib.]: zi 273b7-8); ;3% .(REHAE, BIEERT
R, AT EHEA (T. 1579: 684a8-9).
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been rebomn in the present life, a being receives two types of retribution
for past karma: vipakaphala, 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 (¢rsna) for feelings arising from
sense-objects.”®® This suggests that vedana conditions trsna by being its
object™' and is consistent with the comment in the 4bhidharma-
samuccayabhasya on the second function of vedana: “due to a craving
for connection, etc., with it [i.e., Feeling], there is the arising of
Subconscious Desire.”*?

Still, in our passage from the Abhidharmasamuccaya, the second
function of vedana 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 vedananga (= vedanabija) is identified. This, in fact, seems
to be the way that Sthiramati understands the relationship between
vedana and trspa: in the Madhyantavibhagatika, he says that trsna
depends on vedana that has arisen at this time from that which was
previously projected.”® Therefore, it seems that sparsapratyaya vedana
is a seed belonging to the future lifetime, projected from the present,
while the vedana on which trsna depends is a dharma that was projected
into the present lifetime from a still earlier lifetime and that has already
been actualized.

#Yogacarabhiimi: 200.6-201.13. See Chapter 3, section C2 for the text and a
complete translation.

*¥alambana. See my translation of the angapratyayatvavyavasthana section of the
Abhidharmasamuccayabhasya.

2 gbhidharmasamuccayabhasya: 33.5; see Chapter 2, section B5g.

®tad evam aksiptam kenabhinirvartyate / yathoktakramena purvaksiptad
ihotpannam vedanam pratitya ya trsnotpanna tatpratyayenopadanena (Madhyanta-
vibhagatika: 34.16-18; Yamaguchi 1934: 43.23-25).
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7. Subconscious Desire
a. An Early Passage Concerning Trsna

In a paper exploring the early development of the theory of
pratityasamutpada, Aramaki (1986) identifies two prose sitras from
which he thinks the twelve-membered formula originated. He discusses
one of these, a sitra on the relationship between vijfiana and namaripa,
but he reserves the other, the subject of which is #rsna, for a later paper,
which has not yet appeared. This second sutra® clearly shows the
importance of trspa in the process of samsara, and a portion of it reads
as follows:

In the past, any sramanas or brahmanas 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

self, increased frsna. Those who increased trsna increased

attachment to existence (upadhi). Those who increased attachment
to existence increased duhkha. Those who increased duhkha were
not released from birth, old age, illness, death, grieving, misery,
dejection, and mental disturbance. They were not released from
duhkha, 1 say.

But any Sramanas or brahmanas who viewed that which is
pleasurable and desirable in the world as disease, who viewed [it] as

a boil, as a thorn, as misfortune,” as impermanent, as misery, as

empty, as lacking a self, destroyed #rsna. Those who destroyed ¢rsna

destroyed attachment to existence. Those who destroyed attachment
to existence destroyed duhkha. Those who destroyed duhkha were
released from birth, old age, illness, death, grieving, misery,
dejection, and mental disturbance. They were released from duhkha,

I say.

In the future, too, any §ramanas or brahmanas who view that

®Nidanasamyukta 9 [Tripathi 1962: 121-126}); Samyuktagama 12, sitra 291 (T.
99: 82); Samyuttanikaya 12. 66.
*For translation of agato, see Tripathi 1962: 125, ns. 3, 10.
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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 trsna. Those who increase trsna will increase
attachment to existence (upadhi). Those who increase attachment to
existence will increase duhkha. Those who increase duhkha will not
be released from birth, old age, illness, death, grieving, misery,
dejection, and mental disturbance. They will not be released from
duhkha, | say.

But any §ramanas or brahmanas who view that which is
pleasurable and desirable in the world as disease, who view [it] asa
boil, as a thorn, as misfortune, as impermanent, as misery, as empty,
as lacking a self, will destroy trsna. Those who destroy trsna will
destroy attachment to existence. Those who destroy attachment to
existence will destroy duhkha. Those who destroy duhkha will be
released from birth, old age, illness, death, grieving, misery,
dejection, and mental disturbance. They will be released from
duhkha, 1 say.*®

#(atite 'py adhvani ye kecic chramana v)a br(@hmana va yal loke priyariipam
sa)tarapa(m) ta(n) nityatah (sa)manvadraksuh /) (dhruvatah ksemata arogyata atmata
armiyatah samanvadraksus te trsnam pravardhayisuh / ye trsnam pravardhayi)sus te
(upadhim pravardhayisuh / ye upadhim p)ravaradhayisus te duhkha(m p)r(avar-
dha)yisu(h / ye duhkham pravardhayisus te) na (pari)mucya(nte sma) j(a)t(ijara-
v)y(adhimara)na(Sokaparidevaduh)kha(daurma)nasyopaya(sebhyah / na
parimucyante) sma duhkhad iti vadami /

ye (tu) kecic chra(mana va brahmana va ya)l loke pri(yar)i(pam) sa(ta)rii(pam)
ta(d rogatah samanvad)r(@)ksuh / ganda(tah) $alyato (’)gato ’ni(tyato duhkhatah
Sinyato) 'natmatah sam(anvadra)ksus te tr(snam prajahuh / ye trsnam praja)hus te
u(padh)i(m) prajahuh / ye upadhim prajahu(s te) duhkham prajahu(s t)e
parimu(cyan)te (sma) ja(ti)jaravyadhi(maranasoka)pari(d)evaduhkha(daurmanasyo)-
paya(sebhyah / parimucyante sma duhkhad i)ti (va)dami /

anagate 'py adhvani ye k(e)cic chramana va brahmana va yal loke (pr)iyaripa(m
satarii)pa(m) tan nityatah sa(manudraksyanti /) dhruvatah (ksemata arogyata atmata)
atmiyatah samanudrak(s)yanti te trsn(am pra)vardhayisyanti / ye trsna(m)
pravardhayisyanti te upadhim pravardhayisyan(ti) / y(e) upadhim pravara-
dhayisyant(i) te duhkha(m) pravardhav(sic)yi(syanti / ye duhkham pravar-
dhayi)sya(n)ti te na parimoksyante jatijara(vyadhi)maranasokaparideva-duhkhadaur-
mana(s)y(o)paya(s)ebhyah / (na parimok)syant)e duhkhad iti vadami /

ye tu keci(c chra)man(a va brahmana va yal loke priya)riipam sataripam tad
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b. Trsnain Abhidharma Texts—The Context of Samudayasatya

As Takasaki, who probably has in mind texts such as the sitrg
translated above, says, “The positing of ‘craving [¢trsna] 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” (1987: 156).
However, the topic of trsna 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 duhkhasatya as the upadanaskandhas when they are result;
samudayasatya, he says, consists of the upadanaskandhas when they are
cause.”®’ In a note, La Vallée Poussin points out that not all abhidharma
sources agree with this view, and he translates a passage from the
Vibhasa (T. 1545: 397a28-b13) in which the following opinions are .
attributed to various sources: According to the abhidharmikas,
duhkhasatya consists of the upadanaskandhas, while samudayasatya
is the cause of sasravadharmas; according to the Darstantikas,
duhkhasatya is namarupa, while samudayasatya is karma and klesa,
and according to the Vibhajyavadins, duhkhasatya consists of only those
sasravadharmas that have the eight characteristics of duhkha, while
samudayasatya consists of only that trspa that produces rebirth.”®®

rogatah sama(nudra)ksyanti / gan(da)ta(h) salya(to) 'gato 'n(i)tyato du(hkhatah)
Sinyato 'na(tma)tah samanu(d)raksyanti te t(r)sna(m) prahasyanti / ye (trsnam
prahasyanti te upadhim) prahasyanti / ye upadhi(m) prahas(ya)n(ti te) duhkham
prahd(sya)n(ti / ye duhkham prahasya)nti te (parimoksyante) jatija(ra)-
vyadhimaranasoka(pari)deva(duh)kha(daurmanasyopayasebhyah / parimoksyante)
duhkhad iti vadami (Tripathi 1962: 124-126).

*®tatra phalabhita upadanaskandha duhkhasatyam / hetubhiitah samudayasatyam
/ samudety asmad iti krtva / ata eva tayoh phalahetubhavan namato bhedo na
dravyatah (Abhidharmakosabhasya: 328.14-16; La Vallée Poussin 1971, v. 4: 122-
123; Ya$omitra does not comment on these definitions). This echoes the definition of
the upadanaskandhas in Abhidharmakosa | 8: ye sasrava upadanaskandhas te sarana
api / duhkham samudayo loko dystisthanam bhavas ca te (AbhidharmakoSabhasya: 5.9
ff.; La Vallée Poussin 1971, v. 1: 13-14). :

38 A fourth opinion, attributed to Ghosaka (EL&#)3), is also discussed, at greater
length than the other three, in this passage (T. 1545: 397b13-c8; Kokuyaku Issaikyo,
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La Vallée Poussin also refers to a definition from the Sangitiparyaya,’™

according to which samudayasatya is the cause of the sasravadharmas

(1971, v. 4: 122-123 n. 3); this is identical to the abhidharmika definition
mentioned by the Vibhasa.

Elsewhere, the Vibhasa establishes what becomes accepted as the

Vaibhasika definition. It indicates that samudayasatya consists of all the

Bidon-bu 10: 320-321), but La Vallée Poussin does not summarize it. | shall provide
extracts from this passage, which seems specifically to contradict the Vibhajyavadin
opinion: &M BB AME, FHEMIEMAE, EAFHREFEEE. N2 —UERF
2EE&. BRTECHNN, wHEEEALELAS, THIEMAMAALE, REFHHE
BEHE FTLER, BY4THE% (punctuation emended according to the Kokuyaku
Issaikyo translation) JEEEAHAE R EFHAN B HMEIEB UM HESTRIEMZH,
BARME R R B, FFMARM R EIEHE., JFME S RIEFEHEY . EBHER
FEIEATEY). HIRBRMEBIE B A5 EIFR, :

FERHEAER, EHEMAGAER, EAFHRERHEER, m2—U%LR
EREH., CRTETEANN, tHESHHLERNAETREMEHAER, REE
BGEER %% (T. 1545: 397b13-28).

This may be summarized as follows: everything that is duhkha, including the
paricaskandhas of one’s own and of others’ samtatis, as well as all animate and
inanimate skandhas, is duhkhasatya. But when meditators produce insight, they should
only consider their own paficaskandhas as duhkha, not those of others or all the
inanimate skandhas, because duhkha 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 samtati.

" Similarly, everything that is samudaya is samudayasatya, but in meditation one should
consider only the cause of one’s own paricaskandhas.

After presenting Ghosaka’s opinion, the Vibhdsa gives its own opinion: #F& B4H
HMEE, FEMBERLE. SARUMERYHEE, WRE—UEREREHN. BRITE
EREN., ¥85%, MEYITHERE (punctuation emended according to the
Kokuyaku Issaikyé translation) B EEARA R MIEHEN B AMELIEE Y, BBTE
RABRISTR LS, ERENBETEBYNRAS, FTEM, SRR —EE
REE, AEGHREELY, BARKN—HERER. AEHEREEERE. 86
Rk —tIR RS ERRE . HEEREIERE. MEEH AT, WENBIREEN. A
D&, HEHEAMAITES, TERE, E€FEY. EAEFRALEER S £, TFE
K&, 2B, BAEBMAMRE, NRBRITFHLE, FEAAELER, HHEM
HEEER, EAEHAEEHEERN, NME—EREREN. BRTEEARRY
B4 (T. 1545: 397¢8-26).

Thus, the Vibhasa agrees with Ghosaka regarding the constituents of duhkha- 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 duhkha.

WEMEEER, SHEARE. 2BEEEF (T. 1536: 392a19-20).
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sasravadharmas, and it justifies the apparent discrepancy between its
definition and the sitra definition, according to which samudayasatya is
only said to consist of trsna.”® The Abhidharmahrdaya of Dharmasri,
the Abhidharmahrdaya of Upasanta, and the Samyukiabhidharmahrdaya
of Dharmatrata all maintain a similar position,””' as does Ghosaka in
the Abhidharmamrta.*** Vasubandhu, as we have seen above, accepts
a version of the Vaibhasika definition that is closest to Ghosaka’s in
the Abhidharmamrta.

Near the end of his comment on verse three, after discussing the
existence of sukhavedana, Vasubandhu, like the Vibhasa, reconciles his
definition of samudayasatya with that of the siitra, explaining that the sitra

VRE R BT, BNREH, ETAEREEE, ERTERKEES, RETE
i, MR RLEARZERER., MRHBEEREFTREFG, EENEREEH
o PHHEEIFRR. MIRHAERERGF, RAEREEREN, MiEHRTE BRBEK
FHBERR, MEMETRETERITE. BHNRAESEH ., BRERZMHREREK,
EIHERIEER. FRBHIRKEN. BREHMMBESTRBIIRE, etc. (T. 1545
403a2-4) La Vallée Poussin refers to this passage: “Tous les dharmas impurs (sasrava)
sont cause et par conséquent vérité de I’origine. Pourquoi Bhagavat dit-il que la soif
est la vérité de 1’origine? Il y a trente explications...” (v. 4, 136 n. 2) .

¥ 4bhidharmahrdaya of Dharmasri:

ETEARBRRHELEE. —YAHRITIE(corrected from #£1T following Willemen
1975: 269 n. 82) A4, TRE—EIE B, RE—ITHER. EARRBE. —UFHR
TE, BU—9THEBH . W—KTHBTHLAER. MRARTIREFTHE
o AN (T. 1550: 827a24-29; Willemen 1975: 131-132).

Abhidharmahrdaya of Upasanta :

RELFETHREHEETE. —YARTREE, BEBARKHE, REUREES,
—YHRITHREARL. EXEHEE. M—BEFIREZEN. FHETHE. W
IRITEREEAEER. FHEHE (T. 1551: 861a8-12).

Samyuktabhidharmahydaya of Dharmatrata:

BUREITARRRE S, —VUARTARREMENGE, AHAAEE, AR
TRAMEGES, BREEE—W. BRI (T. 1552: 936b26-29).

VHEZERRIFEEEN . AXBRERRIEEED N, THEH. BUATEFFREX
(T. 1553: 978a12-14; Sastri 1953: 119.8-10; Van den Broeck 1977: 213). A little
earlier in his discussion of the four satyas, Ghosaka defines duhkha- and samudaya-
satya in a way that resembles what was attributed to him by the Vibhasa: —¥)TEEEZ
BEH. nMBH, TEESTERAZIEEHB (T. 1553: 978a3-5; Sastri 1953: 118.8-
10; Van den Broeck 1977: 212). In his retranslation into Sanskrit, Sastri explains that
the manifold duhkha, like its cause, consists of the five upadanaskandhas.
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mentions only trsnd because of its prominence.® But he insists that the
other sasravadharmas are also included in samudayasatya, and he quotes
from two sutras from Samyuktagama to support his position. According to
the Manusyakasiitra, not only trsna, but karma and avidya as well, are
stated to be the cause of the samskaras in the future.”* According to
another sutra, the five types of seeds, which grow into plants, are
- analogous to sopadanavijiiana, while the soil in which they grow is
analogous to the four vijiianasthitis™ In this case, the seeds are hetu and
therefore samudaya, as are the vijiianasthitis,”® which function as cause by
way of being support (pratisthahetu).”’ On the basis of these other sutras,
Vasubandhu then states that the siitra definition of samudayasatya is
abhiprayika, while that found in the abhidharma is laksanika.*®

¥ pradhanyad asau sitra ukta (Abhidharmakosabhasya: 333.3; La Vallée Poussin
1971, v. 4: 136). Vasubandhu’s reasoning here follows that of the Vibhasa, which
compares the designation of samudayasatya by trsna with that of samskaraskandha by
cetana (see note 389).

¥karma ca trsna ca atho avidya samskaranam hetur abhisamparaya iti
(Abhidharmakosabhasya: 333.5; La Vallée Poussin 1971, v. 4: 136). Honjo (1984: 86-
87) has identified the source as the Manusyakasitra of the Samyuktagama (sitras 306-
307; T. 99: 87c-88b, especially 88b9: i&¥ &R /KA M), Mukai (1985: 34) has
identified the same siitra as the subject of comment by the Vastusamgrahani
(Vastusamgrahani [tib.]: 278a8-279a3; T. 1579: 824c¢2-27), but the discussion does not
include this three-fold cause of the future skandhas or samskaras.

*paficabijajataniti sopadanasya vijianasyaitad adhivacanam / prthividhatur iti
catasynam vijrianasthitinam etad adhivacanam (Abhidharmakosabhasya: 333.6-7; La
Vallée Poussin 1971, v. 4: 136-137). Identified by Honjo (1984: 86-87) as siitra no. 39
of the Samyuktagama (T. 99: 8c-9b). Again, as Mukai points out (1985: 30), this sitra
is commented on in the Vastusamgrahani (Vastusamgrahani [tib.]: 201a2-201b2; T.
1579: 794b6-24).

pijam punar hetuh. yas ca hetuh. sa samudayah. vijiana-sthitayo 'pi pratistha-
hetuh. (Abhidharmakosavyakhya: 522.26-27). These four vijiianasthitis are
undoubtedly the ones enumerated in the Abhidharmakosabhasya’s comment on
Abhidharmakosa 111 7b, namely ripopaga-, vedanopaga-, samjriopaga-, and

1971, v. 2: 23-24).
¥TFor pratisthahetu, see Abhidharmakosabhasya: 102.28; La Vallée Poussin 1971,
v. 1: 314. For pratisthaphala, see AbhidharmakoSabhasya: 97.11-12; La Vallée
Poussin 1971, v. 1: 297. '
“tasmad abhiprayikah sutresu nirdeSo laksanikas tv abhidharme
(AbhidharmakoSabhasya: 333.7-8). ’
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Finally, Vasubandhu suggests another reason for the identification
of samudayasatya with trsna, namely that what is being explained in the
sitra is, specifically, the cause of rebirth (abhinirvrttihetu). In support of
this interpretation, he refers back to the Manusyakasutra, from which,
alluding to yet another sutra,” he infers that t7sna is the cause of rebirth
in general (abhinirvritihetu),* karma is the cause of rebirth into specific
circumstances (upapattihetu),*”" and avidya is the cause of both trsna
and karma.*? Vasubandhu then compares upapatti- and abhinirvrttihety
to a seed, which produces sprouts of a specific type of grain, and water,
which causes the germination of any type of sprout.*® Next, he provides
us with a logical proof that #7spa must be abhinirvrttihetu: Although all
people must die, only those who possess trsna are reborn; therefore,
there is no rebirth without ¢trsra, and we can know that trsna is the cause
of the production of existence.***

I have been unable to trace the term abhinirvrttihetu in the
abhidharma literature that precedes Vasubandhu. However, along with
aksepahetu, abhinirvrttihetu appears in Yogacara texts in two contexts,

*karma hetur upapattaye trsna hetur abhinirvrttaya iti siitre vacanat
(Abhidharmakosabhasya: 333.10-11; La Vallée Poussin 1971, v. 4: 137). Honjo was
unable to identify this sitra (Honjo 1984: 86-87). Pasadika (1986: 104) identifies the
Adivisesavibhagasiitra (T. 716: 834a14-15) as the source, but this is unlikely, given the
probable late date of this siitra (not to mention its possible authorship by Vasubandhu
himself) and considering the fact that the passage is also cited in the Savitarkadibhiimi,
a citation that Pasadika does not mention.

“abhedena punarbhavapratisamdhanam abhinirvrttih (Abhidharmakos$abhasya:
333.13; La Vallée Poussin 1971, v. 4: 138).

““"dhatugatiyonyadiprakarabhedenatmabhavasyopapadanam upapattih
(Abhidharmakosabhasya: 333.12-13; La Vallée Poussin 1971, v. 4: 138).

“2ypapatti-hetuh karma. abhinirvrtti-hetus trsna bhavesu. tayoh punas tad-
dhetvoh karma-trsnayor avidya hetur ity aha (Abhidharmakosavyakhya:. 523.3-4).

“tadyatha bijam Salivadijatiprakarabhedenankuropapadanasya hetuh / apah
punar abhedena sarvankuraprarohamatrasyety eva drstantah (Abhidharma-
kosabhasya: 333.14-15; La Vallée Poussin 1971, v. 4: 138).

““trsna 'bhinirvrttihetur iti ka 'tra yuktih / vitatrsnasya janmabhavat / ubhaye 'pi
mriyante / satysna vitatrsnas ca / satysna eva jata drsyante na vitatysna iti / vina
trsnaya janmabhavat / bhavasyabhinirvrttitau trsnahetum pratimah (Abhidharma-
koéabhﬁsyd: 333.16-18; La Vallée Poussin 1971, v. 4: 138).
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in a list of ten hetus and in discussions of the pratityasamutpada
formula. Therefore, it seems likely to me that, in his reasons for insisting
that trsna is not equivalent to samudayasatya, but only to
abhinirvrttihetu, Vasubandhu is actually relying on Yogacara sources.
Before going -further into the relation between Vasubandhu’s argument
here and a specific passage from the Yogacarabhumi, 1 shall explain the
- background of abhinirvrttihetu and aksepahetu.

c. Abhinirvrttihetu and Aksepahetu*

The best known, and probably the earliest, occurrence of a list of ten
hetus is found in the Bodhisattvabhumi. This list is followed by
definitions of the individual causes, which are then assigned to two
groups, janakahetu and upayahetu, after which they are related to the
four pratyayas. Finally, three processes are described in terms of the ten
causes: a) the coming into existence of everyday things (laukika bhava),
with particular reference to grain (sasya); b) the process of defilement
(samklesa), which is equated with pratityasamutpada and analyzed with
reference to the members of the formula; and c) the process of
purification (vyavadana), which is equivalent to pratityasamutpada in
its reverse (pratiloma) order.*® This passage has been translated into
French by Bendall and La Vallée Poussin (1911: 176-182) and is
summarized by La Vallée Poussin in a section of his pioneering work,
Théorie des Douze Causes, entitled “La causalité dans le systéme des
Vijfianavadins” (1913: 64-67). La Vallée Poussin treats this subject
again in his translation of the Ch’eng wei shih lun, which relates the ten
hetus to fifteen adhisthanas, as well as to the five results.*” 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 (1928-1929: 456).

More recently, Funahashi has examined the relationship between the

) “Some of the material in this section has appeared in a very abbreviated form in
Kritzer 1994a. '
“Bodhisattvabhiimi: 97.6-102.1; T. 1579: 501a8 ff.
7T, 1585: 41b13-42c17; La Vallée Poussin 1928-1929: 453-459.
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ten hetus and the twenty karanas, and he, 'too, notes the difference in
order between the lists of hefus in the Bodhisattvabhumi on the one
hand, and in the Savitarkadibhumi of the Yogacarabhumi and the Hsien
yang sheng chiao lun, as well as in the list of twenty karanas (the last
ten of which correspond to the ten hetus) of the Abhidharmasamuccaya,
on the other (1979; see also Funahashi 1991). In the Bodhisattvabhiimi,
parigrahahetu separates the third hetu, aksepahetu, from the fifth,
abhinirvrttihetu. In the Savitarkadibhiimi, abhinirvrttihetu immediately
follows aksepahetu, while parigrahahetu follows abhinirvritihetu. In the
Abhidharmasamuccaya, parigrahakarana, the fifteenth karana, similarly
follows number thirteen, aksepakarana, and number fourteen,
abhinirvrttikarana. Funahashi suggests that the difference is due to the
fact that the Savitarkadibhumi considers the hetus in relation to the
scheme of fifteen adhisthanas, according to which sabhinisyandabija,*®
with which abhinirvrttihetu is associated, precedes the group of six
adhisthanas ($listanirodha, visaya, indriya, kriya, purusakara, and
tattvadarsana)*® with which parigrahahetu is associated (Yogacarab-
humi: 108.5-13). The Bodhisattvabhumi, on the other hand, mentions
parigrahahetu in the middle because it consists of the auxiliary causes
that help the seeds that comprise aksepahetu to become the immediate’
cause of rebirth, abhinirvrttihetu.*'® 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 Vastusamgrahani refers to the Bodhisattva-
bhimi list and reproduces it in the same order;*'' as far as I can tell,
Funahashi does not notice this. Although the chronological relationship
between the Vastusamgrahani and the Bodhisattvabhimi, two of the
oldest sections of the Yogacarabhumi, is still unclear, this reference in

“*According to La Vallée Poussin’s translation of the Ch’eng wei shih lun,
sasnehabijadhisthana.

“®According to La Vallée Poussin, anantaraniruddha-, visaya-, indriya-, karana-,
purusakara-, and tartvadarsanadhisthana (La Vallée Poussin 1928-1929: 456-457).

“"Funahashi 1979: 329-330; La Vallée Poussin 1913: 66-67; La Vallée Poussin
1928-1929: 456-457.

41T, 1579: 881b13. Not found in the Tibetan; see note 411.
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the Vastusamgrahani would suggest that at least this portion of it*? is
newer than portions of the Bodhisattvabhiimi. Second, Funahashi, as I
mentioned above, thinks that the order of the hetus in the
Savitarkadibhumi is related to the order of the adhisthanas, and this
certainly seems to be true. However, I have been unable to find any
mention of fifteen adhisthanas earlier than this same discussion of ketu,
‘pratyaya, phala, and adhisthana in the Savitarkadibhumi. Therefore, it
seems probable to me that the association of the fifteen adhisthanas with
the ten ketus did not prompt the rearranging of the list. Instead, I think,
- the influence of early Yogacara interpretations of the pratityasamutpada
formula led to both these features of the Savitarkadibhiimi passage.
In the introduction to his translation of the exposition of
pratityasamutpada in the Abhidharmasamuccaya and its Bhasya,
Matsuda discusses the development of the Yogacara “two-
lifetimes/singlefold causation” theory. Although the section on
angasamasa in the Abhidharmasamuccaya is the locus classicus of this
theory, Matsuda suggests that the Yogacarabhumi may contain its
forerunners. There are several expositions of pratityasamutpada in the
Yogacarabhiimi, and Matsuda deals with two in particular. Regarding
the sarira section of the Savitarkadibhumi exposition (Yogacarabhiumi:
198.17-203.5), which is also included in the Vastusamgrahani (Vastu-
samgrahani [tib.]: ’1 285a3-287b6; T. 1579: 827¢3-828¢c12), Matsuda
disagrees with Ui 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 Sravakabhumi (Sravakabhiimi:
1384.6-385.5; Wayman 1961: 114; Sravakabhimi [tib.]: 169b2-170al; T.
1579: 454b15-c1) that he says corresponds to it, in which two types of
causes (aksepakahetu and abhinirvartakahetu, or abhinirvrttihetu) and
two types of results (atrmabhavaphala and visayopabhogaphala) are

412Thjs last portion of the Vastusamgrahani, unlike the majority of the text, is not
a commentary on the Samyuktagama; rather it consists of a matrka of abhidharma,
and Mukai notes that it does not exist in Tibetan translation (1985: 6). This, and the
fact that the portion refers to the Maulibhiimi, suggests that it is a later addition to
the Vastusamgrahani.
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mentioned. According to this passage, the members from Consciousneéss
through Feeling are the seeds in the present life of Birth in the future life
(Matsuda 1983: 30-32). The sarira section from the Savitarkadibhumi in
fact seems to present a very similar system, with certain slight
differences in terminology (vipakaphala for atmabhavaphala;
visayanirjata[phala] for visayopabhogaphala; upapattyabhinirvrttihetu
for abhinirvrttihetu) and perhaps a somewhat different mechanism of
seed-causation. ‘
Establishing the chronological sequence of these expositions is
difficult. As I have mentioned above, Schmithausen thinks that the
Sravakabhiimi, the Bodhisattvabhiimi, and the Vastusamgrahani belong
to the earliest layers of the Yogacarabhumi (1987: 14). Since the Sarira
section of the Savitarkadibhiimi exposition appears (without the heading
$arira) in the Vastusamgrahani, the most natural assumption might be
that it was borrowed by the Savitarkadibhiimi to serve as the first of its
nine sections. If this is the case, then the Sarira section, unlike the
remainder of the exposition, is very early. However, Mukai has shown
that, while much of the Vastusamgrahani is in effect a commentary on
the Samyuktagama, the part corresponding to the Savitarkadibhiimi
Sarira section is not (1985: 34). On the other hand, it does not seem
likely to me that this section originated as late as the composition of the
Savitarkadibhiimi and was interpolated from the Savitarkadibhiimi into
the Vastusamgrahani. 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 Sravakabhiimi exposition,
even though the Sravakabhiimi is generally considered to be earlier than
the Vastusamgrahani, let alone the Savitarkadibhimi. Although
Schmithausen refers to this passage and mentions the fact that it appears
in both the Vastusamgrahani and Savitarkadibhumi, he does not
" speculate on where it was first incorporated (1987: 38, 48, 170).
Therefore, the origin of this passage remains unclear, as does its
chronological relation to the Sravakabhiami exposition, at least to my
mind. In any case, the Savitarkadibhiimi $arira section and its
Vastusamgrahani parallel are probably considerably older than the
remainder of the Savitarkadibhiimi exposition, while the Sravakabhimi
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passage is undoubtedly so.

Thus, we can find the terms aksepa (aksepaka) and abhinirvrtti
(abhinirvartaka) occurring with essentially similar meanings in the
several systematic expositions of the pratityasamutpada formula
contained in the Yogacarabhumi. 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
Sravakabhiimi and the Vastusamgrahani, as well as the $arira section of
the Savitarkadibhiimi), the terms are mentioned as part of an explanation
of the process of conditioned origination, while in others (the
pratyayatva section of the Savitarkadibhiumi and the angasamasa
section of the Abhidharmasamuccaya), they appear as the headings of
groups under which the members of the formula are enumerated. On the
basis of this, I think that the Yogacara explanation of the
pratityasamutpada formula in terms of a theory of seed causation 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 aksepakahetu and abhinirvrttihetu (or
abhinirvartakahetu) of the pratityasamutpada expositions related to
aksepahetu 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 Yogacarabhumi texts, my
conclusions must be largely speculative.

The earliest interpretation of the pratityasamutpada 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 Dasabhumikasitra.*"® Although this passage does not contain the

“Ctesam taih samskaraih paribhavitam [omitted by Rahder (1926: 48) and La
Vallée Poussin (1913: 116), but supported by Dasabhumikasitra [tib.]: 1i 102b2]
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terms aksepahetu and abhinirvrttihetu, its approach is more similar to
that of the Sravakabhiimi and Sarira expositions than to that of the
Sarvastivadin interpretation of the pratityasamutpada formula, and the
botanical metaphor that is elaborated on in the Bodhisattvabhumi
discussion of the ten hetus seems to originate here. Both the
Sravakabhiimi and the Sarira expositions seem to be attempts to explain
more systematically the process described in the Dasabhiimikasutra, and
both expositions take the term bija in a more technical sense. Although
we do not know which is earlier, the Sarira exposition as found in the
Vastusamgrahani, or the Sravakabhimi, I believe that, in the course of
determining exactly how the members of the formula function in
causing rebirth, one of these two texts introduced the terms
aksepahetu®"* and abhinirvrttihetu (or abhinirvartakahetu).

If I am correct then, the ten-hetus passage from the Bodhi-
sattvabhumi, in which the description of how the hetus function in a
botanical context clearly recalls the language of the Dasabhiimika-

avaropitam cittabijam sasravam sopadanam dyatyam jatijaramaranapunarbhava-
bhini[r]*vrttisambhavopagatam bhavati / karmaksetralayam avidyamdhakaran
trsnasneham asmimanaparisyandinam drstikrtajalapravrddhya namaripankurah
pradurbhavati (Dasabhiumikasitra: 97.3-6).

*Rahder and La Vallée Poussin clearly provide a better reading here.

With regard to the question of when explanations of the pratityasamutpada
formula in terms of seeds first appeared, Aramaki cites a sutta from the
Samyuttanikaya, 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 (nayidam attakatam bimbam nayidam parakatam
agham / hetum paticca sambhiitam hetubhanga nirujjhati // yatha afifiataram bijam
khette vuttam viriihati / pathavirasam cagamma sinehan ca tad ubhayam—as given in
Aramaki 1986: 118). This, of course, is an earlier example of a botanical simile in a
discussion of causation, and the basic metaphor may have originated in this or some
even older text. However, this sutta, if | understand Aramaki correctly, precedes the
emergence of the pratityasamutpada formula as we know it. The very detailed
application of the metaphor to the formula in the Bodhisattvabhiimi strikingly
resembles that of the Dasabhuimikasutra. Although the two texts may have a common
source, it seems likely to me that the author of the Bodhisattvabhiimi was familiar with
the Dasabhimikasiitra passage.

““I do not think that there is any substantial difference in meaning between aksepa
and aksepaka in these compounds.
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sutra,*” borrows the terms aksepahetu and abhinirvrttihetu from one of
the early pratityasamutpada expositions found in the Yogacarabhiuimi.
Although its definitions of these two causes as being, respectively, the
seeds. of Ignorance, etc., in the present life, which produce Birth and Old
Age and Death in the next life,*'® and the seeds of Ignorance, etc., which
produce themselves,*'” are not exactly the same as those of aksepakahetu
and the upapattyabhinirvrttihetu in the Sarira exposition, they are
similar in their broad outlines. The main differences-between the
Bodhisattvabhiumi definitions and those of the sarira exposition involve
the mention of the seeds of Ignorance in the former. Both the Sarira*®
and the Sravakabhimi® passages include seeds in aksepakahetu, but
only the seeds of the members from Consciousness through Feeling;
Ignorance and the Karmic Forces are not described as seeds. Similarly,
in the Sarira exposition, upapattyabhinirvrttihetu is identified with
Karmic Existence, which consists of the seeds from aksepakahetu,
endowed with Subconscious Desire and Appropriation (Yogacarabhiimi:
201.4-8).*° 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 Sarira 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

“BAn example of the botanical imagery in the Bodhisattvabhiimi is the following:
yato yatah svabijad yasya yasya sasyasya pradurbhavo bhavati. tad bijam tasya-
ksepahetuh. prthivivrstyadikah pratyayo ‘nkurapradurbhavaya parigrahahetuh. tad
bijam tasyamkurasyabhinirvrttihetuh. (99.20-24).

“avidyadinam dharmanam drsta eva dharme yani bijani jatasya bhitasyeha. tany
anyajanmikasya jatijaramaranasyaksepahetuh (Bodhisattvabhiimi: 100.18-20).

M svakasvakam bijam avidyadinam nirvrttihetuh (Bodhisattvabhumi: 100.23-24).

8 Yogacarabhumi: 200.16-20.

49 Sravakabhiimi: 384.11-18; Wayman 1961: 114; Sravakabhimi [tib.]: 169b4-7;
T. 1579: 454b20-26.

““The Sravakabhiimi simply says that abhinirvrttihetu is the potential of karma,
which Matsuda notes is here equivalent to Karmic Existence (1983: 31), to produce
vipaka (Sravakabhiimi: 385.4-5; Sravakabhiimi [tib.]: 169b8-170al; T. 1579: 454b29).



162

Bodhisattvabhiimi passage, unlike the other two, is not an analysis of
pratityasamutpada per se and so does not precisely identify where each
member of the formula functions in the process of causation.
Furthermore, the fact that another hetu, parigrahahetu, comes between
aksepa- and abhinirvrttihetus suggests that at the time of the
composition of the Bodhisattvabhumi list the expositions of pratitya-
samutpada in the Yogacarabhimi were not yet established as the
standard Yogacara explanations of the formula, and thus aksepahetu and
abhinirvrttihetu were not yet an inseparable pair. The botanical origin of
the seed metaphor, which lingers in the Bodhisattvabhiimi description of
external causality, perhaps still overrides the more abstract theory of
causality found in the expositions of pratityasamutpada. 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
planting of the seed in its “unmoistened” state and before its
fructification, and the Bodhisattvabhimi devotes considerable space to
describing this process. In contrast, the ten-hetus passage in the
Savitarkadibhiimi does not refer to botanical development at all; in fact,
it scarcely mentions the external world.*?'

As seed theory was refined, the original metaphor may have lost its
force, and even in texts as early as the Sravakabhiimi, 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 treatment of pratityasamutpada found at the
end of the Savitarkadibhumi represents a later stage 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

“For example, in its explanation of dksepahetu, the Savitarkadibhiimi simply
states: bahyanam ca bhavanam tenaivadhipatyena sampannavipannata (Yogacara-
bhimi: 108.2-3). 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 vibhanga or vibhaga
section is a commentary on the Pratityasamutpadasutra).*” 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.*”® The terms aksepahetu and
abhinirvrttihetu come up in further discussion of this point.

Here the two, as they occur in the list of ten causes,”* are related
specifically to the pratityasamutpada formula: aksepahetu consists of
the members from Ignorance through Feeling, while abhinirvritihetu
consists of the members from Subconscious Desire through Karmic
Existence.*” 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 aksepakahetu and
upapattyabhinirvrttihetu from the sarira exposition and equates the two
with the aksepahetu and abhinirvritihetu of the ten-hetus system. By this
point, the bija interpretation of the formula is so well established that
here, unlike in the Sravakabhiimi and $arira 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
this passage shares with the angasamasa section of the Abhi-
dharmasamuccaya. For the author of this text, the projection and
actualization of seeds are the essence of conditioned origination, and

228ee Samyuktagama, sitra 298 (T. 99: 85a); see also, T. 124: 547b.

“kena karanena hetupratyayena na pratyayany etany angani / svabhava-
bijapratyayaprabhavitatvad hetupratyayasya (Yogacarabhiumi: 215.8-9).

“24We know that the reference is to the ten-hetus list because another member of
the list, avahakahetu, is mentioned here as well.

“katy angany aksepahetusamgrhitani / avidyam upadaya yavad vedana / katy
angany abhinirvrttihetusangrhitani / trsnam upadaya yavad bhavah (Yogacarabhiumi:
215.12-13).
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thus the terms aksepa and abhinirvrtti are inevitably found together.

Hence, it is not surprising that, earlier in the Savitarkadibhumi, in
the discussion of the ten hetus, the order of the Bodhisattvabhumi list
has been changed to bring aksepahetu and abhinirvrttihetu together.
Furthermore, the definition of the causes in terms of the adhisthanas,
upon which Funahashi remarks, places more emphasis than the
Bodhisattvabhumi on the relationship between the two types of causes in
the rebirth process: Aksepahetu is to be understood in terms of the
adhisthana of perfuming (vasana) because the Karmic Forces, perfumed
by good or bad karma, project new lives in desirable or undesirable
existences,*”® while abhinirvritihetu is to be understood in terms of the
adhisthana of the moist seed (sabhisyandabija) because the seed,
moistened by Subconscious Desire, results in the actualization of the
projected new lives.*”’

With the exceptions of the Vinscayasamgrahani and the Chiieh ting
tsang lun, both of which refer the reader to the Bodhisattvabhiimi
exposition without enumerating the causes themselves, all discussions of
the ten hetus that I have found in texts later than the Vastusamgrahani
follow the order of the Savitarkadibhumi. Furthermore, the Ch’eng wei
shih lun, although it contains two different explanations of a discrepancy
between the Bodhisattvabhiimi and Savitarkadibhiumi regarding jana-
kahetu and upayahetu in which aksepahetu and abhinirvrttihetu figure
prominently,*”® does not mention the difference between these two texts
regarding the order of the hetus. Thus, the change in order of the hetus

tatra vasanahetvadhisthanam adhisthayaksepahetuh prajiiapyate / tat kasya
hetoh / tatha hi / Subhasubhakarmaparibhavitah samskaras traidhatukestanistagatisv
istanistatmabhavan akgsipanti. (Yogacarabhumi: 107.20-108.2). It seems somewhat
strange to say that the samskaras are “perfumed” (paribhavita) by karma since they
themselves are equivalent to karma.

T tatra sabhisyandam bijam hetvadhisthanam adhisthayabhinirvrttihetuh
prajfiapyate / tat kasya hetoh / tatha hi / kamapratisamyuktanam dharmanam
rilparapyapratisamyuktanam svakasvakad bijat pradurbhavo bhavati / trsna punar
bijabhinisyanda ity ucyate / tatas tayabhisyanditam bijam aksiptanam atmabhavanam
abhinirvrttaye bhavati (Yogacarabhiimi: 108.5-9).

BT, 1585: 41c17-42a14; Shindd joyuishikiron: 343-344; La Vallée Poussin 1928-
1929: 459-462.
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seems to have occurred after the bija interpretation of the pratitya-
samutpada 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 Aetus, the Yogacara interpretation
of pratityasamutpada was brought to yet a higher level of systematization
in the Abhidharmasamuccaya. As we have seen, the Abhidharma-
samuccaya explains the formula in terms of four sets of members: that
which projects (aksepakarnga: Ignorance, the Karmic Forces, and
Consciousness) and that which is projected (aksiptanga: Individual
Existence, the Six Senses, Contact, and Feeling) at the time of cause, and
that which actualizes (abhinirvartakanga: Subconscious Desire,
Appropriation, and Karmic Existence) and that which is actualized
(abhinirvrttyanga: Birth and Old Age and Death) at the time of result.*”

d. The Yogacara Source of Vasubandhu’s Upapattihetu and
Abhinirvrttihetu

As we saw earlier, Vasubandhu referred to an as yet unidentified
sutra to show that trsna is the cause of rebirth in general (abhi-
nirvrttihetu), while karma is the cause of the specific rebirth (upapatti-
hetu). The same sitra passage (karma hetur upapattaye / trsna hetur
abhinirvrttaye) is quoted at the end of the explanation of abhinirvriti-
hetu in the Savitarkadibhumi exposition of the ten Aetus summarized in
the preceding section (Yogacarabhumi: 108.10). Although the
Savitarkadibhumi does not explicitly identify upapattihetu with
aksepahetu, aksepahetu, like upapattihetu, is essentially karma, albeit in
the form of bija or vasana. Furthermore, the quotation appears to be
used in the Savitarkadibhiimi passage to justify not only the category of
abhinirvrttihetu, but of aksepahetu as well.**’ The Savitarkadibhimi,

“® Abhidharmasamuccaya: 26.6-9; Abhidharmasamuccayabhasya: 31.9-32.3. see
Chapter Two, section B3.

“"This passage recognizes a distinction between upapatti and abhinirvytti that is
not made in the Sarira portion of the exposition of pratityasamutpada in the Savitarka-
dibhimi. See note 205.
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like Vasubandhu, cites the siitra to show the special role of #rsna in the
rebirth process: trsna moistens the seed, and the moistened seed results
in the actualization of the projected atmabhava.

I have suggested in the previous section that the Savitarkadibhiimi
exposition of the ten hetus, like the majority of its pratityasamutpada
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 from a sutra that contrasts upapatti with abhinirvriti,
emphasizes the twofold process that constitutes seed causation.

- Our discussion of trsna began with the controversy about whether
trsna alone comprises samudayasatya. On the basis of the Yogacarabhiimi
analyses of pratityasamutpada and the ten hetus, we must conclude that in
the Yogacara system frsna cannot be solely responsible for duhkha
because abhinirvrttihetu is not the only causal process involved;
aksepahetu, which is equivalent to karma, is also necessary. This is what
Vasubandhu suggests in the Abhidharmako$abhasya, although, in the
context of samudayasatya, he avoids using the term bija in a technical
sense and does not mention aksepa. Again, I believe that Vasubandhu
adopts a position, this time the Vaibhasika insistence that all
sasravadharmas comprise samudayasatya, because it can be more easily
reconciled with Yogacara doctrine than its alternative.

Elsewhere, in his discussion of ahara, Vasubandhu uses the terms
aksepa and abhinirvrtti in the same sentence to analyze the process of
rebirth: “Projection of a new existence is 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.”*"!

“"manahsamcetanaya punarbhavasyaksepah aksiptasya punah karmaparibhavitad
vijAianabijad abhinirvrttir ity anayor anutpannasya bhavasyakarane pradhanyam
(AbhidharmakosSabhasya: 154.14-16; La Vallée Poussin 1971, v. 2: 126; also quoted
and translated in Waldron 1994: 211).
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In this statement, Vasubandhu clearly proposes a model of rebirth
similar to those of the expositions of pratityasamutpada in the
Yogacarabhumi and Abhidharmasamuccaya. Mental volition, identified
by Yasomitra as karma, corresponds to samskara in the Yogdcdrab_hﬁmi
passages and to vijfiana (understood as karmabija) in the Abhidharma-
samuccaya. The seed of consciousness corresponds to the seeds of
vijfiana through vedana (or, in the Abhidharmasamuccaya, namarupa
through vedana). Actualization corresponds to jati. Only the cause of
actualization is not mentioned here.

However, Samghabhadra in his comment clarifies Vasubandhu’s
understanding of the relationship between ¢rsna and the future life:
“Cetana is projecting karma. Vijiiana is bija. [They] bring about the
future life. This means that, due to karma, one can project the
existence of the two, nama and ripa, of the future. After karma has
projected [namariupal, trsna, [by] moistening the seed of vijiana, is
able to generate the armabhava, which consists of the namaripa of the
future existence. Thus it is said in the sutra, ‘karma is the cause of
upapatti; trsna is the cause of abhinirvrtti’”** This, of course, is the
same si#tra that is quoted by Vasubandhu and in the Savitarkadibhumi,
and Samghabhadra equates aksepahetu 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 Yogacara
terms, aksepa and [abhi]nirvrtti, into the verse.*”® Therefore, it is the
more surprising that Samghabhadra does not attack Vasubandhu for
the reference to bija in this passage of the Abhidharmakosabhasya.
On the other hand, P’u-kuang, as La Vallée Poussin notes, characterizes
the passage as a Sautrantika explanation.”** But if he is correct, we

CEBHTIFE. BAEET. FIEEF. BHER. BIIEK ERZH. ¥H5IE. &
H#E, RPERREIR, ML ¥HER. BAER (T. 1562: 511b17-20;
Kokuyaku Issaikyo Bidon-bu 28: 268).

“Bdvayam anyabhavakse panirvrttyartham yathakramam (Abhidharmakosabhasya:
154.12; La Vallée Poussin 1971, v. 3: 125-126).

“T. 1821: 182b2-3. La Vallée Poussin does not give the reference (1971, v. 2:
126 n. 3).
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can also describe the relevant passages in the Sravakabhiimi, Savitarka-
dibhumi, Abhidharmasamuccaya, etc., as Sautrantika. Again, I think that
Vasubandhu is advocating a Yogacara position here, and it is not
recognized as such because of the tradition that Vasubandhu was a
Sautrantika and not a Yogacara when he wrote the Abhidharma-
kosabhasya.

We must still ask how aware the authors of early Yogacara texts
were of the contradiction between the sutra statement that trsna is
samudayasatya and the logical demands of their own system of
causation. As far as I can tell, the earliest strata of the Yogacarabhiimi
do not reveal such an awareness. In the Sravakabhiimi, samudaya-
satya is simply and explicitly defined, as it is in the sutras, as
comprising the various types of trsna.*”® In the Vastusamgrahani,
although samudayasatya is mentioned in a number of contexts, there
seems to be nothing to suggest that its scope must be larger than
trsna. Finally, I have found no detailed discussion of samudayasatya
in the Bodhisattvabhiimi.**®

However, when one turns to later portions, particularly the
Viniscayasamgrahani and Savitarkadibhumi, one can see clearly that the
sutra definition has been reconsidered. In the Viniscayasamgrahani on
Srutamayibhiimi, samudayasatya is said to consist of klesasamklesa and
karmasamklesa, in contrast to duhkhasatya, which consists of
janmasamklesa. Furthermore, the text explains that the Buddha mentioned
only trsna in the sitra because of its predominance.*’ Similarly, the
Viniscayasamgrahani on Cintamayibhumi states that samudayasatya

“tatra samudaya aryasatyam trsna paunarbhaviki nandiragasahagata tatra
tatrabhinandini (Sravakabhimi: 252.1-2; Sravakabhiami [tib.]: 115a1-2; T. 1579:
434c13-14). »

“%As far as | can tell, it is mentioned only once, in a simple enumeration of the
four truths (Bodhisattvabhiimi: 38.9-10; T. 1579: 486c¢9-10).

“sdug bsnal gyi bden pa gan ze na / smras pa / skye ba’i sdug bsnal Zes bya ba la
sogs pa rgyas par sha ma bzin te / mdor sdu-.na skye ba’i kun nas fion mons pa ji skad
bstan pa ni sdug bsnal gyi bden pa zes bya’o / kun 'byun ba'i bden pa gan ze na /
smras pa / fion mons pa’i kun nas fion mons [pa] dan las kyi kun nas fion mons pa ji
skad bstan pa thams cad ni kun 'byun ba’i bden pa yin no / bcom ldan 'das kyi gtso
bor ni sred pa yin pa bstan to / gtso bo’i rgyu rnams ni [sna ma blZin du rig par bya’o
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really consists of klesa and karma that can produce rebirth, but that the
Buddha, speaking generally (i.e., not technically) in the sitras,
mentioned only #rsna.*® These passages from the Yogacarabhumi seem
to be the basis for the standard Yogacara abhidharma definitions of
samudayasatya as found in the Abhidharmasamuccaya* and Hsien yang

- (Viniscayasamgrahani [tib.]: zi 197a1-3. Bracketed portions are difficult to read in the’
Peking edition but have been confirmed in Viniscayasamgrahani [tib. derge]: zi 382.6-
383.1); iM%, MEES, RN, BHHEE, NH—UERELES, E2EH. o
. AR RS ERERS, BEEH, tERBHEEETE, KBREMATE
0 (T. 1579: 655¢2-5).

A related passage is found in the Cintamayibhimi of the Viniscayasamgrahani:
sdug bsnal gyi bden pa gan yin pa de kun 'byun ba’i bden pa yan yin nam / kun 'byun
ba’i bden pa gan yin pa de yan sdug bsnal gyi bden pa yin nam Ze na / re 2ig kun "byun
ba’i bden pa gan yin pa de ni sdug bsnal gyi bden pa yan yin mod kyi sdug bsnal gyi
bden pa yin la kun 'byun ba'i bden pa ma yin pa yan yod do /dgra bcom pa’i rgyud
rnam par dag pa las byun ba ’jig rten pa’i chos dge ba dan / lun du-ma bstan pa thams
cad dan / so so’i skye bo rnams kyi lun du ma bstan pa’i chos 'bras bur gyur pa rnam
par smin par bsdus pa thams cad dan / da Itar byun ba skyes bu’i byed pa las skyes pa
bde ba dan / sdug bsnal ba dan / sdug bsnal ba yan ma yin bde ba yan ma yin pa dan
Idan pa’i 'du byed lun du ma bstan pa thams cad de / de Itar 'du byed de dag thams
cad ni sdug bsnal gyi bden pa kho nas bsdus pa yin par blta bar bya’o
(Vini$cayasamgrahani [tib.]: zi 246b4-8); MEZEFHIEFH R, FRBEFIFEFIB,
BHREHFETEREHN . AR EFMIEEF. F—UMBRFFHRTAAEEEET,
—iEE—DEE G PHAREARELHEE, —VATLIAMELEE LY, £4F
TEBATERGCHIT. EHMMEREMATH (T. 1579: 672c16-22).

Ryan ‘byun bapa’i las dan fion mons pas 'du byed de skyed par byed pa gan dag
yin pa de dag ni mtshan fiid kyis tshul gyis kun tu 'byun ba'i bden pa yin mod kyi /
bcom Idan 'das kyis mdo sde'i tshul gyis gtsor ni sred pa fid yin par bstan to
(Viniscayasamgrahani [tib.]: zi 222a3-4); 1L REMILRE £ %A TR RAEM. HHEER
EER, HEEPIRBEEMETRE (T. 1579: 663¢24-26).

“Wsamudayasatyam katamat / klesah klesadhipateyaii ca karma // pradhanya-
nirdesas tu bhagavata trsna paunarbhaviki nandiragasahagata tatratatrabhinandint
samudayasatyanirdesena nirdista (the Chinese takes this to indicate four types of
trsnd: BELHRAE. EERBITE. BIKEERTE) / pradhanyarthah katamah yah
sarvatragarthah / sarvatragarthah katamah tathapi trsna vastusarvatraga
avasthasarvatraga adhvasarvatraga dhatusarvatraga esanasarvatraga
prakarasarvatraga (Abhidharmasamuccaya: 32.1-4; T. 1605: 676a19-25). See also
Abhidharmasamuccayabhasya on the above passage: klesah klesadhipatevam ca
karma iti sasravam ity arthah / yady evam kim artham bhagavata trsnaiva
samudayanirdese nirdista / sarvatragatvena pradhanyat / (i) trsna vastusarvatraga




170

sheng chiao lun.**® Elsewhere, in connection with the division of the
members of the pratityasamutpada formula into three categories of
defilement, we see that duhkhasatya corresponds to defilement consisting
of birth (janmasamklesa), while samudayasatya corresponds to defilement
consisting of klesa (klesasamklesa) together with defilement consisting of
action (karmasamklesa). This relationship is only suggested implicitly in
the Abhidharmasamuccaya.**' However, it is stated explicitly in the
pratyayaprabheda section of the Savitarkadibhumi pratityasamutpada
exposition, according to which: duhkhasatya in the present life consists of
jati and jaramarana; duhkhasatya in the future life consists of the
members from vijiana through vedana in the form of seeds; and
samudayasatya consists of the remaining members, namely avidya,
samskara, trsna, upadana, and bhava.** ‘

praptapraptasarvatmabhavavisayavastuvyapanat / prapte atmabhave trsna aprapte
paunarbhaviki / praptesu visayesu [nandiragasahagata / apraptesu visayesu)
tatratatrabhinandini veditavya / (ii) avasthasarvatraga duhkhaduhkhataditryavasthesu
samskaresv anuga(taltvat / tatra duhkhaduhkhatavasthesu praptesu viyogatrsna
apraptesv asamyogatrsna / viparinamaduhkhatavasthesu aviyogatysna samyogatysna
ca praptapraptabhedat / samskaraduhkhatavasthesu sammohatrsna klesadausthulya-
prabhavitatvad aduhkhasukhavedanaprabhavitatvac ca / alayavijianam visesena
samskaraduhkhatavastham tatra catma-sammohamukhena trsna pravrtta veditavya,
etc. (Abhidharmasamuccayabhasya: 55.5-15; T. 1606: 722b12-c4).

“INREHMLAFSEFHER HHAAE REFANE. e, RS,
=it MK Hikal. NBif.

RS, BRANF. RKER—DSH RIKSHAB TR, XFgRHEMLR
Wik RIEFTITHRE

B ahE. BEBERGATITHER. RIEHEELWES

EiE. WA, —HEFHITR. ZBRFITE. HEFITRE. MEPH £
HEEEREREREGEENETRABE, BEFITEE, WEPH, BE— AN
mE

R E, KhANE, —&f. ZBiF. StHEHm. NBEFR, 2FE. #-1
=RBEMRE. %, BRE. BRCERBERREFEERAEEBTERE
EE, Bk, LS, SRBRERFREH. BRAdEE, SEREEE
FhATE S A (T. 1602: 485¢10-27).

*1See Chapter 2, section B6.

“aty angani duhkhasatya (emended from pratyaya on the basis of Tibetan sdug
bsnal gyi bden pas bsdus and Chinese ¥ &% i#)grhitani drstadharmaduhkhaya ca / dve
Jjatijaramaranam ca / kati duhkhasatyasamgrhitany evayatyam eva ca duhkhaya /
vijianadini vedanavasanani bijabhitani / kati samudayasatyasamgrhitani / avasistani.
(Yogacarabhiumi: 219.11-14; T. 1579: 325¢12-15; Maulibhimi [tib.]: 218b8-219a2).
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Although none of the passages referred to above mentions alaya-
vijiiana, the Abhidharmasamuccayabhasya comments that alayavijiana
is a state of samskaraduhkhata and that, due to ego-delusion with
respect to it, trsna is produced. In addition a passage in the
Parficavijianakayamanobhumi of the Viniscayasamgrahani relates
duhkha- and samudayasatya to the question of why alayavijfiana is the
. source of all defilements:** “4layavijfiana, because it can hold the seeds
of all dharmas, is the essential nature of duhkhasatya in the present, and
it is also the cause that produces duhkhasatya 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 (bhajanaloka), because it is the essential nature of
duhbkhasatya, because it can produce duhkhasatya in the future, [and]
because it can produce samudayasatya in the present, we must know
that alayavijfiana is the basis of all impurity.”**

These are the only explanations of samudayasatya in terms of
alayavijiiana that 1 have found in the early Yogacara literature.*® A
discussion of the four satyas in the context of the trisvabhava theory
can be found in the Madhyantavibhaga, but there is no mention of
the alayavijiana.**

*3This is from what Schmithausen refers to as the Nivrtti portion.

“de Itar kun g#i rnam par Ses pa defiid ni sa bon thams cad pa yin pa’i phyir da
Itar gyi dus na sdug bsnal gyi bden pa’i ran bzin dan / ma ‘ons pa'i dus su sdug bsnal
gyi bden pa skyed par byed pa dan / da Itar gyi dus fiid na kun 'byun ba’i bden pa
skyed par byed pa yan yin no (Viniscayasamgrahani [tib.]: zi 8b1-2); X Bl HFT#EHR 0
BRI T, NREHRER B, TRRREMER, XERELEFLER, W
BEE A IEIERT, ARSI, REMBN. ERRTH, RERTERR. &
NPT SEAR sk 2 — Y3 4ARA (T. 1579: 581b4-9). For an explanation of this passage, as
well as a retranslation into Sanskrit, see Schmithausen 1987: 75, 363 n. 548.

“’But see Schmithausen 1987: 160 ff. regarding the possibility of a similar
interpretation in the Paramarthagathas of the Yogacarabhiimi.

“SMadhyantavibhaga: 91.4-93.23; Nagao 1964: 40.4-41.5; Yamaguchi 1934:
119.23-123.7; see also Ch’eng wei shih lun (T. 1585: 47b4-23; La Vallée Poussin
1928-1929: 542-545).
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e. The Function of Trsna in the Abhidharmasamuccaya

Returning to the exposition of pratityasamutpada in the Abhi-
dharmasamuccaya, we can, if we compare the functions of samskararnga
and #rsnanga, identify a distinction similar to that between upapattihetu
and abhinirvritihetu. As we have seen, the samskaras, 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.*’
Thus, they correspond closely to Vasubandhu’s upapattihetu, which
causes rebirth in specific circumstances (see section d above).

Trsna, on the other hand, draws beings to existence in general; the
term existence (janman) here seems synonymous with abhinirvrtti.
Trsna is thus the first step of the three-step process (designated as
abhinirvartakanga in the angasamasa section) that leads to the actual
production of the new life. It ensures that beings will not be released
from samsara in this life and must, therefore, be bomn again. Upadana,
which Takasaki sees as corresponding to karma in the context of the
pratityasamutpada formula,*® 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.*®
Bhava, as the Abhidharmasamuccayabhasya says, conveys beings
immediately to the next existence.*”

The main function of ¢rsna in this section of the Abhidharma-
samuccaya pratityasamutpdda exposition is to act as abhinirvrttihetu, or
as the most important constituent of abhinirvrttihetu, which is

*“’See Chapter 2, section B5b.

“*This is in spite of the fact, which he recognizes, that upadana is formally klesa
rather than karma (Takasaki 1987: 156-158). The Abhidharmasamuccaya includes
updadana in the category of klesasamklesa (see Chapter 2, section B6).

*Or so Vasubandhu explains bhava in his comment on Abhidharmakosa 111 28ab,
where he presents his own understanding of pratityasamutpada: upadanapratyayam
punah paunarbhavikam karmopaciyate / tad bhavah (Abhidharmakosabhasya: 140.15;
La Vallée Poussin 1971, v. 2: 86).

“"See Chapter 2, section B5j.
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completed by upadana 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, 1 believe, foreshadows various features of Yogacara expositions of
pratityasamutpada but without formulating a consistent system.
Although elsewhere in the chapter, as we have seen, one can find an
explanation of pratityasamutpada 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 Dasabhiimikasiuitra suggest that vedana and trsna
belong to different lifetimes,*' or that vedana is a seed, while ¢rsna is an
actualized dharma.*** Neither trsna nor upadana is related to rebirth at
all; only bhava is said to establish the destiny of the new birth,** a
function assigned by the Abhidharmasamuccaya to samskara.

The angakarmavyavasthana 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 trsna, the function described
in the Dasabhiimikasitra, namely to bring about desire for desirable

“'However, in the portion of Chapter Six of the Dasabhiimikasitra in which the
members are assigned to the past, present or future, vedana and #rsna are assigned to
different lifetimes (see Chapter 3, section B). )

“*The Ch'eng wei shih lun says that the members from vijiana through vedana,
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 (3% A M XE BRI, MK E L3085
HERERGEREBRHEAN R RERRARI LARENF AR RATRSTR
TR EERITEEL—T. 1585: 43c11-14; Shindo joyuishikiron: 355; La Vallée Poussin
1928-1929: 483). According to the annotation of the Shindojoyuishikiron, the
Abhidharmasamuccaya, the Dasabhimikasiitra, and the Pratityasamutpadasitra all
follow the logic of the second reason mentioned above in representing the members as
actualized dharmas and not bijas (Shindo joyuishikiron: 355; La Vallée Poussin 1928-
1929: 483). While this seems to be accurate with respect to the Abhidharma-
samuccaya, | think that the Dasabhiimikasitra, in fact, represents them as actualized
dharmas because it has not yet taken the step of considering them to be bijas. It seems
to me to be on the verge of doing so.

“3See Chapter 2, section B5;j.
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things,** is similar to the definition in the Sarvastivadin avasthika
interpretation, according to which trsna is said to be the desire for
pleasure, particularly sexual pleasure.*” 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 trsna
“draws beings to existence.”***

“See Chapter 2, section B5h. ,

Strsna bhogamaithunaraginah (Abhidharmako$a 111 23b; Abhidharmakosa-
bhasya: 132.14; La Vallée Poussin 1971, v. 2: 64).

““See Chapter 2, section B5h.
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V. THE ABHIDHARMASAMUCCAYA AND VASUBANDHU
ON SAMSKARAPRATYAYAM VIJNANAM

A. Introduction

The definition of Consciousness as a member of the pratitya-
samutpada formula, that is, of samskarapratyayam vijiianam, is
crucially important to all interpretations of the principle of conditioned
origination, and in any technical discussion of the formula, the treatment
of vijiiana sheds light on the fundamental doctrinal stance of the author.
In this chapter, I show how early Yogacara authors reject the traditional
Sarvastivadin definition in favor of a sitra definition that they can
reinterpret according to their characteristic doctrine of alayavijiana.

Three possible definitions of Consciousness as a member of the
formula concern us here. Does vijiianarnga consist of the six vijiiana-
kayas, i.e., visual consciousness (caksurvijiiana), and the other five? Is it
pratisamdhivijiiana, the exclusively mental consciousness
(manovijiiana) at the moment of conception? Or isit alayavijiana?

Of these three, the six-vijianakaya definition appears in the two
versions of the Pratityasamutpadasutra mentioned above (T. 99: 85a26-
28; T. 124: 547c6-8), as well as in the Tibetan translation of the
Pratityasamutpadadivibhaganirdesa (de Jong 1979: 147). Furthermore,
an explanation, with reference to the process of cognition, of how the
six vijianas are conditioned by samskara is also given as one of a
number of interpretations of samskarapratyayam vijianam in the
Dharmaskandha, an early Sarvastivadin abhidharma text.*”’ In a later

“Tapi khalu caksuh pratitya ripani cotpadyate caksurvvijianam (/) tattra
caksuhsamskrtam rapani ca bahyam pratyayam caksurvvijiianasya tad ucyate
samskar[a](pratyayam vijiianam /) Srottraghranajihvakayamanah pratitya dharmmams
cotpadyate manovijfianam (/') tattra manahsamskrtam dharmmas ca bahyam pratyayam
manovijiianasya tad ucyate samskarapratyayam vijianam (Dietz 1984: 31.5-12). kR &
BAZERE. HPREAF ST, BAIRERE. REI1TH#E NEERELBREER
o WAERNE BT EAIMGEER. BBITHH (T. 1537: 50724-9). See Cox 1993:
127-132 for a discussion of the pratityasamutpada exposition in the Dharmaskandha.
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period, Vasubandhu proposes one variation on this interpretation in the -
Abhidharmakosabhasya and another somewhat different interpretation
in the Pratityasamutpadavyakhya. :

Vasubandhu, without personally subscribing to it, presents the best
known version of the pratisamdhivijfiana 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 Vibhasa. In reaction
to this interpretation, Vasubandhu in the Abhidharmakosabhasya insists
that vijianarnga consists of the six vijianakayas in the intermediate
existence. His reason for rejecting the pratisamdhivijiiana definition is, I
believe, that it cannot be rationalized in terms of Yogacara doctrine
while the six-vijfiana definition can.

Finally, the explicitly Yogacara interpretation of samskara-
pratyayam vijiianam is that it must be alayavijfiana. This is Vasu-
bandhu’s ultimate position in the Pratityasamutpadavyakhya, and it
underlies, I believe, his discussion in the Abhidharmakosabhasya,
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 vijAiananga in the Abhidharmasamuccaya.

B. Vasubandhu on Samskarapratyayam Vijianam
1. What was Vasubandhu’s Own Opinion?

In Chapter Three of the Abhidharmakosa, Vasubandhu devotes
nineteen verses (v. 20-38) to a discussion of pratityasamutpada. In the
course of this discussion, we can find two conflicting definitions of
consciousness as a member (arnga) of the pratityasamutpada formula,
that is to say, of consciousness conditioned by the karmic forces
(samskarapratyayam vijianam). In verse 21c, consciousness is defined
as the skandhas at the moment of conception.*® In his comment in the
Abhidharmakosabhasya on verse 28ab, however, Vasubandhu states that

“Bsamdhiskandhas tu vijiianam (Abhidharmakosabhasya: 131.26).
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samskarapratyayam vijianam actually refers to the continuity of
consciousness that goes to the various destinies by way of the
antarabhava, which serves as a connection, and he cites a sitra
definition for support.*® Although Vasubandhu does not explicitly
mention pratisamdhivijfiana, his commentators, as we shall see, infer
the inclusion of this moment of consciousness in his definition.

In his translation of the Abhidharmakosa, La Vallée Poussin does
not mention which school accepts the second definition. In his
translation of the Ch’eng wei shih [un, on the other hand, La Vallée
Poussin attributes it to Sarvastivada (1928-1929: 200). Jaini makes the
same attribution in the introduction to his edition of the Abhidharma-
dipa: “The other [i.e., not pratisamdhivijiana] meaning, viz., the six
vijfianas, although occurring in the Vibhanga-sutta of the Samyurta-
nikaya, is most probably a later addition introduced by the Abhi-
dharmikas. This becomes evident from the attempt of the Vaibhasikas to
apply this term not only to the moment of rebirth consciousness, but also
to a long preceding period called antara-bhava, where alone the six
vijfianas could be understood to function” (1977: 58-59). More recently,
Mejor has introduced a translation of the comment in the Abhidharma-
kosabhasya on Abhidharmakosa III 28ab, together with the text and
translation of the corresponding portion of Sthiramati’s commentary,
Tattvartha, as “Vaibhasikas on the pratityasamutpada” (1991: 96), thus
indicating that he, too, considers the six-vijiianakaya definition to
represent the Sarvastivadin position. '

Samtani has pointed out that the Arthaviniscayasitranibandhana
identifies another interpretation of the six-vijianakaya definition, in
which the six vijAanas are described as samskaraparibhavitah, as a

“karmaksepavasac ca vijAanasamtatis tam tam gatim gacchati / jvalagamana-
yogenantarabhavasambandhat / tad asya* samskarapratyayam vijianam / evam ca
krtva tad upapannam bhavati vijiananganirdese ‘‘vijianam katamat / sadvijfianakaya”
iti (Abhidharmakosabhasya: 140.2-4; La Vallée Poussin 1971, v. 2: 84-85).

Following the suggestion of Muroji Gijin (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 (Abhidharmakosabhasya [tib.]: gu 151b6).
This emendation is alsomade by Koda (1997: 43 n. 26).
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Sautrantika view,* and he recognizes that this contradicts Jaini’s
opinion, (ArthaviniScayasitra, introduction: 143-144). However,
Samtani does not go into the matter any further. Among Japanese
scholars, Yamaguchi and Funahashi describe the section of the
Abhidharmakosabhasya in which this definition is found as
“Vasubandhu’s Twelve-membered Conditioned Origination” (1955:
230), thus indicating that it does not represent Sarvastivada doctrine.
Furthermore, Kato shows that Vasubandhu, in his comment on
Abhidharmakosa 111 28ab, is actually attacking the Sarvastivadin
avasthika interpretation of pratityasamutpada. According to Kato,
Vasubandhu makes this attack in the name of the Sautrantika (1989:
315-317). However, Kato too does not explore Vasubandhu’s
interpretation o fvijfiana in detail.

In this section, I hope to show that the first of these two definitions
(samdhiskandhas tu vijianam) represents the orthodox Sarvastivadin
position, while the second (vijianam katamat/ sadvijfianakayah) is
Vasubandhu’s own opinion. I shall also try to explain the implications of
Vasubandhu'’s position.

2. The Sarvastivadin Definition: Pratisamdhivijiiana

Since the exposition of conditioned 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 antarabhava, the intermediate existence between death and
rebirth. He then denies that there is any soul (atman) that is reborn;
rather, “the skandhas alone, conditioned by defilement and action, enter
the womb by way of the series (that is given the name) of the
intermediate existence, like a lamp.”*' To explain this conditioning

““This is Vasubandhu’s position in another text, the Pratityasamutpadavyakhya;

see below, section B4. .

*“"natmasti skandhamatram tu kleSakarmabhisamskrtam / antarabhavasamtatya
kuksim eti pradipavat (Abhidharmakosa 111 18; Abhidharmakosabhasya: 129.7 ff.; La
Vallée Poussin 1971, 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
pratityasamutpada. The first definition of vijiana can be found at the
beginning of this discussion.

In Abhidharmakosa 111 20, Vasubandhu states that the twelve
members of the pratityasamutpada formula can be divided among three
lifetimes, and, in Abhidharmakosa 1II 21-24, he defines each member as
being a “state” (dasa or avastha) of the five skandhas. However, in
verse 25, using the word kila (“as is said”), he indicates that he
personally disagrees with this interpretation, which he attributes to the
Sarvastivadin or Vaibhasika school.** It is among the verses that present
the avasthika interpretation that our first definition of vijfiana is found.

Thus, Vasubandhu himself has identified the first definition as being
that of Sarvastivada. Furthermore, as I mentioned above, near the
beginning of his comment on verse 28ab, he attacks the entire avasthika
interpretation, to which, he says, the Sautrantikas object, and he questions
whether it accurately reflects the meaning of sitra.*** Moreover, at the end
of the same section, he again explicitly identifies everything contained in
the avasthika interpretation as Vaibhasika doctrine.***

Similar avasthika interpretations of pratityasamutpada, including
definitions of vijriananga resembling the one found in Abhidharmakosa
IIT 21c, can be traced to earlier Sarvastivadin texts, although not to the
earliest group. I have not found such interpretations in the Sarvastivadin
Abhidharmapitaka, either in early texts, such as the Dharmaskandha (A4
p'i ta mo fa yin tsu lun ] BEEEEFE ), which contains extensive
discussions of both samskarapratyayam vijianam and namaripa-

“2gvasthikah kilesto 'yam (Abhidharmakosa 111 25a; Abhidharmakosabhasya:
133.11; La Vallée Poussin 1971, v. 2: 66 n. 5).

“atra tu sautrantika vijiapayanti / kim khalv eta istaya ucyante ya yasyestir
ahosvit satrarthah (AbhidharmakoSabhasya: 136.16-17; La Vallée Poussin 1971, v.
2:75).

““sa eva tu vaibhasikanyayo yah pirvam uktah (Abhidharmakosabhasya: 140.25;
La Vallée Poussin 1971, v. 2: 88). This point is noted by La Vallée Poussin in his
translation.
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pratyayam vijiianam,*® or in later texts, such as the Jianaprasthana (A
p’i ta mo fa chih lun PR EEF%E), which is cited by La Vallée
Poussin as the source of the division of members into three lifetimes.**
Nor does the Abhidharmamrta (A p’i tan kan lu wei lun R EHFER
#4), one of the earliest Sarvastivadin manuals, contain an avasthika
interpretation, although it does divide the members among the three
lifetimes and classify each member as klesa, karma, or duhkha.*®’
However, at least three abhidharma texts prior to the Abhidharmakosa
claim that the avasthika interpretation represents the correct
understanding of the twelve-membered pratityasamutpada formula.

The earliest source that I have found is the Vibhasa.*® The Vibhasa
first distinguishes its own, avasthika, interpretation from the ksanika
interpretation of Sarmadatta (She ma ta to &% EEE%)*° and the
sambandhika interpretation of the Vijianakayasastra (A p’i ta mo shih
shen tsu lun P EE# 5 25%).7° In the ksanika 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 avidya; his volition is samskara; his consciousness (i.e., his
awareness of the object of his crime) is vijiana, etc.*”* According to the
sambandhika interpretation, a number of members, but not all of them,
can be present in a single moment: for example, when someone
conceives of passion for an object, his ignorance (about the true nature

*“Dietz 1984: 30-36; T. 1537: 506c29-508b10; see also Schmithausen 1987: 464-
465ns. 1114, 1119.

““T. 1544: 921b16-19; La Vallée Poussin 1971 v. 2: 60 n. 1. See also the earlier
translation, 4 p'i t'an pa chien tu lun F] B Z& /% (T. 1543: 775¢13-15).

“7T. 1553: 970¢25-971b21; Abhidharmamrta [tib.]: 70-73; Van den Broeck
1977: 130-133.

“T. 1545 (A p'itamotap’ip'o shalun FRZEEBKBEVH); T. 1546 (A p'i t'an
p'ip'o sha lun MR ZR¥E5). See La Vallée Poussin 1971, v.2: 62 n. 1.

““La Vallée Poussin tentatively suggests Samadatta (1971, v. 6: 135), while Nishi
gives Ksemadatta (Kokuyaku Issaikyo Bidon-bu 26.1: 47 n. 40). I follow Akanuma’s
rendering (1979: 602).

‘T, 1545: 118c6-119al; T. 1546: 93c27-94all.

“'T, 1545: 118¢7-15; identical to Abhidharmakosabhasya: 133.1-8; La Vallée
Poussin 1971, v. 2: 65-66.
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of the object) is avidya; his desire is samskara; his discrimination of the
object is vijiana, 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 jati, and their deterioration is jaramarana. These members,
however, do not occupy a single moment (T. 1545: 118c17-23). This
interpretation seems to fall somewhere between the ksanika and the
avasthika interpretations.

According to the Vibhasa’s own interpretation, each member refers
to the five skandhas at a different moment; this is clearly the same
avasthika system described in Abhidharmakosa 111 21-24. The definition
of vijiiana in the Vibhasa, however, appears somewhat different at first
glance. According to Hsiian-tsang’s translation, vijiana is the
pratisamdhicitta (hsii hsin #&.0+), together with its accompaniment (chu
pan Bhf¥), which the Kokuyaku Issaikyo explains as the remaining four
skandhas (T. 1545: 119a5; Kokuyaku Issaikyo, Bidon-bu, v. 8: 9 n. 19).
The earlier translation (attributed to Katyayaniputra) has hsiang hsii
hsin 1B+ instead of hsi hsin #.(s, but this is not significantly
different (T. 1546: 94al5). Nor, I think, is there any difference in
meaning between this pratisamdhicitta and the samdhiskandhas of
Abhidharmakosa 111 21; according to the avasthika system, the five
skandhas at this point in the development of the new life can be called
vijfiana (or citta, since the terms are synonymous here)*’? because
vijiana is the predominant element.*’* Vasubandhu perhaps condenses
the term pratisamdhi metri causa, and Ya$omitra, judging from his
comment on Vasubandhu’s second definition,*”* considers that
samdhiskandhas refers to pratisamdhicitta.

Similar to the definition of the Vibhasa are those of Upasanta’s

MNcittam mano ‘tha vijnanam ekartham (Abhidharmakosa 11 34ab;
Abhidharmakosabhasya: 61.22; La Vallée Poussin 1971, v. 1. 176).

B pradhanyat tv angakirtanam (Abhidharmakosa 111 25b; AbhidharmakoSabhasya:
133.13; La Vallée Poussin 1971, v. 2: 66).

Msamskarapratyayam vijianam pratisamdhicittam evabhipretam syat
(Abhidharmakosavyakhya: 299.25-26).
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Abhidharmahrdaya (A p’i t’an hsin lun ching FTR2.07#€) and the
Samyuktabhidharmahrdaya, -or Ksudrakabhidharmahrdaya (Tsa a p’i
t’an hsin lun 30 B 2.0:5%). Upasanta’s Abhidharmahrdaya defines
vijiiana as the pratisamdhicitta (hsiang hsi hsin F8#&.0) together with
its associates (T. 1551: 860c9). The Samyuktabhidharmahrdaya defines
it as the present samtati (hsien tsai hsiang hsii 337EA8#), which here
seems to be equivalent to the five skandhas at the first moment of the
present life, since the next member, namarupa, is defined in the
following way: “that samtati, (after) it already (exists), and while the six
ayatanas are not completely differentiated, is called namarupa.”*”

Dharmasri’s Abhidharmahrdaya (or Abhidharmasara—A p’i t’an
hsin lun IR 2/#%) also agrees with the Vibhasa in maintaining that
the twelve members of the pratityasamutpada 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 vijAiana, on the
other hand, is rather surprising; it states that vijiiana is the chung hsin &
s (= bijacitta) produced by the previous member, samskara.*’® This
would seem to support Mizuno Kogen’s statement that Dharmasri’s
Abhidharmahrdaya sometimes contains doctrines that diverge from
orthodox Sarvastivada (1961: 73). Although Willemen does not
comment on it in his translation, this definition deserves further
exploration, especially since the term chung hsin, or chung shih T8, is
a synonym for alayavijiana in some vijfiaptimatrata texts (Nakamura
1975: 650).

All of the abhidharma texts mentioned above define vijfiananga as
the initial moment of the present lifetime and as the karmic link between
the past life and the present. In the Vibhasa, Upasanta’s Abhidharma-
hrdaya, and the Samyuktabhidharmahrdaya, moreover, this vijiana
cannot possibly be the six vijfianakayas because, as we discover from
the definitions of the following angas, the six sense organs are not yet
present at the moment referred to as vijfiana. Furthermore, although the
Dharmaskandha, which is much earlier than the Vibhasa, defines

TEARRE A A RBHAE (T. 1552: 935b25-26).
76 1% R8O R 3 (T, 1550: 827a4-5).
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samskarapratyayam vijiianam as the six vijianas,’”’ in none of these
post-Vibhasa texts, to'the best of my knowledge, is vijiananga ever
defined as the six vijianakayas, nor is the definition from the
Pratityasamutpadasitra, quoted by Vasubandhu in his comment on
Abhidharmakosa 111 28ab, ever discussed. Thus, I have found no
evidence that the Sarvastivadins, from the period of the Vibhasa,
interpreted vijiananga as the six vijianakayas in the intermediate
existence,”® whereas there are a number of Vaibhasika texts that present
the avasthika interpretation as orthodox. Moreover, we should not forget
that Vasubandhu himself identifies it as a Vaibhasika doctrine.

Further confirmation can be found in Samghabhadra’s two texts, the
Nyayanusara (A p'i ta mo shun cheng i lun P B ZEE)IHE#5%) and the
Abhidharmapitakaprakaranasasanasastra or Samayapradipika (A p'i ta
mo tsang hsien tsung lun P B ZEE B HE ). In both texts,
Samghabhadra quotes Vasubandhu’s gloss on verse 21c and continues
with a further explanation: “In the mother’s womb, at the time of
conception, the five skandhas in a momentary state are called
Consciousness because, at this moment, consciousness is the most
prominent (of the skandhas. This consciousness) is only manovijfiana
because, in this state, the causes of the production of the (other) five
vijAianas (i.e., the sense organs) are not yet possessed.””® Again, in
neither of these texts could I find the six-vijfianakayas definition.

3. Vasubandhu’s Definition in the Abhidharmakosabhasya: The Six
Vijianas

In order to show that the six-vijianakayas definition in fact

T T. 1537: 507a4-8. But this passage does not mention antarabhava.

“"However, the following opinion is attributed to Par§va: “The consciousness of
the intermediate existence is samskarapratyayam vijianam. The consciousness at the
moment of conception is namaripapratyayam vijianam. The consciousness of the
current existence is consciousness that arises due to both conditions” (BEEE ., 1T/%
BT AS, RERBTAEANE, ZBREBRFAFEE T, 1545: 120a6-8; Kokuyaku
Issaikyo Bidon-bu 8 13).

PREBIEE, EREER, R AEEE, WA, BRI, HMEER, Nt
L, ALK, JEREH (T. 1562: 484b14-17; also, T. 1563: 841a6-8).



184

represents Vasubandhu’s own opinion in the Abhidharmakosabhasya, 1
must begin by summarizing his rather long and complicated comment
on Abhidharmakosa 111 28ab: “The origination is the cause; that’which
originates is the result.”**" Vasubandhu explains the verse, saying that all
the members are both pratityasamutpada and pratityasamutpanna. He
then mentions the differing opinion of a Sthavira Pirnasa, who adduces
four reasons to prove that whatever is pratityasamutpada cannot be
pratityasamutpanna (Abhidharmakosabhasya: 136.10-16; La Vallée
Poussin 1971, v. 2: 74).

It is at this point that Vasubandhu attributes to the Sautrantikas the
criticism of the avasthika interpretation, mentioned above. According to
the Sautrantikas, nothing like it can be found in the sitras. 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 clear.*® The Sautrantikas, who have the last word in this dispute,
state that the sitra is actually complete,*®* and they proceed to point out
the logical flaws in the avasthika interpretation: “Why do you introduce
something of a different kind [other than avidya; i.e., the five skandhas]
into [your definition of] avidya? 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 samskaras [which,
according to your interpretation, would have to be] caused by the five
skandhas. Why [not]? Because [the samskaras that constitute
samskaranga] are only caused by avidya [which the arhat does not

“hetur atra samutpadah samutpannam phalam matam (Abhidharmako$abhasya:
136.9; La Vallée Poussin 1971, v. 2: 74).

*na vai sarvam nirdesato nitartham bhavati (Abhidharmakosabhasya: 136.21; La
Vallée Poussin 1971, v. 2: 75).

“®evam ihapy avidyadinam paripirna eva nirdeso na savasesah (Abhidharma-
koSabhasya: 136.26-137.1; La Vallée Poussin 1971, v. 2: 75).
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have]. Likewise, [the arhat does not have] any vijiiana that goes to
good, bad or immovable destinies, or any trsna, upadana, etc.
[Therefore,] the meaning of the sitra is just as is stated [in the sutra].”*
Yasomitra explains that the vijfiana referred to here is pratisamdhi-
vijiiana (Abhidharmakosavyakhya: 293.11-12).

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 samsara, simply because he still possesses the skandhas.
However, we know that the arhat is able to reverse the process of
samsara precisely because he destroys the first member, avidya. Thus,
although he possesses the skandhas until his death, he does not produce
the conditions for rebirth and the continuation of samsara.

Vasubandhu next returns to the four points of Pirnasa, refuting the
first of them, and then discusses the question of whether pratitya-
samutpada is asamskrta. This in turn leads into an etymological
discussion of the term pratityasamutpada, 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.””**

Finally, Vasubandhu offers his own interpretation of the formula.
Kato has remarked that, although Vasubandhu rejects avasthikapratitya-
samutpada in principle and treats the formula for the most part in terms
of a theory of cognition (ninshikiron #2:#7% ), his definitions of vijfiana,
namarupa, and the sadayatanas are not inconsistent with an embryo-

®jiatyantarasya tv avidyayam kimkytah praksepah / yady api ca tasv avasthasu
pajicaskandha vidyante yasya tu bhavabhavayor yasya bhavabhavaniyamah tad
evangam vyavasthapayitum / saty api ca paficaskandhake 'rhatah samskara na
bhavanti paricaskandhahetukah / kim tarhi / avidyahetuka eva / tatha
punydpunyanefijyopagam ca vijianam [na bhavatil* trsnadayas ceti / yathanirdesa**
eva satrarthah (Abhidharmakosabhasya: 137.4-8; La Vallée Poussin 1971, v. 2: 76).

*This is missing in Pradhan’s edition, but Shastri includes this (4bhidharmakosa
& Bhasya: 452.7), and 1 follow him on the basis of the Tibetan (4dbhidharma-
kosabhasya [tib.]: gu 149b2).

**Pradhan gives yathanirdesam, which is ungrammatical. I follow Shastri here
(Abhidharmakosa & Bhasya: 452.8).

®asmin satidam bhavati and asyotpadad idam utpadyate.
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logical (taiseigakuteki J&4 % HJ) interpretation, which is how Kato
characterizes avasthikapratityasamutpada (1989: 315). While
Vasubandhu does not define these members as states of the skandhas, he
does trace the early development of the new being from its beginning as
consciousness, karmically projected by the past life, through the
appearance of the other three mental skandhas, together with
riupaskandha (i.e., namaripa), to the development of the six sense
organs (sadayatana). However, as I have shown at the beginning of this
section, Vasubandhu does not think that vijfiana refers only to the
moment of pratisamdhi consciousness; rather, it encompasses the series
of vijianas that continues through the intermediate existence and begins
the next life.*®* This interpretation of the definition from the Pratitya-
samutpadasiitra, which Vasubandhu quotes here,”®® can be justified
because, according to abhidharma, the sense organs are all present in
the intermediate existence,”®” and thus consciousness can include all six
vijianakayas. (It is to this rule of abhidharma that Jaini alludes in the
passage quoted in section Bl above.) If, on the other hand, explains
Yasomitra, the suitra had intended for vijiananga to refer exclusively to
pratisamdhivijiana, it would have said, “What is vijiana?
Manovijiiana,” because, at the moment of conception, only manovijfiana
is present, not the other five vijianas.*® Ya$omitra then quotes from
Abhidharmakosa 111 42ac to support his claim that pratisamdhivijfiana
can only be manovijiana, a point on which Vasubandhu and
Sarvastivada agree (see Samghabhadra’s comment, quoted above at the
end of section B2).

Curiously, Samghabhadra does not, as far as I can tell, comment on

“Some of his commentators think that he also includes in his definition the
moment of rebirth into thenext life (see note 427 below).

“Svijianam katamat / sadvijianakaya iti (AbhidharmakosSabhasya: 140.4; La
Vallée Poussin 1971, v. 2: 85).

®sakalaksah (Abhidharmakosa 1l 14c; Abhidharmakosabhasya: 125.7; La Vallée
Poussin 1971, v. 2: 46).

“Bevam tu vaktavyam syat / vijianam katamat / manovijiianam iti / na hi prati-
samdhiksane paficavijiianakayasambhavo ’sti / manovijianenaiva pratisamdhiband hat
(Abhid harmakosavyakhya: 299.27-29).
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this portion -of the Abhidharmakosabhasya. The Chinese commentator,
P’u-kuang, on the other hand, does. In his Chii she lun chi E&FREC,
P’u-kuang first explains that Vasubandhu’s intention is to include (1) the
stream of vijfianas in the intermediate existence and (2) the upapatti-
bhava, which is equivalent to pratisamdhivijiiana, in his definition of
vijiananga: “This vijiana 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 vijAianas?] produces all six vijiianas.”*®
Then, after quoting Vasubandhu’s approval of the definition of vijiana
in the Pratityasamutpadasitra as the six vijianakayas, P’u-kuang states,
moment of upapattibhava and does not pass through the intermediate
existence; therefore, (for them) it is only manovijiiana.”** Clearly, P’u-
kuang believes that Vasubandhu disagrees with orthodox Sarvastivadin
doctrine.

With the exception of the mention of Par$va in the Vibhasa, no
interpretation of vijiananga as including the consciousness of the
intermediate existence can be found in the Sarvastivadin abhidharma.
Since Vasubandhu says very little by way of justifying his definition,
we must look elsewhere for explanations. Perhaps Sthiramati’s
comment on Vasubandhu’s exposition of pratityasamutpada in the
Madhyantavibhagabhasya can clarify Vasubandhu’s reasoning in the
Abhidharmakosabhasya. In his explanation of samskaranga in the
Madhyantavibhagabhasya, Vasubandhu says that the samskaras
“plant” or establish the karmavasanas in the vijiana,*" and Sthiramati

BB, ETH, EARMERNTAERARE (T. 1821: 172b5-6). P’u-
kuang is not alone among Vasubandhu’s commentators in including upapattibhava or
pratisamdhivijiana in samskarapratyayam vijianam; see also the Abhidharma-
koSavyakhya (antarabhavapratisamdhicittam upadaya yavad upapattiksanah—
Abhidharmakosavyakhya: 299.21-22) and Sthiramati’s Tattvartha (srid pa bar mar fiin
mtshams sbyor ba’i skad cig ma nas gzun ste / skye ba’i skad cig gi bar du—quoted in
Mejor 1991: 101-102).

WERB—FER EXMEEF —FIIABHRE, WM (T. 1821: 172b7-9).

¥ropandt samskarair vijiane karmavasanayah pratisthapanat (Madhyanta-
vibhaga: 28.11-12; Nagao 1964: 21.12-13).
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insists that this vijfiana can only be alayavijfiana, and not the pravrtti-
vijiianas.*® This is consistent with Sthiramati’s explicitly Yogacara
position, while it apparently contradicts what Vasubandhu says in the
Abhidharmakosabhasya.

On the other hand, in his comment on Vasubandhu’s explanation of
vijiananga in the Trimsikabhasya, Sthiramati, although he does not use
the term antarabhava, agrees with Vasubandhu’s statement in the
Abhidharmakosabhasya that samskarapratyayam vijfianam is located at
least partially in the interval between death and rebirth. When Vasubandhu
says that vijiana “leads” beings to, or causes them to obtain, rebirth,*?
Sthiramati explains that the vasanas, 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 vijfianas that is impregnated by karma.**
Sthiramati then seems to say that this is proof that the vijAiana of the

previous life, and not the pratisamdhivijiiana, is samskarapratyaya.*”

®2yjjfiana iti atralayavijianam abhipretam na tu pravrttivijianam
(Madhyantavibhagatika: 29; Yamaguchi 1934: 36.15-16).

““navanad vijfianenopapattisthanasamprapanat (Madhyantavibhaga: 28.12;
Nagao 1964: 21.13-14).

“karmaparibhavitena vijianena santanavrttya cyuttisthanad upapapattisthane
punarbhavabijabhiutaya vasanayah prapanam nayanam (Madhyantavibhagatika:
29.21-22; Yamaguchi 1934: 7-9).

“Statha ca sati na pratisandhivijianam samskarapratyayam purvakalabhava-
vijianam eva samskarapratyayam iti pradarsitam bhavati (Madhyantavibhagatika:
29.23-30.1). This portion is Pandeya’s retranslation. Yamaguchi’s is different: zatha ca
sati na pratisandhivijfiana pratyayah samskarah piurvakalabhavavijianam eva
samskarapratyayam iti pradarsitam bhavati (1934: 37.9-11). Stcherbatsky’s
retranslation is also different from Pandeya’s: evam krtva pratisamdhivijiianam
pratyayo, na samskarah, parvakalinabhavavijiianam eva samskarapratyayam iti
pradarsitam bhavati (1978: 041). The Tibetan text as quoted by Stcherbatsky (1978:
041) is as follows: de Iltar byas na fiin mtshams sbyor ba’i rnam par Ses pa rkyen ni
‘du byed ma yin gyi snon gyi dus kyi srid pa’i rnam par Ses pa fiid kyi rkyen 'du byed
par rab tu bstan pa yin te. However, the Derge edition reads (differences underlined):
de ltar byas na fiin mtshams sbyor ba’i rnam par Ses pa'i rkyen ni 'du byed ma yin gyi
/ shon gyi dus kyi srid pa’i rnam par Ses pa fiid kyi rkyen 'du byed yin par rab tu bstan
pa yin te (Madhyantavibhagatika [tib.] : 207a7-208b1).

Of these versions, the Derge Tibetan and Pandeya’s reconstruction are the most
satisfactory. The three translations (Yamaguchi 1966: 58; Friedman 1937: 48; and
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Thus, as I understand him, the balance of the kamic account from one life
is carried over to the next by means of a stream of vijiianas that are
karmically equivalent to the final vijfiana of the previous life. _

In our passage from the Abhidharmakosabhasya, Vasubandhu does
not use the term karmaparibhavita, let alone alayavijiiana. But by
including the consciousness of the intermediate existence in samskara-
-pratyayam vijianam, he contradicts the unequivocal identification of
vijiana with the present life that is prominent in the Sarvastivadin
avasthika interpretation. And by doing so, he suggests that the nature of
vijiana in the pratityasamutpada formula is causal rather than resultant, as
it would have to be if it were simply pratisamdhivijfiiana.

4. Vasubandhu’s Definition in the Pratityasamutpadavyakhya:
Samskaraparibhavitam Vijianam

Like P’u-kuang, Viryadridatta, in a passage in the Arthaviniscaya-
sutranibandhana, also draws attention to the difference between two
definitions of vijiananga.*® The Arthaviniscayasutra itself contains the
text of the Pratityasamutpadasiitra and hence the six-vijfianakaya

Stcherbatsky 1978: 62) all disagree. Friedman probably comes closest to an accurate
and intelligible translation, but he understands piirvakalabhava in a technical sense
that is not, I think, justified here. Referring to the Abhidharmakosa, which defines
piirvakalabhava as the skandhas between the moments of pratisamdhi and death, he
explains the significance of our passage as follows: “The samskaras condition not only
the first moment of the new existence, i.e. the moment of reincamation, but the whole
existence, starting from the moment of conception up to death” (1937: 127 ns. 62, 63).
If Friedman is correct, samskarapratyayam vijiianam is the vijiiana of the present
lifetime, from the moment of birth up until the moment of death. Friedman does not
Therefore, I think we should read srion gyi dus kyi srid pa’i rnam par Ses pa literally
as “the vijiana of the previous existence.” In fact, the following sentence suggests
that Sthiramati is arguing that the samskaras from the previous life, which no longer
exists, cannot directly condition the vijfiana of the present life (na hi vinastat
[following Yamaguchi, instead of vinastatvat] karanat karyotpattir yujyate—
Madhyantavibhagatika: 30.1; Yamaguchi 1934: 37.12).

4%This passage corresponds to a portion of the Pratityasamutpadavyakhya, in
which Vasubandhu quotes the view of an opponent whom he will soon refute (Honjo
1989: 173); Viryasridatta, on the other hand, seems to approve of this view.
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definition, but Viryasridatta, who, according to Mejor, follows the
Kashmirian Vaibhasikas (1991: 18), points out that elsewhere samskara-
pratyayam vijiianam is identified with pratisamdhivijiiana, and he quotes
Abhidharmakosa 111 21c (samdhiskandhas tu vijianam). He also refers to
the well-known sutra statement according to which namariipa could not
solidify into a fetus if vijfiana did not descend into the mother’s womb
(Dighanikaya 11 63; quoted in La Vallée Poussin 1913: 12) and
understands it to imply that vijiana in the pratityasamutpada formula
refers to pratisamdhivijiana and hence can only be manovijiana
(Arthaviniscayasitranibandhana: 118.2-6).

Virya$ridatta then points out the discrepancy between this
interpretation and the definition in the Arthaviniscayasitra, but he
argues that there is no contradiction (virodha). According to him, the
definition in the Arthaviniscayasutra (i.e., that of the Pratitya-
samutpadasitra) is overly broad and not specific to the context of
rebirth. Therefore, he says, it is not laksanika. To support this assertion,
he compares the siutra definitions of vijiana and the ripa portion of
namariipa and shows that, in the case of ripa, too, the sutra likewise
gives an all-inclusive definition that does not pertain to the specific
context of vijianapratyayam namaripam. Furthermore, he states that
the laksanika definition is to be found elsewhere, i.e., in the verse of the
Abhidharmakosa that contains the avasthika definition (Arthaviniscaya-
sitranibandhana: 118.6-119.2).

However, Viryasridatta is also able to rationalize the sutra
definition; that is to say, he is able to understand it in the context of the
pratityasamutpada formula. He mentions by name the Sautrantikas,
who, he says, believe that the vijiana conditioned by the samskaras is
not pratisamdhivijriana but rather the six vijiianas, which are permeated
by the samskaras.*” This passage is significant because it is one of only

two explicit attributions of a six-vijianakdaya definition to the Sautrantikas

“Isautrantikamatena tv avirodha eva / yasmat tasya samskaraparibhavitah

sadvijiianakayah samskarapratyayam vijiianam istam na pratisamdhivijianam eveti
(Arthaviniscayasitranibandhana: 119.2-4; Honjo 1989: 67-69).
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that I have found.*® However, the interpretation of the six vijianakayas
here as samskaraparibhavita is not identical to Vasubandhu’s
interpretation in the Abhidharmakosabhasya, in which the term
samskaraparibhavita is not mentioned, whereas antarabhava is.
Moreover, there are many passages in the Arthaviniscayasitra-
nibandhana that correspond to Vasubandhu’s Pratityasamutpada-
vyakhya, including the first part of this one (Honjo 1989: 173), and it is
perhaps to this text, and not to the Abhidharmakosabhasya, that
Viryasdridatta is referring when he mentions the opinion of the
Sautrantikas in the above passage.

In the Pratityasamutpadavyakhya,*”® Vasubandhu includes a long
discussion of vijiananga,” in which he mentions the view of certain
“others” (gZan dag) who maintain that samskarapratyayam vijianam is
the pratisamdhivijiiana in the mother’s womb (20b4-5; see above
concerning the correspondence between this passage and the Artha-
vini$cayasitranibandhana). Schmithausen has identified a passage™' in
which Vasubandhu refutes this view as being inconsistent with both
sutra® and reason (1987: 467 n. 1128).*”® Among the several opinions
that Vasubandhu attacks is the one quoted with approval in the
Arthaviniscayasutranibandhana, namely that the pratisamdhivijiiana
definition is laksanika and the six-vijianakaya definition is abhiprayika,
and that the sastra definition, therefore, does not contradict the sitra

“*The other occurs in the Trimsikatika (quoted in Muroji 1993: 181 n. 297).

“*This text has been studied by Matsuda (1982a; 1982b), Muroji (1985), and
Schmithausen (1987). Muroji has published an edition and study of the samskara- and
vijianavibhangas of the Pratityasamutpadavyakhya (1993). On the basis of Muroji’s
work, as well as a personal communication, for which I am grateful, | have made a
number of changes to the following section; however, he may still disagree with my
understanding of Vasubandhu’s position.

*®Pratityasamutpadavyakhya [tib.]: 17a5 - 26bS; Muroji 1993: 144-201.

" Pratityasamutpadavyakhya [tib.]: 20b4 -22b4; Muroji 1993: 163-175.

*2mdo sde dan 'gal (Pratityasamutpadavyakhya [tib.]: 20b6-21b8; Muroji
1993: 164-170).

Wrigs pa dan 'gal (Pratityasamutpadavyakhya [tib.]: 21b8- 22b4; Muroji
1993: 171-175).



192

definition (Pratityasamutpadavyakhya [tib.]: f. 20b7-21a2).

Vasubandhu ridicules this position, saying that the two definitions
are indeed irreconcilable. He shows that, in the case of the ripa portion
of namarupa, the sutra definition, namely that riipa consists of the four
mahabhitas and the four upadayarupas, and the Sastra definition,
presumably that rizpa is the material portion of the embryo, are
compatible since the embryonic ripa does, in fact, consist of the
mahabhutas and the upadayarupas. In the case of vijfiana, however, the
Six vijianakayas are not present at the moment of conception, so Sastra
contradicts sutra.’*

Instead, Vasubandhu here defines samskarapratyayam vijianam as
vijiiana permeated by the samskaras.’® Schmithausen describes this
vijiiana as follows: “The samskara-pratyayam vijiianam is the vijiana
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 namarupa)”
(1987: 253 n. 51).

Vasubandhu rejects the Vaibhasika assertion that the pratisamdhi-
vijfiana definition is laksanika. However, he too, as Matsuda points out
(1982b: 63-64), considers the six-vijfianakaya definition in the sitra to
be intentional: according to Vasubandhu, samskarapratyayam vijianam
is ultimately the stream of alayavijfiana permeated by the samskaras,
due to the evolution of which rebirth can occur. When the sitra
mentions the six vijianakayas, it is really indicating the cause
(alayavijfiana) by means of the result (the six vijiianas), the basis by

"7in mtshams sbyor ba na rnam par Ses pa gan 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 zla la ci’i phyir bya (Pratityasamutpada-
vyakhya [tib.]: 21a3-4; Muroji 1993: 165; see also Wayman and Wayman 1974: 55 n.
58, where this passage is referred to; however, | am not sure whether the Wayman s
understand it in the same way that [ do).

“de Itar na 'du byed kyis yons su bsgos pa rnam par Ses pa de fiid 'du byed kyi
rkyen gyis yin gyi fiin mtshams sbyor ba’i rnam par Ses pa ni ma yin no (Pratitya-
samutpadavyakhya [tib.]: 23a1-2; Muroji 1993: 176).
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means of that which is based on it.’* 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, samskarapratyayam vijianam cannot be pratisamdhivijiiana.
The second definition, on the other hand, can be justified by the
exegetical maneuver of claiming that when the sutra says “the six
. Vijiianas,” it really means “alayavijiiana.” The remainder of Vasu-
bandhu’s section on vijAiananga concerns alayavijiiana, a discussion that
is similar to that found in the Karmasiddhiprakarana, yet another text

by Vasubandhu (Matsuda 1982a: 44).

. C. Vasubandhu’s Positions—Sautrantika or Yogacara?

In all interpretations of pratityasamutpada in the context of rebirth,
vijiiana is the most important member since it is exactly at vijfiana that
the karmic legacy of one life passes on to the next. However, as we have
seen, different interpretations disagree regarding two interrelated issues:
causal nature. To the question of whether vijiana 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.’”’

As I have shown above, vijfiana in the Sarvastivadin system refers

'dir don fiid gan ze na / 'du byed kyis yons su bsgos pa'i kun gzi 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 Zes gsuns pa ni gnas pa gnas bstan pa dan 'bras bus rgyu ste de dan ldan pa’i rnam
par Ses pa’i rgyun 'bab pa bstan pa’i phyir ro (Pratityasamutpadavyakhya [tib.]:
24al-3; Muroji 1993: 182-183; Matsuda 1982b: 64).

See also a later portion of the text that mentions the sitra by name: 7ie bar len pa'i
phun po gan gi nan du ‘dus ze na / rnam par Ses pa fie bar len pa'i phun por ro /o na
'di ni yrnam par byed pa’i mdo las rnam par Ses pa fie bar len pa’i phun po gan ze na /
rnam par Ses pa’i tshogs drug go Zes 'byun ba mi 'thad par 'gyur ro ze na / yons su ma
rdzogs par bstan pa yin te (Pratityasamutpadavyakhya [tib.]: 24b6-8; Muroji 1993: 188).

"For an example of a text that takes vijfiananga to be both cause and result, see
Wayman’s description of Tson kha pa’s interpretation (1984: 181-185).
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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 111 26ab; Abhidharma-
kosabhasya: 134.10-11). There is some disagreement as to whether or
not vijiiana is vipaka. According to the Sarvastivadins, it is not vipaka
because for them, pratisamdhi is always defiled,’® while vipaka must be
morally neutral.’® However, as Schmithausen has shown, pratisamdhi-
vijfiana is, in fact, considered to be vipaka in Theravadin abhidharma, in
the Abhidharmasamuccayabhasya, and in parts of the Yogacarabhumi
(1987: 38; 307 ns. 256-257). On the other hand, certain Yogacara texts,
for example, the Ch’eng wei shih lun (T. 1585: 19a8; La Vallée Poussin
1928-1929: 217) and the Mahayanasamgrahabhasya (Lamotte 1973:
53-54), have adduced the defiled nature of pratisamdhivijfiana as proof
that it could not be samskarapratyayam vijianam, which, according to
them, must be vipaka and hence neutral. Regardless of the moral nature
of pratisamdhivijiiana, there is certainly nothing about it that suggests
the strongly causal and projecting qualities of the six vijAanakayas,
permeated by the samskaras, as described by Vasubandhu in the
Pratityasamutpadavyakhya.

In the Pratityasamutpadavyakhya, Vasubandhu locates vijiana in
the prior lifetime. Furthermore, by calling it samskaraparibhavita, 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 pratisamdhivijiana, it is the first
moment of namaripa in the present life.’"

The general similarities between the explanations of pratitya-
samutpada in the Abhidharmasamuccaya and the Pratityasamutpada-
vyakhya have been noted by Matsuda (1982a: 47-48), and the

8y papattibhavah klistah (Abhidharmakosa 11l 38a; AbhidharmakoSabhasya:
151.19; La Vallée Poussin 1971, v. 2: 117-118).

“vipako ’vyakrto dharmah (Abhidharmakosa 11 57a; Abhidharmakosabhasya:
95.10; La Vallée Poussin 1971, v. 1: 289).

“mdo sde 'di las rnam par Ses pa’i rkyen gyis phun po Ina pa’i min dan gzugs
bstan pas fiin mtshams sbyor ba'i rnam par Ses pa de ji Itar de dan lhan cig byun ba’i
min dan gzugs kyi rkyen du run (Pratityasamutpadavyakhya [tib.]: 21b3-4; Muroji
1993: 168; Schmithausen 1987: 467 n. 1128). '
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interpretations of vijfiana, in particular, coincide in substance.
According to the Abhidharmasa)nuccaya, vijiana, which is considered a
projecting (aksepaka) member of the formula and hence belongs to the
prior life, “supports the bond of beings’ actions”;’" the Abhidharma-
samuccayabhasya explains that this is “because it arises simultaneously
with the impressions produced by the Karmic Forces.”*'? This seems to
. be the same function that is implicit in Vasubandhu’s vijiana permeated
by the samskaras. Furthermore, “it is the condition of Individual
Existence,”" because “Individual Existence attains growth due to the
entrance of consciousness into the mother’s womb.”*"* The consciousness
mentioned here by the Abhidharmasamuccayabhasya must be
pratisamdhivijiiana and, being associated with the later lifetime, cannot
be the same as the vijAiana that arises simultaneously with the karmic
impressions. In the immediately following description of the function of
namarupa, which “makes beings grasp the basis of personal
existence,”" it becomes clear that, as in the Pratityasamutpadavyakhya,
pratisamdhivijiiana is identified with the initial moment of namaripa.
Thus, both the Abhidharmasamuccaya and Vasubandhu in the
Pratityasamutpadavyakhya recognize two types of consciousness, a
causal one, which is associated with the impressions of karma and which
the sutra identifies provisionally with the six vijAanakayas, and a
fruitional one, pratisamdhivijiana, which is not considered
~samskarapratyaya and which is associated with namaripa. The idea that
the six vijfianas can be permeated by the samskaras, which has been
attributed to the Sautrantikas,’'® is criticized in certain Yogacara texts

Wsattvanam karmabandhaf ca dharayati (Abhidharmasamuccaya: 26.13).

S2samskarahitavasanasahotpatteh (Abhidharmasamuccayabhasya: 32.17-18).

SBpratyayas ca bhavati namaripasya (Abhidharmasamuccaya: 26.13-14).

“matuh kuksau vijianavakrantva namaripavivrddhigamanat (Abhidharma-
samuccayabhasya: 32.18-19).

SSatmabhavam ca sattvan grahayati (Abhidharmasamuccaya: 26.14).

S%%See Arthaviniscayasitranibandhana: 119.2-4, quoted above; also, La Vallée
Poussin 1928-1929: 217; Shindojoyuishikiron: 155).

A related idea appears in the Karmasiddhiprakarana, namely that the cittasamtati,
permeated by karma, is capable of producing results in the future (‘o na ni gal te las nus
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that explicitly teach alayavijiana, for example, the Trims$ikabhasya’"

kyan des bsgos pa’i sems kyi rgyud las tshe phyi ma la 'bras bu 'byun na—
Karmasiddhiprakarana: 193.1-2. Muroji [1985: 23] allows 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 (Karmasiddhi-
prakaranatika) of Sumatisila, whom Anacker (1984: 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 1936: 233; Muroji 1985: 23; Anacker 1984: 106) or
Vasubandhu’s comment on a Sautrantika position (Yamaguchi 1975: 162). 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 Muroji’s).

According to Lamotte, section 20 is a statement of the Sautrantika theory of
samtanaparinama. Section 21, in which the passage occurs, is a Sautrantika answer to
a Vaibhasika objection. Section 22 consists of a Vaibhasika statement that also
mentions paribhavitavijiiana (kha cig na re tshe 'di fiid la des bsgos pa’i sems kyi
rgyud mtshams 'byor pa las so ze na—Karmasiddhiprakarana: 193.6-7) and that is
questioned by someone, presumably Vasubandhu.

According to Yamaguchi, section 20 and the first half of section 21 comprise the
Sautrantika.statement of samtanaparinama, while the second half of section 21,
beginning with the phrase ‘o na ni gal te las nus kyan des bsgos pa’i sems kyi rgyud
las tshe phyi ma la 'bras bu 'byun na, quoted above, as well as section 22, are
Vasubandhu’s comment on the Sautrantika position, with which he disagrees.
Yamaguchi identifies the kha cig in the statement kha cig na re tshe 'di fiid la des
bsgos pa’i sems kyi rgyud mtshams ‘byor pa las so e na as “some among the
Sautrantikas”; although he does not so indicate, he relies here on the
Karmasiddhiprakaranatika for this identification (see Muroji 1985: 23 note a).

According to Anacker, section 20 is Vasubandhu’s opinion. Section 21 consists of
the Vaibhasika objection 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 21
are the Sautrantika statement, but he also identifies the second half of 22 as the Sautrantika
piirvapaksa, in which the view of another group of Sautrantikas is mentioned.

Clearly the Karmasiddhiprakarana is a difficult text to make sense of, and it is
probably not advisable to accept unquestioningly Sumatisila’s identifications.
Regardless of to whom the two references to paribhavitavijiiana are attributed, | have
been unable to find any references to karmaparibhavita- or samskara-
paribhavitavijiana among the texts (e.g., the Vibhasa, Tattvasiddhisastra, and
Nyayanusara) that are our sources for pre-Vasubandhu Sautrantika. Therefore, I think
it likely that this notion originates from Vasubandhu himself.

*"The Trim$ikabhasya argues that samskarapratyayam vijiianam must be

alayavijfiana since it can be neither pratisamdhivijiana nor the six vijiianas, and it
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and the Ch’eng wei shih lun,’'® in order to prove that samskara-
pratyayam vijiianam must be alayavijiana. However, a similar notion
appears in the Sarira section of the pratityasamutpada exposition of the
Savitarkadibhumi: “For example, a person in the past has performed and
accumulated acts, whether meritorious, unmeritorious, or immovable
(aninjya), whether physical, verbal, or mental, which are conditioned by
ignorance. His consciousness, accompanied by those acts, continues to
exist up to the moment of death and becomes the cause of the
consciousness at the moment of conception.”*"® As for pratisamdhi-
vijAiana, it is explicitly called vipakavijiana, and it is said to be

gives its reasons in detail:

pagame pratisamdhivijianam va samskarapratyayam parikalpyeta samskarabhavita
va sadvijiianakayah /

tatra ye samskarah pratisamdhikavijianapratyayatvenesyante / tesam
ciraniruddhatvat / niruddhasya casatvat asatas ca pratyayatvabhavat / na
samskarapratyayam pratisamdhivijiianam yujyate / pratisamdhau ca namaripam apy
asti na kevalam vijiianam tatra vijianam eva samskarapratyayam na namaripam iti /
ka tatra yuktih / tasmat samskarapratyayam namaripam iti vaktavyam / na tu
vijianam iti / katamad anyavijiianapratyayam namariipam / yad uttarakalam iti cet
tasya pratisamdhikanamaripat ka atmatisayah yatas tad eva vijiianapratyayam na
purvam / piurvam ca samskarapratyayam nottaram iti / atas ca samskarapratyayam
namaripam evastu kim pratisamdhivijiianenangantarena parikalpitena / tasman na
pratisamdhivijfiana samskarapratyayam yujyate /

samskaraparibhavita va sadvijfianakaya api na samskarapratyayam vijianam
ywyate / kim karanam / na hi vijianam vi pakavasanam nisyandavasanam va svatmany
adhattum samartham svatmani karitavirodhat napy anagate tasya tadanutpannatvat /
anutpannasya casatvat / napy utpannapirvasya tada niruddhatvat / acittikasu ca
nirodhasamapattyadyavasthasu punah samskaraparibhavitacittopattyasambhavat
(Trimsikabhasya. 37.16-38.9; see La Vallée Poussin 1928-1929: 217 for a summary of
the argument against pratisamdhivijfiiana’s being samskarapratyayam vijianam).

ATHRAET RN, BRI EMNDER, FEPRIATENR (T. 1585: 19a7-8; La
Vallée Poussin 1928-1929: 216-217).

Yyathapihaikatyena pirvam avidusavidyagatenavidyapratyayam punyapunya-
nifijyam kayavanmanahkarma krtam bhavaty upacitam / tatkarmopagam
(Schmithausen’s correction from the manuscript of Bhattacharya’s tatkarmopabhogam
[1987: 472 n. 1153]) casya vijianam amaranasamayad anuvrttam bhavati
pratisandhivijianahetubhiitam (Yogacarabhiimi: 198.20-199.1; also, Schmithausen

1987: 178).
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conditioned by the causal consciousness. The relationship between this
vipakavijfiana and namariupa is explained in terms of the mutual
dependence of vijfiana and namarupa (Yogacarabhumi: 199.7-14).

Schmithausen, who considers this passage to predate a systematized
notion of alayavijfiana, emphasizes that both the causal and the vipaka
consciousnesses here are the series “consisting of one or the other of the
ordinary six kinds of vijiana” (1987: 178). 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 Yogacarabhumi, does not encompass a fully
developed theory of alayavijfiana, 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 Abhidharmakosabhasya 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
conceming his dates and to how many people his name refers. Hirakawa
summarizes the most commonly held views regarding Vasubandhu’s
philosophical beliefs: “Itis 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
Vijfianavada. It does not necessarily mean that the Sautrantika School itself
developed into the Vijfianavada, but it can be easily assumed that the author
of the Kosa belonged to the Sautrantika School [and] later changed to the
Vijfianavada, for there is a certain common ground between the doctrines”
(1973-1978, v. 1: xi-xii). According to this way of thinking, Vasubandhu
wrote the AbhidharmakoSabhasya when he was a Sautrantika, the Trimsika
when he was a Yogacara, and texts like the Karmasiddhiprakarana and
the Pratityasamutpadavyakhya 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 (1985: [2]), while
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Matsuda implies something similar when he states that the alayavijfiana that
is expounded in the Pratityasamutpadavyakhya and the Karmasiddhi-
prakarana is different from that of the Yogacara school since it is “tlnged
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 Mejor, the reliable
information in the Chinese and Tibetan biographies and historical
sources “may be summarized in two points: (1) Vasubandhu’s
composition of the Abhidharmakosa-karika and bhasya and a sub-
sequent controversy with a Kashmirian Vaibhasika master,
Sanghabhadra, (2) Vasubandhu’s conversion to Mahayana under the
influence of his elder brother Asanga” (1991: 7). As for the content of
his works, it is well known that in the AbhidharmakoSabhasya
Vasubandhu frequently criticizes Vaibhasika positions while supporting
positions that he identifies as, or we know from other sources to be,
Sautrantika. To summarize what Lamotte says about the Karma-
siddhiprakarana (and this applies to works such as the Pratitya-
samutpadavyakhya as well), Vasubandhu, although he mentions
alayavijiiana, does not propose a doctrine of consciousness-only;
furthermore, he quotes almost exclusively from non-Mahayana sitras,
mentions the opinions mostly of non-Mahayana schools and teachers,
and takes recognizably Sautrantika positions on a number of important
issues (Lamotte 1935-36: 176-179). Finally, in the Trimsika, his
exposition is clearly and classically Yogacara.

There may, however, be another way to explain why Vasubandhu
asserts a “Sautrantika” position, at least in our case of samskara-
pratyayam vijianam. Before I come to this, it is necessary to discuss
briefly two differing opinions regarding the composition of the
Yogacarabhumi, a text that precedes Vasubandhu and with which he was
presumably acquainted.’”

*2Concerning the question of the relationship between the Yogacarabhiimi and the
Abhidharmakosabhasya, Yamabe (1990) raises the possibility that Vasubandhu’s bija
theory can be traced back to the Yogacarabhiimi. See also Hakamaya 1986.
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Schmithausen, in the course of trying to explain the context in -
which the Yogacara concept of alayavijriana first arose, concludes that
the Yogacarabhiumi is probably “a compilation consisting of several (or
at least two) heterogeneous (or at any rate chronologically distinct)
layers” (1987: 13), 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 alayavijfiana; a middle layer, in which there are occasional
references to alayavijfiana, but no reference to the Samdhinirmocana-
sutra; and the newest layer, in which alayavijiana is discussed in detail
and the Samdhinirmocanasitra is fully utilized (1987: 14). The
assumption that underlies Schmithausen’s view of the stratification of
the Yogacarabhumi is that, roughly speaking, the less mention of
alayavijiiana and the fewer references to Mahayana siutra there are, the
older the layer. Aramaki Noritoshi, on the other hand, takes a different
approach in determining the strata of the text.’” 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 locates some portions containing material from the
Samdhinirmocana and detailed treatments of alayavijiiana in the middle
layer and some portions containing scant mention of alayavijiiana in the
newest layer. According to Aramaki’s theory, the middle layer of the
Yogacarabhiimi contains the Yogacara exposition of ultimate truth
(paramarthavyavasthana), namely the doctrine of alayavijfiana, while
the newest layer contains an exposition of provisional truth (samvrti-
vyavasthana), which presupposes alayavijiiana theory.’” 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 Mahayanasamgraha, we are dealing with a different
situation. All of these texts were written after even the newest layer of
the Yogacarabhumi, and there is a greater possibility of there having

*2'Personal communication.

"2This is not to say that alayavijfiana itself has ultimate reality (parinispanna-
svabhava). In fact, according to the trisvabhava system, only consciousness after
asrayaparavrtti 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. Furthermore, by the time
these works were written, the doctrine of alayavijiana had been
considerably systematized. Nonetheless, Aramaki’s distinction between
paramarthavyavasthana and samvrtivyavasthana can perhaps hélp us
understand the intention of these texts.

First, let us consider the Abhidharmasamuccaya and Mahayana-
. samgraha. The purpose of the Mahayanasamgraha is specifically to
expound the doctrine of alayavijfiana, or, to use Aramaki’s terminology,
the Yogacara paramarthavyavasthana, and it contains systematic proofs
and elaborations. The Abhidharmasamuccaya, on the other hand, while
it occasionally mentions the term, does not expound alayavijiana 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 samvrti-
vyavasthana, consonant with, and supportive of, this paramartha-
vyavasthana. In the case of the Abhidharmasamuccaya interpretation of
the pratityasamutpada formula, the two-lifetime system, in which the
causal vijiiana of the past life projects the seeds of the present life, only
makes sense if vijriananga is really alayavijfiana. However, since the
purpose is to explain the twelve-membered formula and not to prove the
existence of alayavijfiana, the Abhidharmasamuccaya does not mention
it by name. This is in contrast to Mahayanasamgraha 1. 33, where, as
one of a number of proofs of alayavijiiana, it is stated that
samskarapratyayam vijianam can only be alayavijiana
(Mahayanasamgraha [tib.]: 15.15-16; Lamotte 1973: 53).

Similarly, although he eloquently expounds alayavijiana and
vijiaptimatrata in the Trimsika, Vasubandhu is writing for different
purposes in the Abhidharmakosabhasya and Pratityasamutpadavyakhya.
The Pratityasamutpadavyakhya is a commentary on a sitra,’> the subject
of which, as its name suggests, is pratityasamutpada, and Vasubandhu, in
commenting on it, does not have to refer to vijAaptimatra theory, even
though he uses the term alayavijfiana. The fact that he does not mention

*BThe Fen pieh yiian ch’i ch’'u sheng fa men ching 7 BFFREMMHEFIHE (T. 717,
the Sanskrit title is given by Matsuda as Adivisesavibhagasiitra [1982a: 42]).



202

the system of eight vijfianas need not mean that he does not believe in it, -
contrary to what Matsuda states (1982a: 44). Nor does his accepting on
the level of “intentional meaning” the identification of vijfiananga with
the six vijfianas, a position associated by some (see above) with the
Sautrantika school, while rejecting the Sarvastivadin identification of it
with pratisamdhivijiiana, 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 Kato (1989)
about Sautrantika, Honjo suggests the possibility that Vasubandhu was
the proponent of a Mahayana Sautrantika doctrine, distinguishable from
the “orthodox,” Hinayana Sautrantika of Srilata (1990). 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 Honjo’s proposal. Whether Vasubandhu is writing as a
Mahayana Sautrantika or a covert Yogacara,, by contrasting the
abhipraya of the samskaraparibhavitavijfianas with alayavijfiana, he
implies that, for him, the term alayavijfiana applies to a higher realm of
truth than the six vijaanas.

To return to the Abhidharmakosabhasya, there is some question in my
mind whether Vasubandhu’s definition of samskarapratyayam vijfianam
in his comment on Abhidharmakosa 111 28ab is substantially the same as
his definition in the Pratityasamutpadavyakhya. At first glance, they
appear different. In the Abhidharmakosabhasya, Vasubandhu does not use
the expression samskaraparibhavita to describe vijiana, and this
expression, with its connotations of bija-theory, is one of the most striking
features of his discussion in the Pratityasamutpadavyakhya. Although
Sthiramati, in his subcommentary on the Abhidharmakosabhasya, calls
the stream of vijAianas in the intermediate existence karmaparibhavita
(Mejor 1991: 101-102), he may be, perhaps under the influence of what
Vasubandhu says in the Pratityasamutpadavyakhya, reading too much
into the Abhidharmakosabhasya. ™" More important is the fact that, in the

2In the Madhyantavibhagatika, Sthiramati likewise interprets vijfiana as the
stream of vijAianas, impregnated by karma, in the antarabhava (karmaparibhavitena
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Abhidharmakosabhasya, Vasubandhu, as I mentioned above, has been
understood by his commentators to include pratisamdhivijfiana, along
with the stream of the six vijfianas in antarabhava, in his definition of
samskarapratyayam vijianam. This would seem to be inconsistent with
the causal nature ascribed to vijiiana in the Pratityasamutpadavyakhya as
well as with the statement that pratisamdhivijiiana is the first moment of
- namarupa in the later lifetime.

However, the Abhidharmakosabhasya is again quite a different type
of text from either the Trimsika or the Pratityasamutpadavyakhya.
Although in Abhidharmakosa VIII 40ab Vasubandhu claims to have
presented an abhidharma system largely in agreement with the
Vaibhasika school,”” it is well known that he rejects the Sarvastivadin
position on many crucial points. Nevertheless, even if the author of the
Abhidharmadipa is correct in assuming, as Jaini puts it, that “the Kosa is
not an authentic Vaibhashika treatise but only a mouth-piece of the
Mahayanist Vasubandhu disguised as a Vaibhashika acharya” (1977:
129), Vasubandhu’s intention in writing the AbhidharmakoSabhasya is
not explicitly to expound Mahayana, specifically Yogacara, doctrine,
even less so than it is in the Pratityasamutpadavyakhya or the Karma-
siddhiprakarana. In the case of his discussion of pratityasamutpada,
Vasubandhu seems mostly concerned with undermining the
Sarvastivadin avasthika interpretation and with promoting the
Pratityasamutpadasitra as scriptural authority. Having established in
the Abhidharmakosabhasya, without using any suspiciously Yogacara
terminology such as paribhavita, that the sitra definition of
samskarapratyayam vijiianam as consisting of the six vijfianakayas is
preferable to the Sarvastivadin definition, he is free to interpret this six-
vijiianakaya definition in a more overtly Yogacara fashion in the

vijianena santanavrttya cyutisthanad upapattisthane punarbhavabijabhutaya
vasanayah prapanam nayanam (Madhyantavibhagatika: 29; Yamaguchi 1934: 37.7-9).

‘Ykasmiravaibhasikanitisiddhah prayo maya 'yam kathito 'bhidharmah
(Abhidharmakosabhasya: 459.16-17; quoted by Mejor, who seems to take this verse to
mean that Vasubandhu’s own doctrinal standpoint agrees with that of the Vaibhasikas
[1991: 19)).
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Pratityasamutpadavyakhya. It thus seems possible that Vasubandhu, in’
the Abhidharmakosabhasya, is adjusting the abhidharma system so
painstakingly worked out by the Vaibhasikas in order to make it
consonant with his Yogacara beliefs.

In his introduction to the Abhidharmadipa, Jaini identifies sixteen
points on which the author of the Abhidharmadipa attacks Vasubandhu
for departing from orthodox Vaibhasika 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 cittaviprayuktasamskaras) or, in Jain’s words, “foreshadows the
theory of alaya-vijiiana” (1977: 110), 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;
also 1977: 128), and, in a discussion of the controversy about
sarvastivada, states: “Although the main attack on the Sarvastivada
comes from the Sautrantika Kosakara, the Dipakara’s reference to the
alaya-vijiiana and to the abhita-parikalpita unmistakably shows that his
real opponents were Yogachara-Vijfianavadins...” (1977: 121). However,
Jaini takes the Dipakara’s accusations as confirmation of the traditional,
and still commonly accepted, assertion that Vasubandhu was a
Sautrantika when he wrote the Abhidharmakosabhasya 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-
bhasya, may already have been a Yogacara, and that the “Sautrantika”
views that he espoused provided a better abhidharmic infrastructure for
the doctrine of alayavijfiana than did the Sarvastivadin positions that he
attacked. I believe that what Vasubandhu says about samskara-
pratyayam vijiianam in the AbhidharmakoSabhasya and the Pratitya-
samutpadavyakhya supports my speculation.

D. The Abhidharmasamuccaya on Samskarapratyayam Vijianam

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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samskarapratyayam vijfianam in the Abhidharmasamuccaya. Here, 1
shall examine the Abhidharmasamuccaya exposition, particularly as
found in the angakarmavyavasthana section, as Yogacara abhidharma in
its own right.

Vasubandhu, in both the Abhidharmakosabhasya and the Pratitya-
samutpadavyakhya is working under certain restraints. In the case of the
Abhidharmakosabhasya, he is commenting on his own, fairly faithful
summary of Sarvastivadin abhidharma contained in his karikas.
Although he does not hesitate to criticize Sarvastivadin positions, he is
not willing to state explicitly the Yogacara beliefs that, if my
speculations in the last section are correct, he held even at the time of
writing the Abhidharmakosabhasya. And, as I have mentioned, in the
case of the Pratityasamutpadavyakhya, he is commenting on a sitra, 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 Savitarkadibhumi pratityasamutpada exposition, which
seems to belong to an earlier stage of Yogacara thought, in which a
preliminary theory of alayavijfiana is being worked out, and unlike
Vasubandhu when he comments on the Pratityasamutpadasiitra, the
Abhidharmasamuccaya does not mention the six vijianakayas at all in
connection with samskarapratyayam vijiianam. Nor does it mention the
view that pratisamdhivijiiana is samskarapratyayam vijiianam, since the
purpose of the Abhidharmasamuccaya is not to criticize Sarvastivadin
doctrine, as Vasubandhu does in both the AbhidharmakoSabhasya and
the Pratityasamutpadavyakhya, but to expound Yogacara abhidharma.’*

The nature of Consciousness in the exposition of pratityasamutpada

526t is interesting to note that the Dasabhiamikasiitra, when discussing the
functions of Consciousness, seems to be unaware of any but the Sarvastivadin
definition of vijiananga (see Chapter 2, section B5c).
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in the Abhidharmasamuccaya is not stated explicitly. However, the -
comments in the Abhidharmasamuccayabhasya on the functions of
vijiana in the angakarmavyavasthana section can help us understand
the definition of vijAiana that is implicit throughout the exposition of
pratityasamutpada, most strikingly in the section on angasamasa, where
Consciousness is assigned to the projecting set of members.*”
According to the Abhidharmasamuccayabhasya, Consciousness
“supports the bonds of action of beings” because its arising coincides
with the vasanas deposited by the Karmic Forces (4bhidharma-
samuccayabhasya: 32.17-18). This is tantamount to associating
samskarapratyayam vijiianam 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
function of Consciousness is the one that Sthiramati in his
Trimsikabhasya argues cannot be performed by the six vijianakayas
since a pravrttivijiana is unable to contain any sort of vasana.’®

The second function of Consciousness, i.€., 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 pratisamdhivijiana.’® The two functions of Consciousness
thus straddle the border between two lifetimes as well as manifesting
two aspects of alayavijiana mentioned in the famous verse of the
Trimsika: “Among these [three transformations of consciousness,] the
consciousness called alaya is vipaka and contains all seeds.”*® The first
function is possible because Consciousness is sarvabijaka, the second
because it is vipaka. However, as I have pointed out earlier, the

*'See Abhidharmasamuccayabhasya: 31.12-14 and Ch’eng wei shih lun (T. 1585:
43c8). See also my Chapter Three.

%na hi vijianam vipakavasanam nisyandavasanam va svatmany adhattum
samartham svatmani karitavirodhat—TrimSikabhasya: 38.5-6.

Ppratyayas ca bhavati namariipasya, matuh kuksau vijianavakrantya namaripa-
vivrddhigamanat (Abhidharmasamuccayabhasya: 32.18-19; see Chapter 2, section
B5c).

SMtatralayakhyam vijianam vipakah sarvabijakam (TrimSika llcd; Trimsika-
bhasya: 18.21).
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members from namaripa through vedana are implicitly seeds, rather
than actualized dharmas; and, according to the Ch’eng wei shih lun, the
Abhidharmasamuccaya intends for the seeds of the vipakavijfiana to be
included in namaripanga. > Therefore, pratisamdhi actually takes place
in jatyanga, which “produces beings in the proper order,” beginning
with namaripa.**

Thus, without using the terms alayavijiiana, pratisamdhivijfiana, or
capable of fulfilling the functions explicitly attributed to alayavijiiana
by the TrimsSikabhasya. To my mind, the reason that the term alaya-
vijfiana is not mentioned here is not that this section of the Abhidharma-
samuccaya was written before alayavijfiana was “discovered,” as may
have been true in the case of the Sarira portion of the Savitarkadibhiimi
exposition. Nor is the concept disguised, as it is by Vasubandhu in the
Abhidharmakosabhasya and, to some extent, in the Pratitya-
samutpadavyakhya. On the contrary, the concept has been discovered
and accepted, and it lies unconcealed behind the description of a
vijAiana that contains the impressions of which samskara is the
condition and that “supports the bond of action of beings.” Alaya-
vijiana is not mentioned simply because there is no need to use the
term in an exegesis of the pratityasamutpada formula, the purpose of
which is to eliminate “attachment to an atman that has no cause or has
inconsistent causes.”**

SRR B (T. 1585: 43¢8-9; La Vallée Poussin 1928-1929: 483).

2jatih kimkarmika / namaripasaddyatanaspars$avedananupiirvya ca sattvan
abhinirvartayati, pratyayas ca bhavati jaramaranasya (Abhidharmasamuccaya: 26.20-
21).

Bahetuvisamahetukatmabhinivesatyajanartham (Abhidharmasamuccaya: 26.2-3;
see Chapter 2, section A2c).
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VI. PRATITYASAMUTPADA AND THE CITTAVIPRAYUKTASAMSKARAS

A. Introduction

Certain of the imports (artha) of conditioned origination appear to
be connected with the group of nine or ten cittaviprayuktasamskaras
that are associated specifically with the Yogacara school.™ In this
chapter, I examine the Yogacara treatment of the cittaviprayukta-
samskaras, particularly as it relates the dharmas in this category to
aspects of causality. In doing so, I refer frequently to Vasubandhu,
whose opinions in the Abhidharmakosabhasya appear to have been
influenced not only by the tradition that can be traced back to the
Darstantika of the Vibhasa, butalso by the Yogacarabhumi.

Under the category of artha, the Abhidharmasamuccaya enumerates
eleven features of the relationship between cause and result, and the
Abhidharmasamuccayabhasya reiterates the importance of these
features in the immediately following section, where it relates them to
the fivefold profundity (gambhirya) of pratityasamutpada. Ui and
Suguro have examined the section on artha in the Savitarkadibhumi of
the Yogacarabhumi, which appears to be the basis of the Abhidharma-
samuccaya treatment, and neither of them has found any specifically
Yogacara features in its description of causality. Ui thinks that the whole
pratityasamutpada exposition in the Savitarkadibhiumi is essentially
similar to, and based on, the Vaibhasika three-lifetimes/twofold
causation system (1958: 283, 286). Suguro, too, although he points out
the relationship between paratantrartha and the trisvabhava theory,
stresses that he can find no signs of either a Madhyamika theory of
causality or one based on alayavijfiana in the exposition of pratitya-
samutpada in the Savitarkadibhimi (1982: 210-212).

However, these lists of pratityasamutpadarthas do not resemble
anything found in the Sarvastivadin abhidharma texts and commentaries.

$4See Chapter 2, section B7.
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Instead, like a number o f other lists pertaining to causality (for example, -
those of the ten Aetus 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 Yogacarabhiimi. The pratityasamutpadarthas do not on the
surface presuppose alayavijiiana or even a system of seed causation,
although later texts sometimes interpret them in such terms. For example,
the Abhidharmasamuccayabhasya, in its comment on the gambhirya
section of the Abhidharmasamuccaya pratityasamutpada exposition,
after explaining the five profundities in terms of the eleven arthas,
explicitly connects the profundity of conditioned origination to causation
by seeds.**

Even more strikingly, the Mahayanasamgraha®® refers to a number
of the aspects of causality described as pratityasamutpadarthas in its
definition of the six modes of bijas. Bijas are: (1) momentary
(ksanika); (2) simultaneous (sahabhuka); (3) continuous
(samtananuvrt); (4) determined (niyata); (5) dependent on conditions
(pratyayapeksa); (6) realized only in their own result (svaphalasyaiva
sadhana).” Of these, the first corresponds to ksanikartha, the third to
hetuphalaprabandhanupacchedartha, the fourth®® to anuripa-
hetuphalartha, and the sixth to pratiniyatahetuphalartha. Thus, the
Mahayanasamgraha, unlike the Yogacarabhiimi 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

536

3 4bhid harmasamuccayabhasya: 34.12-22; see Chapter 2, section B8.

Mahayanasamgraha 1. 22 (Mahayanasamgraha [tib.]: 12.5-11; Lamotte 1973:
40-41; Nagao 1982, v. 1: 156-161). For the Sanskrit equivalents, [ have followed
Aramaki’s retranslation in Nagao 1982, v. 1.

YA similar exposition is found in the Ch’eng wei shih lun (T. 1585: 9b7-cl; La
Vallée Poussin 1928-1929: 116-118; Shindojoyuishikiron: 73-74).

“®The Mahayanasamgrahabhasya explains this in almost the same way that the
Abhidharmasamuccayabhasya explains anuriipahetuphalartha: “lls sont déterminés:
ils sont individuellement déterminés (pratini yata). Tout ne nait pas de tout, mais telle
substance nait de tel germe qui lui est propre” (Lamotte 1973: 40). The Abhidharma-
samuccayabhasya, however, does not mention bija (see Chapter 2, section B7).
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of the ideas about bijas in the Mahayanasamgraha passage can be traced
to the Vibhasa (1975: 483-495), then these ideas predate the Yogacara-
bhimi as well as the Abhidharmasamuccaya. Given the facts that the
pratityasamutpadarthas 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 pratityasamutpada underlies the pratityasamutpadarthas, even though
the term bija does not appear in their exposition.

In the Yogacara reinterpretation of the Sarvastivadin category of
cittaviprayuktasamskaras, some of the same features of causality that
are described in the Yogacara expositions of pratityasamutpada and the
ten hetus appear again in the definitions of various cittavipra-
yuktasamskaras, especially those belonging to the group of nine or ten
that are Yogacara additions to the Sarvastivadin list and that, according
to the Abhidharmasamuccayabhasya, are designations of states of cause
and result.”®® However, before turning to the Yogacara lists and
discussions of the cittaviprayuktasamskaras and their relation to
pratityasamutpada, 1 must first attempt to establish at what stage of
development. the Sarvastivadin list was adopted by Yogacara. I shall
also investigate samghabheda and samagri, two items not found on the
orthodox Sarvastivadin list but sometimes considered by Sarvastivadins
to be cittaviprayuktasamskaras. There is a possible relation between
them and the Yogacara cittaviprayuktasamskaras, samagri and asamagri,
which I examine in the second half of this chapter.

B. Cittaviprayuktasamskaras in Sarvastivada

1. Cittaviprayuktasamskaras in the Sarvastivada Literature

The best-known discussion of cittaviprayuktasamskaras in a
Western language is Jaini’s “Origin and Development of the Theory of
viprayukta-samskaras” (1959b). Jaini shows that the term is found in

hetuphalavasthayam Sesa iti (Abhidharmasamuccayabhasya: 11.6-7). See
section C2.
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Theravada literature as well as in Sarvastivada and Yogacara, and he-
suggests a strong Vaisesika influence on what he calls the “dravya-vada
of the Vaibhasika” (1959b: 537) as well as in the case of the last nine
cittaviprayuktasamskaras of the Abhidharmasamuccaya list. Although
Jaini’s account of the controversy in the Abhidharmakosabhasya
concerning the reality of the cittaviprayuktasamskaras is excellent, his
treatment of the development of the lists in early Sarvastivadin texts,
being limited to Sanskrit sources, is necessarily incomplete. For
references to earlier abhidharma texts extant only in Chinese, the
Japanese secondary literature is invaluable. Mizuno’s long article
entitled “Shinfusooho ni tsuite” (1956, perhaps the most exhaustive
treatment of the subject), the article on cittaviprayuktasamskaras in
Mochizuki Bukkyo Dai Jiten (Mochizuki 1974: 2089), and the chapter
on abhidharma in Yamada’s Daijé Bukkyo Seiritsuron Josetsu (1959:
61-136) are particularly useful. Cox also summarizes the earlier
Sarvastivadin lists in her translation and study of the cittaviprayukta-
samskara section of the Nyayanusara (1995: 70-73), and Van den
Broeck discusses them in some detail in the introduction to his
translation of the Abhidharmamyrta (1977: 56-62).

Since the publication of Jaini’s paper, a Sanskrit fragment of the
Paincavastuka, probably the earliest source for the five categories
(paficavastu),’® as well as for a list of cittaviprayuktasamskaras, has
become available (Imanishi: 1969). On the basis of the partial
manuscript and the Chinese translations, Imanishi has arrived at a text
with a list of fifteen items: (1) prapti; (2) asamjriasamapatti; (3)
nirodhasamapatti; (4) asamjfika; 5) jivitendriya; (6) nikayasabhaga; (7)
asrayapratilabha; (8) vastupratilabha; (9) ayatanapratilabha; (10) jati;
(11) jara; (12) sthiti; (13) anityata; (14) namakaya; (15) padakaya
(1969: 8).**' Although Imanishi’s text does not indicate it, both Chinese
translations, as well as the text of the Prakaranapada, which is probably

“'The five categories are: citta, caitta, ripa, cittaviprayukta, and asamskrta (see
Hirakawa 1973-1978, v. 1: xii-xxiv).

*'The later Chinese translation includes vyafijanakaya as well, and even the very
early translation of An Shih-kao %t probably indicates three kayas rather than two.
At the end of An Shih-kao’s list of cittaviprayuktasamskaras we find the characters %,
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based on the Paficavastuka,’** include references to other similar
dharmas that are cittaviprayukta.* Thus, we can add the sentence ye ’py
evamjatiyaka (or evambhagiya)’®** to the Sanskrit on the basis of the
AbhidharmakoSavyakhya, which quotes from a Sastra identified by
Wogihara as the Prakaranapada.*®

This is not merely a pedantic correction of Imanishi’s text. The
- addition is significant because it proves that, at this period of
abhidharma literature, the list of cittaviprayuktasamskaras was still
open.**® Other texts that include similar phrases are the Dharmaskandha,

%, and #& (T. 1557: 998c25). % is the standard translation for nama, and = is one of
the translations for vyarijana. Although I could not find #& as a translation for pada,
one of its meanings, probably as an abbreviation for the compound #&4J, is “a stanza of
four lines” (Matthews 1975: 240). Although the Sanskrit pada in this context probably
means “a sentence (pada) or a line of a gatha” (Jaini 1959c: 99), it seems likely that
An Shih-kao is in fact translating it by #&, which at least preserves the notion of an
utterance longer than a word or syllable that expresses a complete meaning.
Incidentally, the character 4] by itself is, in fact, used to translate pada.

*2See Yamada 1959: 93.

IRRINRIES B BT, 2D BIEIT (T. 1557 [An Shih-kao]: 998c25-26); 15 HER
IEELOTRIE, AR EH, &5 LAREITE (T. 1556 [Fa-ch’eng iE£/L]: 995¢23-24); 12
ARTRINZERE, BOTHEE, #%.0AEEST (T. 1542 [Prakaranapadal: 692c8-9).

Mizuno has pointed out that, in the Mahdvyutpatti (p. 152, item number 1999),
evambhagiyah is added, along with bheda, prabandha, prabandhoparama, vyafijana,
aksara, and varna, to the twenty-four Yogacara cittaviprayuktasamskaras to form a list
of thirty-one (1956: 32). He does not mention that it occurs after padakaya and before
pravrtti. It seems likely to me that it does not indicate a separate dharma in the
Mahavyutparti list but rather refers to the unnamed additional cittaviprayukta-
samskaras mentioned by the pre-4bhidharmahrdaya texts and by the commentaries on
the Abhidharmakosa.

nama-kayadayas ceti. ca-Sabda evamjatiyakanukta-viprayukta-pradarsa-
narthah. samgha-bheda-prabhrtayo hi dravyatas citta-viprayukta isyante iti ye 'py
evamjativaka iti Sastre 'py uktatvat (Abhidharmakosavyakhya: 142.28-31).

*In fact, the list of caitasikas in the Paficavastuka is similarly followed by the
phrase ye va punar anye 'py evambhagiya dharmas cittena samprayukta ucyante
caitasika dharmah. But notice that An Shih-kao’s translation of the phrase indicating
the remaining caitasikas (IFETE .. MREBHME. REABEMEE—T. 1557: 918c21-
22) is different from his translation of the phrase that indicates the remaining
cittaviprayuktasamskaras (see note 542). In Fa-ch’eng’s translation, the phrases are
identical (1874 SFIEELLAAIE, WRSH, 25 LTHEIT—T. 1556: 995¢23-24; 18
FHirlE, BOHEBMREH, 25 0HEFE—T. 1556: 995¢18-19).
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which includes an abbreviated list of cittaviprayuktasamskaras,*’ and-

the Abhidharmamyta’*® Actually, the Abhidharmamrta includes two lists,
only the second of which Jaini, referring to Sastri’s often inaccurate
Sanskrit retranslation, mentions in his article.**® 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.™ However, the first list, which
contains only sixteen items, is followed by a reference to “various similar

What is cittaviprayuktasamskaraskandha? Prapti, asamjiikasamapatti, and so
forth up to vyafijanakaya, as well as other similar dharmas, which are not associated
with citta, are called cittaviprayuktasamskaraskandha” (ZAT.0TAEEITHE, BEEE
To BRANEX S, EHEFBUEHEE, FNEOHE, 28 OAHETET. 1537
501b20-22; not in Sanskrit fragment).

*The Vibhasa lacks a comprehensive discussion of the category of cittaviprayukta-
samskara, probably because it does not employ the paricavastu category. Instead it has
a unique system of shih men +F9 (see T. 1545: 466bl ff.; Yamada 1959: 108-109).

However, in a discussion of ;& (hani, parihana), the Vibhasa refers to the
“remaining cittaviprayuktasamskaras”:FEH. B BMHE AR RER EC, AIZIFRL
TIEMEIT AT, BIFEIEERTERINRIRIE CAHEESH (T. 1545: 313a25-27). See also
T. 1546: 236al1-13, where the term aprapti (3E1%) does not appear. It would be
interesting to see to what extent references to aprapti are Hsiian-tsang’s interpolations.
I refer again to this passage below.

**Jaini is not the only one to have overlooked the first list in the Abhidharmamrta.
Both Mochizuki (1974: 2089) and Fukuda (1990) 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 (1977: 56-57).

LML, 8% tik, TtEE, —BEt. ZEEE, ZIBRERTE, NEEE,
AR, A, tEB. \WHB. AAR, +4£, +—&, T2, +=&%, +m
k. THFR. TAWRK. T-EFLEM (T. 1553: 979b28-c3). According to Sastri’s
retranslation: katame vipraytukta dharmah / praptyadayah saptadasa dharmah /
prapti [1], asamjiikasamapattih [2], nirodhasamapattih [3], asamjfi ayatanam [4],
Jjivitendriyam [5], nikayasabhagata [6), sthanapraptih [7], vastupraptih [8],
ayatanapraptih [9], jatih [10], jara [11], sthitih [12], anityata [13], namakayah [14],
padakayah [15], vvamjanakayah [16), prthagjanatvam [17] (Sastri 1953: 130).

Van den Broeck retranslates the names of the cittaviprayuktasamskaras as
follows: prapti, asamjiiisama patti, nirodhasamapatti, asamjfikayatana, jivitendriya,
nikayasabhagata, asrayapratilabha, vastupratilabha (or visayapratilabha),
ayatanapratilabha, jati, jara, sthiti, anityata, namakaya, padakaya, vyafijjanakaya, and
prthagjanatva (1977: 231). This list is followed by definitions of each item; these
definitions are more elaborate than those of the Prakaranapada.
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dharmas.”*' The second list, in which the order and terminology are
slightly different, occurs in the final section of the text.”® Although none
of the available secondary sources™ mentions the possibility, I would
guess it is a later addition. This would explain why jivitendriya has been
added and why the reference to “other similar dharmas” has been

SIELOARET. BECEEREEERASEENR. B8 (] 7E3YBA%RE
RARARAKM, MEEEE, R OTHEST (T. 1553: 970a13-16; Van den
Broeck 1997: 123). Sastri retranslates this as follows: katame cittaviprayuktah
samskarah / praptih jatih sthitih jara anityata asamjfiisamapattih nirodhasamapattih
asamjrikayatanam vividha desapraptih vastupraptih ayatanapraptih namakayah
padakayah vyamjanakayah prthagjanatvam ity evam vividha dharmas cittaviprayuktah
samskarah (Sastri 1953: 61). Mochizuki, following the alternate reading in the Taisho
note, reads f&8%F for the first &, but, like La Vallée Poussin, he reads it with /1%,
which La Vallée Poussin retranslates as nanadesaprapti (1971, v. 1: xlvi). Mochizuki
notes that, unlike the Prakaranapada, the Abhidharmamrta has dropped jivitendriya
and added prthagjanatva, but he does not explain what has happened to nikaya-
sabhagata. In fact, we should follow Mochizuki in accepting the reading f&#8, which
is sometimes used instead of &[4 to translate nikayasabhagata, e.g., in the earlier
translation of the Prakaranapada (T. 1541: 627a20; 628c19-20), as well as in the
second passage from the Abhidharmamrta (see note 549). Thus, by replacing vividha
with nikayasabhagata, we arrive at a list of sixteen cittaviprayuktasamskaras.

Van den Broeck retranslates the names of the cittaviprayuktasamskaras as
follows: prapti, jati, sthiti, jara, anityata, asamjfiisamapatti, nirodhasamapatti,
asamjfiikayatana, nikayasabhagata, asrayapratilabha, vastupratilabha,
ayatanapratilabha, namakaya, padakaya, vyarijanakaya, and prthagjanatva (1977:
123). In addition, he adds jivitendriya on the basis of the fact that it appears in Chapter
16. In his general remarks on the cittaviprayuktasamskaras (1977: 56-62), he indicates
that Ghosaka simply forgot to include jivitendriya in Chapter 6.

S2tsa p’in ti shih liu G+

553].e., Mochizuki (1974: 2089), Sastri (1953: 1-25), La Vallée Poussin (1971 v. 1:
xlvi-xlvii), or Bussho kaisetsu daijiten (v. 1: 36).

Van den Broeck states: “Les chapitres 15 et 16 sont un supplément, un recueil de
notes consacrées a des sujets que 1’auteur avait passés sous silence dans le texte. Il est
manifeste que I’Abhidharmasara a continué a servir de modéle. Le chapitre 16
continent d’ailleurs des inconsistances car 1’auteur traite a nouveau la question des
quatre ‘existences’ (bhava) dont il avait déja parlé au chapitre 3” (1977: 23), and he
suggests that the repeated mention of the cittavi prayuktasamskaras is another example
(1977: 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 cittaviprayuktasamskaras accepted by the later Vaibhasikas.

In both texts with the reconstructed title -Abhidharmahrdaya,®* as
well as in the Samyuktabhidharmahrdaya, the number of cittaviprayukta-
samskaras has been reduced to fourteen,** the number well known to us
from the Abhidharmakos$a.>*® In none of these texts does a phrase
indicating the existence of other cittaviprayuktasamskaras occur. The
Abhidharmavatara, the only other extant source that predates the
Abhidharmakosa, is found in Tibetan, Eastern Tocharian, and Chinese
translations. Hslian-tsang, the Chinese translator, adds the word “et
cetera” (teng %) to the list of fourteen cittaviprayuktasamskaras,”®” but
the Tibetan translation does not.**® Van Velthem has remarked on the fact
that Hsilian-tsang’s translation on occasion contains more than the
corresponding Tibetan (1977: xix-xx). Perhaps in this case Hsiian-tsang,
when he translated the Abhidharmavatara in 658, had in mind the
Abhidharmakosa, which he is said to have translated between 651 and
654 and which contains the word adayah. Alternatively, he may have

*Hereafter, | refer to the 4 p’i t’an hsin lun BB (555 (T. 1550) as Dharmasri’s
Abhidharmahrdaya and to the 4 p’i t’an hsin lun ching FIBZ.[54E (T. 1551) as
Upasanta’s Abhidharmahrdaya.

*3The lists, although identical in content, vary slightly in the terms used for
translation and in order: B8, MAEE, REBE, RERHE 05, Ky, 25, ¥, &
18, LM, &, &, & EE (4bhidharmahrdaya [ B&5]—T. 1550: 830c21-
831a6); 78, |IEE, MEBE, REER, 0%, %a, &4, o, &iF, LKHE, £, %,
£, &% (4bhidharmahrdaya [ B3] —T. 1551: 866a3-20); 18, MEIER,
WEES, REEHR, U5, WE, &5, &R X5, LXK, £, &, £, % (Samyukta-
bhidharmahrdaya—T. 1552: 942¢24-943b9). Mochizuki remarks that the
Paricaskandhaka is identical.

*“Although from this point on, the number of cittaviprayuktasamskaras is
generally given as fourteen, only thirteen are included in the Abhidharmadipa (verse
128; Abhidharmadipa: 85.16-17); the exclusion of asamjhisamapatti seems to be
explained in verse 135 and its commentary (4bhidharmadipa: 92.2-6). However, this
passage is difficult to understand, and Jaini does not comment on this difference
between the Abhidharmakosa and Abhidharmadipa.

VEWAR R G A, RIS ERERCEREMBRASEEEEREINE L
5% (T.1554: 982a3-6; Van Velthem 1977: 14).

*#Van Velthem 1977: 86. Whether the fragmentary Eastern Tocharian translation
includes this portion is not indicated.
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been thinking of a text like the Prakaranapada, which, although he is
said to have translated it in 660, he probably had already studied before
translating the Abhidharmavatara. The Abhidharmavatara is noteworthy
for substituting aprapti for prthagjanatva, which is simply a special case
of aprapti. According to Mochizuki, the identical list of cittaviprayukta-
samskaras in the Abhidharmakosa must have been based on the
- Abhidharmavatara (1974: 2089). The list in the Abhidharmakosa is
generally considered to represent the orthodox Sarvastivadin list.

Before coming back to later Sarvastivadin 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 cittaviprayuktasamskaras in the
Paricavijianakayamanobhiimi of the Viniscayasamgrahani. Of these,
the first (Viniscayasamgrahani [tib.]: zi 21b1-29b1; T. 1579: 585¢c9-
588c9) appears to be the oldest Yogacara exposition, and it is to this
passage that I devote the most attention in my later discussion.
However, since it does not contain a complete list, I refer to the second
passage, which includes the twenty-four cittaviprayuktasamskaras
most frequently associated with Yogacara, for the purpose of
enumerating the Yogacara cittaviprayuktasamskaras.”

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 aprapti. The first
passage, although it omits asamjfiisamapatti, nirodhasamapatti, and
asamjfitka, likewise contains prthagjanatva. In fact, all other Yogacara
enumerations of the first fourteen cittaviprayuktasamskaras contain the

1. 18 (prapti) 2. R8T (asamjfiisamapatti) 3. HEE (nirodhasamapatti) 4. 8
X (asamjiika) 5. 58 (11v1tendrtya) 6. M5 (nikayasabhagata) 7. £ (jati) 8. %
(jara) 9. 1£ (sthiti) 10. EE (anityata) 11. % & (namakaya) 12. 5% (padakaya) 13. 3
% (vyafijanakaya) 14. %1% (prthagjanatva) 15. 8% (pravreti) 16. TF
(pratiniyama) 17. 18FE (yoga) 18. % (java) 19. K% (anukrama) 20. B (kala) 21. /5
(deSa) 22. £4 (samkhya) 23. F14& (samagri) 24. T4 (asamagri) (T. 1579: 607a28-
608a6).
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same dharmas as the Abhidharmahrdaya.

Another feature of all the lists found in the Yogacarabhiimi, as well
as that of the Ta ch’eng pai fa ming men lun, is that they do not contain
any reference to “other” cittaviprayuktasamskaras. In the case of the
Abhidharmasamuccaya, the Chinese translation includes the word “et
cetera” (%) at the end of its list.’® However, neitherthe 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 dharmas
in the Chinese translation (also by Hstlian-tsang) of the Hsien yang sheng
chiao lun (T. 1602: 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
contains a reference to similar dharmas.*®' P’u-kuang, in his
commentary on the Ta ch’eng pai fa ming men lun KIFHEWMGGR,
explains that the reference to other dharmas in the Paficaskandhaka is to
the last ten dharmas of the Yogacara list, beginning with pravriti.**

On the basis of the above, I think that the Yogacarabhumi tradition
regarding the cittaviprayuktasamskaras must have diverged from the
Sarvastivadin tradition between the time of the Abhidharmahrdaya and
that of the Abhidharmavatara. Of course, the Abhidharmahrdaya is
considerably earlier than the Viniscayasamgrahani. However, it is
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 category of
cittaviprayuktasamskaras. If, in fact, additions to the Sarvastivadin list
were suggested at this early date, phrases such as ye ’py evamjatiyaka

socpie A E R EEEEAGRRASEETEERE NS XY BEMREERN
FES RS RE J7 BN S22 (T. 1605: 665b28-¢2). ’

S OAEREIT . SRR B L OES L, BBREI R THR. REE2URTEY, %
BT, BREESERESZEETA, aRRES. £2EEE, 2905 XHE
EMIEZH (T. 1612: 849b29-c5). The Tibetan translation also includes such a
phrase: de Ita bu’i cha dan mthun pa dag go (Dantinne 1980: 141).

SUTHAERPHET T, |BRESFT, BT, FUAERAHRESF . HRz.
MEHHEURERT. SNMRSFHRZSTFEREE . HPHERETITIEH (T
1837 [Ta ch'eng pai fa ming men lun shu): 60a22-25).
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(“and those of 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. Samghabheda, Samagri, 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 cittaviprayuktasamskaras at
fourteen, the question arises as to whether, as a number of commentators
suggest, Vasubandhu re-opens the list with the phrase adayas ceti in the
verse of the Abhidharmakosa, and if so, why. In verse thirty-five and the
first pada of verse thirty-six of Chapter II, Vasubandhu says “the
viprayuktasamskaras are prapti, aprapti, sabhagata, asamjnika, the
(two) samapattis, jivita, the laksanas, namakaya, et cetera.””® It is clear
that, due to the exigencies of versification, Vasubandhu like earlier
authors has abbreviated the names of some of these dharmas: sabhagata

for nikayasabhagata;* the (two) samapattis for asamjhisamapatti*®® and

nirodhasamapatti;’*® jivita for jivitendriya;®" and the laksanas for jati,
jara, sthiti, and anityata.’® Therefore, it seems likely that “et cetera”
here simply refers to padakaya and vyafijanakaya.

Furthermore, the structure of the presentation in the verses does not
suggest the existence of any other cittaviprayuktasamskaras. As we
have seen, verses 35 and 36a consist of a list of the cittaviprayukta-

samskaras, while verses 36b through 47 contain definitions or

55 Abhidharmakosa 11 35-36a: viprayuktas tu samskarah praptyaprapti sabhagata /
asamjniikam samapatti jivitam laksanani ca // namakayadayas ceti (Abhidharmakosa-
bhasya: 62.11-13; La Vallée Poussin 1971, v. 1: 178);

LAEET /BEBRS /M EE_Em /MR HEH/ /(T. 1558: 22a6-7);
THEREFHETT. EFERD. BER_T. EMRHEHE. BRE (T. 1559: 180c15-16);

mi ldan pa’i 'du byed rnams / thob dan ma thob skal miiam dan / 'du 'ses med siioms
‘jug pa dan / srog dan mtshan fid rnams dan ni / min gi tshogs la sogs pa yan
" (Fukuhara 1973: 240-242).

See Abhidharmakosa 11 41a; Abhidharmakosabhasya: 67.15.

*“See Abhidharmakosa 11 42a; Abhidharmakosabhasya: 69.1-3.

3%6See Abhidharmakosabhasya: 71.18.

3$7See Abhidharmakosabhasya: 73.16.

*®See Abhidharmakosa 1l 45cd; Abhidharmakosabhasya: 75.19.
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explanations of each dharma.®® Verse 47 quotes the phrase namakaya-
dayah from verse 36b and explains that namakaya, et cetera, are
equivalent to “the congregation of name (samjiia), clause (vakya) and
syllable (aksara).”*”® Vasubandhu, before criticizing the Vaibhasika
position, explains in the Bhasya that the word adi refers to pada- and
vyafijanakaya.’” He further clarifies the verse by stating that nama
corresponds to samjfiia, pada to vakya, and vyafijana to aksara
(AbhidharmakoSabhasya: 80.14-17). Thus, in his exposition of the
cittaviprayuktasamskaras, Vasubandhu himself accounts for the word
adi without allowing for the possibility of more than fourteen
cittaviprayuktasamskaras. This is consistent with his general tendency
to present in the verses a Sarvastivadin position similar to that found in
the Abhidharmahrdaya or Samyuktabhidharmahrdaya. 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 list.”

In the Abhidharmakosavyakhya, however, Yasomitra interprets the
phrase namakayadayas ceti in verse 36a differently. According to
Yasomitra, Vasubandhu intends to include other similar cittaviprayukta-
samskaras, for example, samghabh‘eda, that have not been mentioned
but that are really cittaviprayuktasamskaras. Ya$omitra justifies this by
referring to the phrase in Sastra, ye ’py evamjatiyaka, which I have
already traced back to the Paficavastuka.’” In fact, in Chapter Four
(Karmanirdesa) Vasubandhu defines samghabheda as a cittaviprayukta-
samskara having the nature of asamagri, which La Vallée Poussin

**The fourth pada of verse 47 and verse 48 contain a summary of the resultant
nature (nisyanda, vipaka, or both) of the cittaviprayuktasamskaras (Abhidharmakosa-
bhasya: 82.3-18).

Mnamakayadayah samjAavakyaksarasamuktayah (Abhidharmakosa 11 47ab;
Abhidharmakosabhasya: 80.13; translation from Fukuhara 1973: 264).

M adigrahanena padavyarijanakayagrahanam (Abhidharmako$abhasya: 80.14).

*2For this meaning of iti, see Macdonell 1929: 45,

Pnama-kayadayas ceti. ca-Sabda evamjatiyakanukta-viprayukta-pradarsa-
narthah. samgha-bheda-prabhrtayo hi dravyatas citta-viprayukta isyante iti ye 'py
evamjatiyaka iti Sastre 'py uktatvat. (Abhidharmakosavyakhya: 142.28-31; La Vallée
Poussin 1971, v. 1: 178 n. 2). According to Wogihara, the manuscripts read iti-sabda,
but he has corrected the Sanskrit on the basis of the Tibetan yan.




221

translates as “non-concorde.” La Vallée Poussin refers to the passage
in the Vibhasa according to which samghabheda, unlike samghabheda-
vadya (namely, lying [mrsavada)), is a cittaviprayuktasamskara.’” The
identification of samghabheda with asamagri, a cittaviprayukta-
samskara, can also be found in the Samyuktabhidharmahrdaya®® but
not in the corresponding portion of Upasanta’s Abhidharmahrdaya
(T. 1551: 843c9-18).

It is, therefore, true that samghabheda has been identified by
Vasubandhu, as well as by his Vaibhasika sources, as a cittaviprayukta-
samskara and that the Vibhasa has even associated samghabheda with
the phrase “remaining dharmas of the same type.”’” In translating the
Abhidharmakosa, Hsiian-tsang seems to have such a phrase in mind
when he renders adayas ceti as teng lei %48; lei appears to be an
abbreviation of so yii ju shih lei fa PreFINZ$81%. Paramartha, on the
other hand, being more faithful to the original text and less interpretive,
does not supply lei.”’

The Nyayanusara also understands adayas ceti to include more than
simply padakaya and vyafijanakaya. As Cox points out, the dharmas
that Samghabhadra refers to by the term ca (lei #8) are different from
those for which he uses the term adi (teng %).”” Adi includes padakaya

4samghabhedas tv asamagrisvabhavo viprayuktah / aklistavyakrto dharmah
(Abhidharmakosa 1V 98a-c; Abhidharmakosabhasya: 260.17-18).

See note 548. AN AEERE, WHURNE S Bt EFEEDOTHETERN
o WRIETRLUGIEEES B 4. BACOBERE IS ABRTE (T. 1545: 313b1-4).

TEEAM AN/ ENREE FRRER/ RTHET/ BiEE, EFN6H. &
B MECAFEIEITREHR (T. 1552: 898¢20-23).

7l am assuming that the Vibhasa’s comparison of samghabheda with hani
extends to the phrase ﬁﬁ}’ﬁﬁﬁﬂziﬁ(ﬂi L T’fﬁﬁg (6 nZFEJo BEMERARMERHERT,
B2 IER LAEEITERT . BNFE 3 ELTHE R, EBABEIEGEER,
BUSHSFER S BH. BEEEDC T*Eﬁﬁi’ﬂﬁh NEREL— T EFRELAER
o IEMERERE. BRUSTEA M., EFEL CIRITERR. BHEFEIUE
FEES B M. BRI ABBIE—T. 1545: 313a25-b4; see notes 547 and 574).

*8See note 562.

®Nyayanusara: 88 LAEET /REERS ./ BE_EG /HEGEH//
WH. FEEMNE L RMAH, AEBMBMEEE, AgiEH. BAERESSR
BMEEH, WRHE, TELHEER. HEB5ILTHEEST (T. 1562: 396c8-14; Cox
1995: 181). Although Cox says that she indicates in brackets all of Hsiian-tsang’s
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and vyafijanakaya, as well as samagri, 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 1995: 182 n. 2).

The inclusion of samagri is interesting for a number of reasons. Cox
notes that Samghabhadra does not discuss the meaning of this term as a
cittaviprayuktasamskara. However, she refers to the Vibhasa, where it is
said that samagri, and not the object itself, is the cause of the awareness
of a composite object.’® The objection is then raised: “if the individual
(conditions of awareness taken) separately are not called the cause, then
the totality (samagri) 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 can be called the cause.”® Cox also
mentions a passage from the Nyayanusara, according to which samagri
is the “cause of the cognition of composites” (Cox 1995: 77 n. 26; T.
1562: 350c29-351a). As we shall see, the Vibhasa description of
samagri in this context is quite similar to.the Yogacara definition of
samagri as a cittaviprayuktasamskara, and it is not surprising that Cox
looks to these other passages for some clue as to what Samghabhadra
meant by saying that samagri is a cittaviprayuktasamskara.

additions to the Sanskrit text of the Abhidharmakosa, she does net bracket the word
“type” in her translation of Abhidharmakosa 1l 36a: “name set (namakaya) and so on,
and [other dharmas of that] type.” While she is correct that Hsilan-tsang uses #f to
render ca, the entire phrase, “other dharmas of that type,” is really Hsiian-tsang’s
interpretation, not what Vasubandhu wrote. On the basis of the Abhidharma-
kosavyakhya (see note 573), we can probably say that what Hsiian-tsang translates as 8
in Samghabhadra’s comment was also simply ca in the original Sanskrit. ‘

Cox 1995: 77 n. 26. This is the passage that she refers to: B4 MRS A S
e EER AR, SFEARAARELERRTERE, BARBERERRENE
HEARE, REAMARKRERZ. AERH. FIGRAKMERF LA (T. 1545:
109b25-c1). .

FREE——BT AR, REMETEFR, ZM——NT MG, REREKEIE
Fo M—— A B ARRFMEBEBHEE (T. 1545: 109c1-4).
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However, we have a secondhand account of Samghabhadra’s
opinion according to which the meaning of samagri is much more
limited. In the Chii she lun chi, P’u-kuang relates an argument between
Vasubandhu and Samghabhadra regarding samagri as a cittaviprayukta-
samskara. When Vasubandhu challenges Samghabhadra about the
nature of samagri, Samghabhadra says that it is what one abandons at

- the time of samghabheda. Vasubandhu denies that this is a separate
dharma and maintains that samagri should be included in sabhagata.’®
After presenting a rather long debate, P’u-kuang states that, because
there are different expositions of samagri, the matter needs further
investigation.®® However, he is certain that samagri does not consist of
prapti, and he uses the same argument as in his discussion of samgha-
bheda (see the next paragraph). I have not been able to find any trace of
this debate in either the Abhidharmakosa or the Nyayanusara;
nevertheless it calls into question whether the broader meanings that
Cox suggests for samagri as a cittaviprayuktasamskara (1995: 77 n. 26) .
are, in fact, intended by Samghabhadra.

P’u-kuang, in his discussion of Abhidharmakosa IV 98, also has
something to say about samghabheda and asamagri. After mentioning
the opinions of two other teachers,’® he gives his own definition of
asamagri: it is aprapti with respect to samagri (which, in this case,
clearly refers to monastic concord). Prior to samghabheda, there is
samagri, and all members of the monastic community, sharing this
samagri, can obtain the aryamarga. In other words, because the samgha
has samagri, it is possible for the monks to enter the Path. If, however,
the samgha is broken, samagri is relinquished, and asamagri arises:
because the samagri has been broken, it is impossible to enter the Path.
This is the reason that samghabheda is a deadly sin (anantaryakarma).
Since the samgha does not achieve that samagri, asamagri consists of

BB Sz, WA A MINTE M, EEME L, MHEEENEeN. BaiE. £
B . WMIPTLBIE R, AL EMERIN, EE5MBEn, AU RRASE (T.
1821: 84b11-15).

WHASHRHARF ., BIERZ (T. 1821: 84cl4).

*The two teachers are named as #7{#Zi£AM andZ{£Rf. | have been unable to
identify these teachers.
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aprapti with respect to samagri. However, samagri does not consist of
prapti, because not every dharma has an opposite. For example,
although the state of being an ordinary person is equivalent to aprapti of
the state of being an arya, the state of being an arya does not only
consist of prapti.®®

P’u-kuang thus seems to understand samagri as the opposite of
samghabheda and not as a general causal principle, and he denies the
separate reality of both of them as real cittaviprayuktasamskaras 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.*®® Fa-pao, on the other hand,
disagrees with P’u-kuang; he says that Samghabhadra’s inclusion of
samagri is justified since Vasubandhu, following texts such as the
Dharmaskandha and Prakaranapada, intended to leave the list open.®™

Thus, there is some basis in the Vibhasa for Yasomitra’s assertion
that samghabheda should be included on the list, and it is not too far-
fetched for Samghabhadra to substitute samagri, in the sense of the
opposite of samghabheda. However, there is no evidence that in the
Abhidharmakosavyakhya or the Nyayanusara either of these terms
appears in the context of the cittaviprayuktasamskaras with a meaning
extending beyond monastic discord or concord.

In the end, we cannot say anything conclusive about samghabheda
and samagri as cittaviprayuktasamskaras in these abhidharma texts. We
do not know whether Vasubandhu actually intended to allow for the
possibility of more than fourteen cittaviprayuktasamskaras, although I
suspect that he did not. In any case, it is not clear whether there is any

WM E LI E LG AR, BERBEENEM. MAMEGHFFEE, HHARM
EUNBERAE, EEEK. BEH. ATMNEMHE, AEEENEHET AR,
HORER, BETBREM A, USSR LIERATHEN. MBEETFEIERUS
B2, AT HAMELMER Al MuHERLEESL. MEEMLIEB A, B
LR %88 (T. 1821: 276c24-277a3).

MEVEB SR, EEAE N+ ERRE. MIEBERET (T. 1821: 85a9-11).

MHHTREE, FEETHES, AREHMG. CEHANE, GXEERSE. £
BEEREE, HMSH, BEAKE. SO+TUZIEETHEET (T. 1822: 135¢15-18;
see Fukuhara 1973: 241).
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connection between Yasomitra and Samghabhadra’s inclusion of those
particular dharmas and the fact that they have counterparts in the
Yogacara 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 Yogacara cittaviprayuktasamskaras. Furthermore,
although the commentators on the Abhidharmakosa, both Indian and
Chinese, are clearly sensitive to the phrase ye *py evamjatiyaka, none
of them even draws attention to the possible relation between it and
the fact that Yogacara texts include twenty-three or twenty-four
. cittaviprayuktasamskaras. Thus, samghabheda and samagri remain
possible, but elusive, points of connection between the Sarvastivadin
and Yogacara lists.

C. Cittaviprayuktasamskaras in Yogacara
1. Cittaviprayuktasamskaras in Yogacara Texts

Although it is well known that lists of cittaviprayuktasamskaras
appear in the Yogacara literature and that the cittaviprayuktasamskaras
are considered merely provisional designations (prajfiapti), there has
been, as far as [ know, no detailed study of the relationship between the
Yogacdra and Sarvastivadin lists.®® 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 Yogacara reinterpretation of
several of the cittaviprayuktasamskaras that are common to both lists in
order to establish why Yogacara, if it considers the cittaviprayukta-
samskaras to be merely prajfiapti, preserves the category. I also discuss
the group of cittaviprayuktasamskaras that are specifically associated
with Yogacara in the hope of explaining why they were added.

In the Yogacarabhumi, the cittaviprayuktasamskaras generally
appear in two contexts, as members of the category of prajriaptidharmas

**Jaini has found similarities between the last nine cittaviprayuktasamskaras in
the Abhidharmasamuccaya list and certain VaiSesika categories, but he does not
speculate about why these dharmas were introduced into the Yogacara lists (Jaini
1959b: 537-538).
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and as constituents of dharmadhatu. 1 have located six places in the
Yogacarabhumi where cittaviprayuktasamskaras are discussed.’® Of
these, a passage in the Manobhumi (Yogacarabhumi: 68.12-69.7;
Viniscayasamgrahani [tib.]: dzi 40b2-5; T. 1579: 293c7-11) states that
dharmadhatu consists of eighty-seven dharmas, including those that are
prajaapti: the fifty-three caitasikas from manaskara through vitarka and
vicara; the two types of rupa included in dharmadhatu (samvara-
samvarasamgrhita and samadhigocara); twenty-four cittaviprayukta-
samskaras; and eight asamskrtas. These cittaviprayuktasamskaras
include the same fourteen that are found in the Abhidharmahrdaya and
Samyuktabhidharmahrdaya,”® although in a different order, together with
the ten causal cittaviprayuktasamskaras peculiar to Yogacara.>'

Most of the remaining passages concem the provisional nature of the
cittaviprayuktasamskaras. In the Paficavijfianakayamanobhiimi of the
Viniscayasamgrahani, a large number, but not the entire list, are examined
in great detail (Viniscayasamgrahani [tib.]: zi 21b1-29b1; T. 1579: 585c9-
588c9).”* This section, which begins with a discussion of why the four

*®Fukuhara refers to chiian 40 of Hsiian-tsang’s translation, which is included in
the Bodhisattvabhimi (Fukuhara 1973: 241). However, | have been unable to locate
the term cittaviprayuktasamskara 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
Bodhisattvabhiumi.

“"See note 554.

¥ prapti (thob pa 1%), asamjiasama patti ('du Ses med pa'i siioms par 'jug pa I8
%), nirodhasamapatti ('gog pa’i siioms par 'jug pa iEEE), asamjiika ('du Ses med
pa FERBEZL) jivitendriya (srog gi dban po 51R), nikayasabhagata (ris mthun pa #&[E
43), prthagjanatva (so so'i skye bo fid B 1%), jati (skye ba *£), jara (rga ba #), sthiti
(gnas pa 1%), anityata (mi rtag pa &%), namakaya (min gi tshogs rnams & %),
padakaya (tshig gi tshogs rnams ) &), vyarijanakaya (vi ge'i tshogs rnams X&), as
well as pravrtti (jug pa #44), pratiniyama (so sor nes pa E£), yoga ('byor 'grel 18
FE), java (mgyogs pa %5%), anukrama (go rim R%), kala (dus ), desa (yul 5),
samkhya (grans %), samagri (tshogs pa ¥14), and asamagri (tsogs pa med yin pa 7~%1
%). Neither the Sanskrit text nor the Tibetan translation includes either the number or
the term cittaviprayuktasamskara, but Hsiian-tsang inserts the sentence A~HIETTH =
+ U7 before the sublist (T. 1579: 293¢7-11). No definitions are given.

"2A parallel passage can be found in the Chiieh ting tsang lun (T. 1584: 1023a23-
1025b26).
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samskrtalaksanas are prajiiapti and not dravya, contains the most
complete and interesting definitions of the cittaviprayuktasamskaras found
in the Yogacara literature, often with reference to bijas. Later in the same
chapter, each of the twenty-four cittaviprayuktasamskaras, which are said
to be states of the skandhas,” is defined simply and further divided into
three types (Viniscayasamgrahani [tib.]: zi 76a5-78a3; T. 1579: 607a23-
608a6). In the Cintamayibhiimi of the Viniscayasamgrahani, the twenty-
four cittaviprayuktasamskaras, as well as vijAapti, avijiiapti, and bija, are
said to comprise a particular type of prajiapti.®®* Finally, the
Abhidharmamatrka section of the Vastusamgrahani mentions the category
of cittaviprayuktasamskara (T. 1579: 878c8-9), and, referring to the
Manobhumi, describes the cittaviprayuktasamskaras as having one of the
six types of provisional existence, i.e., provisional existence by way of
being a state (fen wei chia yu 3ARHE = avasthaprajiiapti).”

In addition, there is another passage in the Pafcavijianakayamano-
bhumi of the Viniscayasamgrahani (Viniscayasamgrahani [tib.]: zi -
38b4-39bl; T. 1579: 592¢13-593a14) that defines asamjAisamapatti and
nirodhasamapatti, although not in the context of cittaviprayukta-
samskaras. Here both of the samapattis are said to have only provisional
existence. Schmithausen says about the definition of nirodhasamapatti

3phun po rnams kyi gnas skabs du yod ce na / smras pa / man ste sems dan ldan
pa ma yin pa 'di lta ste / 'thob pa dan / 'du ses med pa’i sfioms par 'jug pa la sogs pa
rgyas par snar bstan pa bzin du rig par bya’o (Yogacarabhiimi [tib.]: zi 76a5-6). R
EoUARE, SFSE, BEEEESLIEET (T. 1579: 607a23-24).

**'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 fid 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 (Yogacarabhimi [tib.]:
zi 208a4-6). XA HHIERE, RULEEEEEF. ARERGGRRFAD. 250
FXHEEN, MEFMESHNEERMEL ERBREHREY (T. 1579: 659al2-16,
perhaps commenting on the Cintamayibhiimi of the Maulibhumi [Yogacarabhumi [tib.]:
dzi 232a ff,; T. 1579: 362al ff., where brda’i mtshan fiid (1|BF8H1%) is discussed]).

BHNBREE. BESH LOTHET, METEBEEEE, BIRHETHEKAEE Rk
A, AEEFEHEMINBRILES, FHESHETHAEREMITE (T. 1579
879a15-19).
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here that “the (traditional) definition of nirodhasamapatti 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 pravrttivijiianas but not alayavijiiana” (1987: 271-272 n. 131).
There are several other Yogacara texts that generally follow the
Yogacarabhumi treatment of cittaviprayuktasamskaras. The Hsien yang
‘sheng chiao lun (T. 1602: 484a21-b27)*° and the Ta ch’eng pai fa ming
men lun (T. 1614: 855c10-16) contain the same lists of twenty-four
cittaviprayuktasamskaras as the Yogacarabhumi, while the Abhidharma-
samuccaya enumerates twenty-three, omitting asamagri (Abhidharma-
samuccaya: 18.20-22).”" The Ta ch’eng pai fa ming men lun does not
define the individual dharmas, but the definitions found in the Hsien
yang sheng chiao lun and the Abhidharmasamuccaya are often almost
identical, especially those of the cittaviprayuktasamskaras from pravrtti
to samagri>® The definitions in the Paficaskandhaka, although only the

**In Hsiian-tsang’s translation, the list of cittaviprayuktasamskaras that precedes
their definitions is ended by the phrase fE4 & ERINZTEZR (T. 1602: 484a27-28).
However, we must be skeptical about whether this isn’t Hslian-tsang’s own
contribution (see above, section A2, as well as note 596).

*"In his commentary on the Ta cheng pai fa ming men lun, P’u-kuang offers two
explanations for the absence of asamagri in the Abhidharmasamuccaya. According to
the first explanation, the word “et cétera” (%), which follows samagri in Hsiian-
tsang’s translation (but is found in neither the Sanskrit text nor the Tibetan translation),
should be understood to include asamagri. According to the second, asamagri is
omitted in the interest of brevity because it really is included in prthagjanatva, which
is equivalent to aprapti of the aryamarga (T8 EERA —+=E G, BEME,
—Bn, HERZNEEE. RESNESE. ERUERNE, X— ﬁﬂz:o B A So
FIE. SREMHRAREREERSAHER. B, BHERTH. ﬁﬁl«ifﬂﬁﬂg7{:7¥ﬂé"ﬁﬂo
SREMFFE., BEEAMHRREEN. REL. SEEAFRERN. IRTTEH.
A EHEE—[B, BAFEHINT M. AR A AH—T. 1837: 60all-18. See
my discussion of asamagri below, section C4b).

**There are some differences between the Hsien yang sheng chiao lun and
Abhidharmasamuccaya. In the Hsien yang sheng chiao lun, prthagjanatva occurs after
nikayasabhagata and before the samskrtalaksanas, while in the Abhidharma-
samuccaya it occurs after vyanijanakaya and before pravrtti. The definition of prapti in
the Hsien yang sheng chiao lun contains a reference to bijas, while that in the
Abhidharmasamuccaya does not. And the definitions of prthagjanatva are different:
the Hsien yang sheng chiao lun describes two types, the ignorant nature of beings,
which has no beginning, and the nature of all false paths, i.e., those other than the
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first fourteen cittaviprayuktasamskaras 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 cittaviprayuktasamskaras in the Hsien yang sheng chiao lun
generally give the impression of having been most directly taken from the
definitions in the second ViniScayasamgrahani passage mentioned above
(Viniscayasamgrahani [tib.]: zi 76a5-78a3; T. 1579: 607a23-608a6),
which themselves seem to be based on the much longer definitions in the
first passage (Viniscayasamgrahani [tib.]: zi 76a5-78a3; T. 1579: 585¢9-
588c9). This is most strikingly true in the case of prap#i.’*® The definitions
of the cittaviprayuktasamskaras from pravrtti to anukrama in the
Abhidharmasamuccaya, the Hsien yang sheng chiao lun, and the second
passage from the Viniscayasamgrahani are almost identical, while those
of the remaining dharmas differ somewhat from text to text.

2. The Abhidharmasamuccayabhasya on the Cittaviprayuktasamskaras

The Abhidharmasamuccayabhasya, after commenting on many of
the definitions of individual cittaviprayuktasamskaras in the Abhidharma-

Buddha's (BEME, WF R, —BERELEN, “ENEEN, BRELNESE, BE
whitt kA B BRI, EHEEKSE, uﬁﬂﬂ%(fﬂu%%l_]ﬁ—T 1602: 484b12-15;
see section 3c below); the Abhidharmasamuccaya simply defines it as non-obtainment
of the aryadharmas (prthagjanatvam katamat / aryadharmanam apratilambhe prthag-
Jjanatvam iti prajriaptih—Abhidharmasamuccaya: 19.5).

*¥Compare: (4bhidharmasamuccaya) praptih katama / kusalakusalanam (leetan
and Chinese both add avyakrtanam) dharmanam sacayapacaye praptih pratilambhah
samanvagama iti prajriaptih (Abhidharmasamuccaya: 18.22-23);

(Hsien yang sheng chiao lun) 15%. WE=, —#TETHHEMEENE. Z8
FEAERMAMENE. = BHEREMETME (T. 1602: 484a28-bl);

(Yogacarabhimi) '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
(Viniscayasamgrahani [tib.]: zi 25a5). @HMBIEE =18, —EFHK. B,
=HATHHE (T. 1579: 587a10-11). This last is later defined as follows: da ltar gyi chos
rnams mron sum gyi dnos bos ran gi mtshan 7iid kyis 'grub pa ni kun tu ’byun ba dan
Idan pa zes bya’o (Viniscayasamgrahani [tib.]: zi 25b1-2). ZIRTEAEEIHRIH. &
BATHLEE (T. 1579: 587a19-20);

(Paficaskandhaka) ZAT51.
ANELETHE (T. 1612: 849¢6-7).

BEME NS, BI=1E, BEETFEBESD,

g1
L::}
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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,*™ 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 [asamjAisamapatti, nirodhasamapatti, and asamjfika)] are
[designations] for the state consisting of the non-arising of citta and
the caitasikas. One [jivitendriya] is [a designation] for the state
consisting of continued existence. One [nikayasabhaga] is [a
designation] for the state consisting of similarity. Four [jati, jara,
sthiti, and anityata] are [designations] for the state consisting of the
characteristics [of conditioned existence]. Three [namakaya,
padakaya, and vyarijanakaya) are [designations] for the state
consisting of discourse. One [prthagjanatval is [a designation] for
the state consisting of the non-obtaining [of the aryadharmas]. The
remainder [from pravrtti through samagri] 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.®"'

As we can see from this passage, there is really no clear-cut distinction
between the last nine cittaviprayuktasamskaras, which are specified as

% dvasthaprajfiapti is mentioned in the Vastusamgrahani as the fifth of six types of
provisional existence (XItB AR EATE, —REREF. _ERA. =RBH. LATTR
Fo AANMBRAE. ABIFBAE—T. 1579: 878c27-29) and is defined as consisting of the
cittaviprayuktasamskaras (see note 594). This portion of the Vastusamgrahani is late.

ity evam ete cittaviprayuktah samskaranam dharmanam avasthasu prajiiapanat
sarve prajhaptisanto veditavyah / tatra kusalakusaladya[siclcayapacayavasthayam
ekah / cittacaitasikapravrttyavasthayam trayah / sthityavasthayam ekah / sadrsya-
vasthayam ekah / laksanavasthayam catvarah / vyavaharavasthayam trayah /
alabhavasthayam ekah / hetuphalavasthayam Sesa iti / hetuphalam punar atra sarvam
samskrtam veditavyam / tato ‘nyasyotpadad hetuh / anyatas tadutpadat phalam iti
(Abhidharmasamuccayabhasya: 11.3-8).
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designations for the state of cause and result, and many of the other
cittaviprayuktasamskaras, most obviously prapti, the samskrtalaksanas,
and prthagjanatva. All of them are descriptions of certain aspects of the
causal process, and, as the Bhasya suggests, the causal process and
conditioned existence are identical. The Sautrantika/Yogacara®” criticism
of many of the Sarvastivadin cittaviprayuktasamskaras is based on a
refutation of the overly mechanistic Sarvastivadin explanation of these
aspects. By “mechanistic,” I mean that Sarvastivada finds it necessary to
posit entities or forces to explain causal phenomena. The Sautrantikas
and Yogacaras, on the other hand, believe that these phenomena come
about due to the very nature of conditioned existence. cittaviprayukta-
samskaras such as prapti 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 cittaviprayuktasamskaras into
an extensive discussion of causality. :

As a result, it is not surprising that we should find material from -
other Yogacara explanations of causality, for example, from
expositions of pratityasamutpada, bija theory, and the ten-hetu
system, in the cittaviprayuktasamskara sections of texts such as the
Yogacarabhumi, Abhidharmasamuccaya, and Hsien yang sheng chiao
lun. In the following sections, I focus on the relationship between the
definitions of the individual cittaviprayuktasamskaras and these other
expositions of causality.

3. Yogacara interpretations of Sarvastivadin Cittaviprayuktasamskaras

As I said above, it seems that the first passage from the
Viniscayasamgrahani, although not a complete enumeration, is the

¢2In an early but very important article on the Darstantika and the
Tattvasiddhisastra, Mizuno was the first to establish the affinity among the criticisms
of the cittaviprayuktasamskaras by the Darstantika, Harivarman, and Vasubandhu.
Furthermore, he stated that the Yogacara school relied on the Darstantika’s opinion that
the cittaviprayuktasamskaras are merely prajiiapti (1930: 145). However, he did not
discuss the explanations of some cittaviprayuktasamskaras in terms of bija, which are
found in the Yogacarabhiimi and Abhidharmakosabhasya and which are the subject of
much of the following. :
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earliest®” Yogacara exposition of the cittaviprayuktasamskaras.**
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 cittaviprayuktasamskaras that belong equally
to the Sarvastivadin list. Before I examine the group of the last ten
cittaviprayuktasamskaras, 1 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
cittaviprayuktasamskaras. Significantly, although some of these arguments
can also be traced to the Sautrantika/Darstantika tradition, a number of
them seem to have originated in the Yogacarabhiimi.

a. Jati®®

The first Viniscayasamgrahani passage begins by denying the real
existence of the samskrtalaksanas and granting them only provisional
status. The text makes a number of arguments against the ultimate
existence of jati, several of which I mention briefly. The first of these is
based on a denial of the real existence of the three times that

%This is in accord with Mizuno’s opinion that the Yogacarabhiimi originally did
not posit a definite number of cittaviprayuktasamskaras; the example he gives is our
first Viniscayasamgrahani passage, which omits asamjiiikasamapatti, nirodha-
samapatti, and asamjrika, as well as desa and asamagri (he mistakenly says that it
also omits samagrt). Later, he says, the number was fixed, and he gives the
Manobhimi and second Viniscayasamgrahani passages as examples (1956: 58).

%However, the separate existence of the four samskrtalaksanas is denied as early
as the Bodhisattvabhimi, which maintains that they are nothing other than the
samskrtadharmas themselves (tatra bodhisattvah samskara-matram sthapayitva na
tasya jatim na sthitim na jaram nanityatam sarva-kalam dravya-svabhava-
parinispattitah pasyati. tat kasya hetoh. samskara-matram utpadyamanam upalabhate
nasyanyam jatim na sthitim na jaram nanityatam—Bodhisattvabhimi: 279.6-11; T.
1579: 544b17-20).

A study on momentariness in Buddhism contains a chapter on the
samskrtalaksanas in which are cited many of the passages discussed below (Rospatt
1995: 40-66).
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immediately precedes the discussion of the laksanas.®®® Once the
separate existence of the future samskaras themselves has been rejected,
the real existence of jati, which pertains to the future, must also be
rejected.®” This argument foreshadows one of Vasubandhu’s criticisms
of the Sarvastivadin position in the Abhidharmakosabhasya,”® and a
similar objection is also raised in the Ch’eng wei shih lun.*® Another
. argument is that all dharmas are caused by their own bijas; hence there is
no need for an entity called jati to produce them.®'® Finally, the text asks
whether jati is the actualization of the samskrtadharmas or the cause of
their actualization. If it is their actualization, then jati actualizes the
samskrtas. However, it does not make sense to say that samskrtas are

%According 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 Idan 'das kyis khams 'das pa yan yod de / khams
ma 'ons pa yan yod do zes gan gsuns pa 'de la gdons pa gan yin ze na / sa bon gyi
rgyun 'bras bu bskyed zin pa ni khams 'das pa zes bya’o / sa bon gyi rgyun 'byun ba
"bras bu ma bskyed pa fiid ni khams ma 'ons pa Zes bya’o / da Itar sa bon gyi rgyun
"bras bu ma skyed pa ni khams da Itar byun ba %es bya’o—Viniscayasamgrahan [tib.]:
zi 21a7-8; MM E S, FAERAERRRERER, KA, EECHREFHE,
BBER. ERAREREFHEME ERER. ERERRAEETHEE, ERER—T.
1579: 585c¢1-5).

%7'di Itar ma 'ons pa'i skye ba ni med pa yin pas ji Itar gzan skyed par 'gyur la /
da Iltar gyi skye bas ni da Itar gyi 'du byed skyed pa mi nus pa’i phyir ro
(Viniscayasamgrahani [tib.]: zi 21b2-3). KkittE BEHH. =THEERRET, 77k
BRI ERREBITEETT (T. 1579: 585¢11-13). '

“%eko dharmah ekasminn eva kale jatah sthito jirno nastah syad esam sahabhiitvat -
/ karitrakalabhedat / anagata hi jatih karitram hi karoti / yasman na jatam janyate
Jjanite tu dharme vartamanah ksityadayah karitram kurvantiti na yada jayate tada
tisthati jiryati vinasyati va / idam tavad iha sampradharyam bhavet / kim anagatam
dravyato ’sti nastiti pascaj janayati va na veti sidhyet / saty api tu tasmin jatih
karitram kurvati katham anagata sidhyatity anagatalaksanam vaktavyam /
uparatakaritra cotpanna katham vartamana sidhyatiti vartamanalaksanam vaktavyam
(Abhidharmakosabhasya: 78.13-20; La Vallée Poussin 1971, v. 1: 231-232).

e 2 BE, BEFEHRK (T. 1585: 6a5-6; La Vallée Poussin 1928-1929: 66;
Shindojoyuishikiron: 52).

$szan yan ran gi sa bon gyi rgyu so sor nes pa dan ldan pa’i chos thams cad la
skye par byed pa’i skye ba gzan brtags pas ci zig bya (Viniscayasamgrahani [tib.]: zi
21b6-7). X—EiE& &R E B FRE, MEFTHEEREE (T. 1579: 585¢18-19).
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actualized due simply to the presence of ja#i.*"' If on the other hand jati is
the cause of actualization, then for each samskrtadharma there must be
two jatis, one that actualizes and one that is actualized, and this also is
illogical.** The reasoning here seems to resemble the argument of infinite
regress raised by Vasubandhu against the anulaksanas, jatijati, etc.*”
After stating that the other /aksanas can be similarly criticized, the
text concludes that they are, therefore, all designations for the
samskrtadharmas themselves.®* When, due to causes, formerly non-
existent samskrtadharmas arise, this is called jati. When the sam-
skrtadharmas that arise later are different from the earlier ones, this is
called jara. When these samskrtadharmas, having been produced,
persist for a limited time, this is called sthiti. And when, after the

S''gzan yan skye ba 'du byed rnams kyi mnon par 'grub pa tsam zig gam/ ‘on te
mnon par 'grub pa’i rgyur 'gyur ba ig yin / re 2ig gal te mnon par 'grub pa tsam zig
yin na ni / skye ba 'du byed rnams mnon par 'grub par byed pa yin te / skye ba yod na
mnon par 'grub par 'gyur ro Zes bya ba mi run no (Viniscayasamgrahani [tib.]: zi
21b7-8). X UHLEAALENGEITE, ARHEITER. HEEITEE. ST AEEEERTT
HHERHITEE, TEER (T. 1579: 585c19-21). This argument seems to be
reflected in Vasubandhu’s objection in the Abhidharmakosabhasya to the effect that, if
future jati produces the future dharma that it is supposed to produce, all future
dharmas will be produced simultaneously. The Sarvastivadin 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 anagata jatir janyasya janika kim artham sarvam anagatam
yugapan notpadyate / yasmat janyasya janika jatir na hetupratyayair vind na hi vina
hetupratyayasamagrya jatir janika bhavati—Abhidharmakosabhasya: 79.17-19; La
Vallée Poussin 1971, v. 1: 234). See the discussion of samagri below.

%2gal te skye ba 'du byed rnams kyi mnon par 'grub pa’i rgyu yin na ni/ des na
‘du byed gcig la mnon par 'grub par byed pa dan / mnon par 'grub pa’i skye ba giiis
‘byun bar 'gyur te mi run no (ViniScayasamgrahani [tib.]: zi 21b8-22al). ZREITER
. EITERN——ITERE %, FBERE, TEEE (T. 1579: 585¢21-23). See La
Vallée Poussin 1971, v. 1: 224-225; Jaini 1959b: 543.

*Ctesam api nama jatyadinam samskrtatvad anyair jatyadibhir bhavitavyam /
bhavanty eva / jatijatvadayas tesam tesam api catvary anulaksanani bhavanti / jatijatih
sthitisthitih jardjara anityata ‘nityata iti / nanu caikasyaikasya caturlaksan[an]*i
prapnoti aparyavasanadosas ca / tesam punar anyajatyadiprasangat (Abhidharma-
koSabhasya: 76.9-14; La Vallée Poussin 1971, v. 1: 224).

*Pradhan omits the bracketed letters. )

#4This conclusion is the same as that of the Bodhisattvabhiimi: see note 604.
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moment of production, the characteristics of these samskrtadharmas are
destroyed, this is called nirodha or anityata.’”

The arguments in the ViniScayasamgrahani against the real
existence of the samskrtalaksanas 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 Abhidharmakosabhasya. Furthermore, its explanation
that they are designations for the samskrtadharmas 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: “Jati is existence that has not existed before; sthiti is the
series; destruction (=anityata) is the cutting off [of the series]; the
change in state of sthiti (Sjara) is intended to be the difference between
the earlier and later [moments of] the series.”®'

Kato suggests that Harivarman, the “Sthavira” of the Nyayanusara,
and Vasubandhu all rely on the Darstantika of the Vibhasa in their
criticisms of the samskrtalaksanas (1989: 308). It is certainly true that
the arguments of all four are similar. According to the Nyayanusara, it is
the Sthavira’s opinion that Vasubandhu quotes in the first of the three
verses in the Abhidharmakosabhasya mentioned in the preceding
paragraph: The stream of samskrtadharmas is called jati when it arises,

“de Ita bas na skye ba la sogs pa yan 'du byed rnams la [btalgs pa’i yod pa yin
par rig par bya’o /de la rgyu yod na ran gi mtshan fiid shon ma byun ba ’grub pa ni
‘du byed rnams kyi skye ba Zes bya'o / sha ma las phyi ma gzan fiid du gzan du 'gyur
ba fiid ni 'du byed rnams kyi rga ba zZes bya'o / skye ba’i dus tsam la gnas pa ni 'du
byed rnams kyi gnas pa Zes bya ste / de Ita bas na skye ba’i skad cig gi ‘og tu ’jig pa’i
skad cig ni 'du byed rnams kyi ’jig pa zes bya’o (Viniscayasamgrahani [tib.]: zi 22a2-4).
BN SN TR RIERR . ARARBGETIFR B HREHE B, TARHRITRITENH
BhE, AMEHTENEER ST, EFIMAHITHERG AR, T2EE (T. 1579
585c24-28). Compare with the Ch’eng wei shih lun: %378 BERE . FXESF. &
BRE, REEABILMNM, XESHEMNBE, £ ERIRAE, EHFTRELE
%o UHEEMIFGIR (T. 1585: 6a8-12; Shindo joyuishikiron: 52; La Vallée Poussin
1928-1929: 66-67). :

S'atir apiirvo bhavah sthitih prabandho vyayas taducchedah / sthityanyathatvam
istam prabandhapurvaparavisesa iti (Abhidharmakosabhasya: 77.13-14; La Vallée
Poussin 1971, v. 1: 228, where the reconstruction of the Sanskrit is slightly
inaccurate).
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vyaya when it is destroyed, and sthiti while it proceeds; the difference
between earlier and later moments is called sthityanyathatva.®"’

Harivarman says that jati is equivalent to the skandhas in the
present world, vyaya®'® (=anityata) to their abandoning of the present
world, sthiti to the fact that they continue, and sthityanyathatva to the
fact that their continuance changes.®'® They are not separate dharmas.
Furthermore, jati cannot be a dharma: according to the principle that all
dharmas arise due to the conjunction of a number of conditions, no one
dharma (jati) can produce another dharma (any of the samskrtadharmas
in this case).®°

Finally, the Darstantika is represented by the Vibhasa as denying the
reality of the samskrtalaksanas.®' He is also said to reject the simultaneous
presence of the three®” laksanas, saying that the arising of all dharmas
is called jati, their subsequent destruction is called vyaya, and their

maturing is called jara.*”

STEEATHEAE, WG, MEMP, LB, FREMEESE. TR, 25
£ £ (T. 1562: 407c10-12; Katd 1989: 306; Cox 1995: 320). The Sanskrit as found in
the Abhidharmakosabhasya is as follows: jatir adih pravahasya vyayas chedah sthitis
tu sah / sthityanyathatvam tasyaiva parvaparavisistata (Abhidharmakosabhasya:
77.11-12; La Vallée Poussin 1971, v. 1: 228, where the reconstruction of the Sanskrit
is again slightly inaccurate).

#3This is the Sanskrit equivalent of i# according to Katsura (1974: 86).

WEE, ARERER &L, BREMER. AT, SEEREAEE (T
1646: 289b18-20; Katd 1989: 304-305; Rospatt 1995: 60 n. 129). Katd points out the
similarity between this position and one attributed in the Vibhasa to the #&&RAH, whom
he identifies (Katd 1989: 119) as being earlier than the Sautrantikas generally familiar
to us: BIEHH. BERE, HiEkEE, HAKEE, RERER, GRIEFGRE. N8
#REM (T. 1545: 198b1-3; Cox 1995: 362 n. 64). But he suggests the possibility that
Hsiian-tsang altered the original of the Vibhasa, perhaps on the basis of the
Tattvasiddhisastra (Kato 1989: 304-305). .

IEBIHERERER. X HIERE. BREMESAEEE. REERBERE (T.
1646: 289b20-22; Kato 1989: 304; Rospatt 1995: 61 n. 130).

Pl E A S EAASIEEA (T. 1545: 198c22; Katd 1989: 303). Rospatt points
out that this passage is not found in T. 1546 (1995: 63 n. 137).

“In some texts, only three laksanas are mentioned; see Rospatt 1995: 40-44.

TRIAUN=A BT WERFEERH. E-HTE=RE, AE—E—

1545: 200a3-5; Kato 1989: 303). Rospatt cites this passage and says that it suggests
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The four texts examined by Kato share the same conclusion as the
Yogdcdrabhﬁmi, namely that the samskrtalaksanas are designations for
the samskrtadharmas 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 samskrtas from their initial production
to their final destruction without the agency of other dharmas.®

_ Furthermore, both the Hsien yang sheng chiao lun®® and the Abhidharma-
samuccaya,”® while omitting their reasons for denying the reality of the
laksanas, come to the same conclusions, as does the Ch’eng wei shih

~ lun, which includes its reasons in full.*” However, unlike these three

that “unlike the Sautrantikas, at least some sections among the Darstantikas took the
canonical position that origination, change and destruction alone are samskrtalaksanas
as their starting point” (1995: 63 n. 136).

24Vasubandhu makes this criticism explicitly in his comment on Abhidharmakosa
I146c-d. The objection is anticipated that future jati would produce all future dharmas
at the same time (api ca yady anagata jatir janyasya janika kim artham sarvam
anagatam yugapan notpad yate—Abhidharmakosabhasya: 79.17). Cox points out that,
according to P’u-kuang (T. 1821: 107a28 ff.), this is not Vasubandhu’s objection
(1983: 313 n. 126; in 1995: 372 n. 132, she cites P’u -kuang but does not mention what
he says). The verse gives the Sarvastivadin response, namely that production does not
occur without causes and conditions, that is to say, according to the Bhasya, without
the totality of causes and conditions (janvasya janika jatir na hetupratyayair vinda na hi
vind hetupratyayasamagrya jatir janika bhavati—Abhidharmakosabhasya: 79.18-19).
Vasubandhu then attacks, saying that only causes and conditions have the power to
produce; jati is unnecessary (hetupratyayanam eva tarhi samarthyam pasyamah / sati
samagrye bhavad asati cabhavan na jater iti hetupratyaya eva janakah santah—
Abhidharmakosabhasya: 79.19-21; La Vallée Poussin 1971, v. 1: 234-235; see also the
extensive discussion of this issue in the Nyayanusara [T. 1562: 411a-2b13; Cox 1995:
341-344]). 1 discuss below the possible relation between Vasubandhu’s samagri/
samagryam and the Yogacara cittaviprayuktasamskara, samagri.

BEZ, REITEAERN, 2E, RETIGREENE £F, FEHETERERAE
%o BEH, RHTEHERBIEN (T. 1602: 484b15-18).

“Sjati katama / nikayasabhage samskaranam abhiitva bhave jatir iti prajiaptih //
jara katama / nikayasabhage samskaranam prabandhanyathatve jareti prajiaptih //
sthitih katama / nikayasabhage samskaranam prabandhavipranase sthitir iti
prajiaptih // anityata katama / nikayasabhage samskaranam prabandhavinase
‘nityateti prajfiaptih (Abhidharmasamuccaya: 18.31-19.1).

ST, 1585: 5c21-6a24; Shindo joyuishikiron: 51-53; La Vallée Poussin 1928-1929:
64-68.
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openly Yogacara texts, not to mention Kato’s four sources, only the
Viniscayasamgrahani refers to bija in its criticism of the Sarvastivadin
dharma, jati. v

It is difficult to trace the relationships among the various texts in
this case. I have argued that in several places Vasubandhu rejects the
Darstantika-Harivarman-Srilata position in favor of that of the Yogacara-
bhumi, but here the Darstantika and Yogacara texts are essentially in
agreement. Jaini has identified Vasubandhu’s three main arguments
against the real existence of the laksanas: “(1) they cannot
simultaneously work upon a momentary (ksanika) dharma; (2) the
theory of upalaksana®® results in the fallacy of regress; (3) the term
samskrta in the sttra quoted by the Vaibhasikas does not refer to a
momentary dharma but to a series of them (pravaha)” (Jaini 1959b:
543). Of these, the first is most obviously similar to the Darstantika
argument mentioned in the Vibhasa. The second, although it originated
early,*” is not attributed by the Vibhasa to the Darstantika or by the
Nyayanusara to Srilata. On the other hand, it seems at least related to
the last argument in the Viniscayasamgrahani. As for the third,
Vasubandhu’s argument is closest to the Sthavira’s as represented in the
Nyayanusara. However, all of these texts, at least implicitly, take the
laksanas to operate in the stream or the personality, rather than on an
individual dharma.

Clearly, Vasubandhu essentially agrees with the Darstantika
position. However, his arguments cannot be traced solely to the
Darstantika tradition, and it is possible that he was influenced by the
Yogacarabhimi as well.*° In any case, the Darstantika and the

52 Jaini is clearly thinking of the anulaksanas here.

2See, for example, the Vibhasa (T. 1545: 200c13ff.; cited in Cox 1995: 357 n. 17)
and the Madhyamakasastra (Chapter Seven, verses 1 ff.; cited in La Vallée Poussin
1971, v. 1: 224 n. 3).

“"With regard to the relationship between the Yogacarabhumi and Harivarman, a
comparison of their respective lists of cittaviprayuktasamskaras shows that, while the
Yogacarabhiimi includes prthagjanatva instead of aprapti (see note 590), the
Tattvasiddhisastra includes both prthagjanatva and aprapti (T. 1646: 289a21-22;
Katsura 1974: 86). If the Yogacarabhiimi actually relies on the Tattvasiddhisastra for



239

Yogacarabhumi are equally opposed to Sarvastivada here and for largely
similar reasons. :

b. Prapti

As it does in the case of the samskrtalaksanas, the Viniscaya-
samgrahani explains in detail the reasons for denying the real existence
of prapti. If prapti is real, it must be the cause of the arising of all
samskrtadharmas as well as the cause of the non-loss of all dharmas.®'
The text first denies that prapti can be the cause of the arising of the
samskrtadharmas. The point of this argument seems to be that prapti
itself, being a samskrtadharma, would have to be the cause of its own
arising, which is impossible since it must have been nonexistent prior to
its arising.® It cannot be the cause of the non-loss of all dharmas
because if it were, the praptis of all good, bad, and neutral dharmas
would be present simultaneously, and morally contradictory dharmas
would arise simultaneously. Therefore, the two functions of prapti are
both illogical.®** The first of these arguments presages the second of
Vasubandhu’s three criticisms of prapti as the cause of production of

its criticism of the reality of the cittaviprayuktasamskaras, it is hard to explain why it
seems to follow the Abhidharmahrdaya in including only prthagjanatva; furthermore,
it also omits anyathatva (£).

Slgal te 'thob pa rdzas su yod par gyur na / de 'du byed rnams kyi "byun ba’i rgyu
‘am / yan na chos dan mi "bral bar "gyur ba'i rgyur 'gyur gran na (Viniscayasamgrahant
[tib.): zi 24b8-25al). M ARFETER. HEFEETBERE (T. 1579: 586¢27-28).

®20al te 'du byed rnams 'byun ba'i rgyur gyur na ni / des na ji srid du chos de
thob par ma 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
Viniscayasamgrahani [tib. derge]: v. 39, text 4038, p. 362, leaf 43, line 5] pa 7iid du
‘gyur ro (ViniScayasamgrahani [tib.]: zi 25a1-2). ZRHITERE, EMRERKRFIE,
WEEEAER 2B, EETE, ARIFEZZETR (T. 1579: 586c27-587al).

3gql te chos dan mi 'bral ba'’i rgyur gyur na ni des na dge ba dan mi dge ba dan
lun du ma bstan pa’i chos de dag thams cad kyi 'thob pa mgo miiam du yod pas / mi
mthun pa de dag kyan mgo miam du kun 'byun bar 'gyur te / de Ita bas na gfii ga yan
mi run no (Viniscayasamgrahani [tib.]: zi 25a2-3). ERFBETHERRE. —VETFEE
SUEIRELRE . AR EIEEBIIT, RMIEETIERE (T. 1579: 587al-3).
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dharmas.®* The second anticipates Samghabhadra’s rejoinder to
Vasubandhu that prapti is not the cause of production but is rather the
cause of dharmas’ not being lost.**

The Viniscayasamgrahani then gives its own explanation of the
reality behind the notion of prapti, presumably in accordance with the
system of seed causality expounded earlier in the text:** it states that the
cause of the production of any dharma is that dharma’s own bija, which
is comprised of the individual conditions.®*” Furthermore, the cause of
non-loss is really simply the fact that the reason that some conditions are
lost is that other conditions become present.*® 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 the principle of conditioned origination and does not require
a separate dharma to effect it.*”

Sutpattihetur dharmanam praptir iti cet / (1) asamskrtasya na syat / (2) ye ca
 dharma aprapta (3) ye ca tyakta bhimisamcaravairagyatas tesam katham utpattih syat
(AbhidharmakoSabhasya: 63.11-13; La Vallée Poussin 1971, v. 1: 182-183; Cox 1995:
102 n. 24, 213 n. 22. Numbers are mine). Ya$omitra explains that the unobtained
dharmas mentioned in 2) consist of spiritual attainments such as dharmajfianaksanti
with respect to the first Noble Truth, etc. (ve_ca dharma aprapta duhkhe dharma-
JjAana-ksanty-adayah (Abhidharmakosavyakhya: 145.33-146.1; La Vallée Poussin
1971, v. 1: 182 n. 2), but Cox gives the example of “insentient objects” (1983: 115 n.
24; however, she omits this example in 1995: 213 n. 22).

AR, RAEFE, WEFK. FERMN. HFMBRERESKRAR (T,
1582: 397b4-5; Cox 1995: 188-189). Yasomitra criticizes Samghabhadra’s position,
saying that, if prapti were the cause of the non-loss of dharmas, it would be impossible
to get rid of any dharma that one has acquired (yadi ca pratilabdha-dharmavipranasa-
karanam praptir isyate. prapti-parityago naiva syat. bhavati ca. tasmad akaranam
etat—AbhidharmakoSavyakhya: 148.24-25).

$6Beginning from ViniScayasamgrahani [tib.]: zi 15b5 (T. 1579: 583b18); see
Schmithausen 1987: 21, 64, 271 n. 131,286 n. 172.

% chos rnams kyi 'byun ba’i rgyu ni so sor nes pa’i rkyen gyis ran gi sa bon yons
su zin pa’o (Viniscayasamgrahani [tib.]: zi 25a3). X/ &, FrE&BFEFTRZHEER
& (T. 1579: 587a3-4). My translation is tentative.

“%bral ba’i rgyu ni rkyen gzan mnon du gyur pas rkyen gzan dan 'bral ba’o
(Viniscayasamgrahani [tib.]: zi 25a3-4). TBERREE . 3B RZTIE AT SR BER (T.
1579: 587a4-5).

53] think that similar reasoning is behind the denial in the Ch’eng wei shih lun of
prapti as the cause. of non-loss: ZHIFNERAFKE, HIFHIBREER. #HTRESSE



241

Having explained that prapti is not a separate entity but simply a
term that describes certain operations of causes and conditions, the text
defines three types, namely bijasamanvagama, vasitvasamanvagama,
and samudacarasamanvagama.*® Bijasamanvagama consists of the
bijas of klistadharmas that have not been destroyed by samatha, of
avyakrtadharmas®' that have not been permanently annihilated by the
. aryamarga, 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.*

Hif. EHEFRETTH. HBNFHTELEH., BEEH (T. 1585: 5a28-b2;
Shindo joyuishikiron: 37). La Vallée Poussin, relying heavily on K’uei-chi’s
commentary, translates as follows: “Il réplique: La Prapti est 1a cause qui fait qu’on ne
perd pas les Dharmas, car c’est par la vertu de la Prapti qu’un Pudgala rest ‘muni’ des
Dharmas une fois possédés [méme quand ces Dharmas ne sont pas présents et jusqu’au
moment ot la Prapti est rompue.]

“Observons qu’on n’est jamais sans les Dharrnas dont il est possible d’étre ‘muni’,
c’est-a-dire sans les Dharmas actuellement présents et sans la Bhutatathata. Les
Dharmas sans lesquels on peut étre ne sont pas rélement susceptibles d’étre possédés
(prap): il s’agit des Dharmas passés et futurs, qui n’existent pas. Par conséquent, que
I’on considére les Dharmas qui ‘quittent’ ou ceux qui ne ‘quittent’ pas, la Prapti est
sans utilité” (1928-1929: 56-57).

“sa bon dan ldan pa, dban dan Idan pa,.and kun tu 'byun bar ldan pa (B3,
B7EB3, and FEMHL). The Sanskrit equivalents are suggested by La Vallée Poussin
(1928-1929: 57). In this case, prapti and samanvagama seem to be interchangeable
(see note 598, which contains the Paficaskandhaka definition of prapti, according to
which samanvagama and prapti are synonymous). Mizuno mentions this definition as
an example of the way in which the Yogacara school adds its own theories of bija or
alayavijiiana to material that it has “inherited” from Sarvastivada or the Sautrantikas
(1956: 57-58). However, | think that Mizuno does not do justice to the Yogacara
cittaviprayuktasamskara exposition when he represents it as simple accretion. Rather,
it appears to me to be a radical and systematic reinterpretation of the
cittaviprayuktasamskaras.

%! According to La Vallée Poussin, these are upapattilabhika (1928-1929: 57 n. 2).

“2thob pa deyan 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 / de la re Zig fion mons pa
can dan lun du ma bstan pa dan / skyes nas thob pa’i chos ma btsal bar kun tu "byun
ba gan yin pa de dag ni sa bon re zig gi gnas kyi fiams pas kyan fiams par ma byas la/
'phags pa’i lam gyis kyan yan.dag par ma bcom pa dan / dge ba rnams kyi yan 'di Ita
ste / dper na dge ba’i rtsa ba kun tu bcad pa rnams kyi ltar log par Ita bas fiams par ma
byas pa gan yin pa de ni sa bon dan ldan pa zes bya ste (Viniscayasamgrahani [tib.]: zi
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Vasitvasamanvagama consists of the bijas of kusaladharmas obtained
by effort and of some®* avyakrtadharmas.** Finally, samudacarasaman-
vagama consists of the activity of actualized, present dharmas.** La
Vallée Poussin points out that the three types of samanvagama
mentioned in the Ch’eng wei shih lun are drawn from our Viniscaya-
samgrahani passage. He also says that, although the Abhidharmakosa-
bhasya does not mention three types, its general explanation of prapti is
similar to that of the Ch’eng wei shih lun. However, he does not
speculate on the relationship between the Viniscayasamgrahani and
AbhidharmakosSabhasya.

To me, a close comparison of the passage summarized above with
the corresponding section of the Abhidharmakosabhasya®™® strongly
suggests that Vasubandhu follows the Viniscayasamgrahani, at least in

25a5-7). EXMBHEE=TE, —HEFRH. ZBEMMK. =BT, HEATARIGIEHE
ELEEREETHYAMBITE, HHEBFERAFEMZATANR, EREGBEZH
KE. ENAMRBKESNHERE, MBEAEFHMR (T. 1579: 587a10-15).

“According to La Vallée Poussin, these are the avyakrtas that are not upapattila-
bhika (1928-1929: 57 n. 2).

#dge ba'i chos mnon 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 yons su rtas pa yons su zin pa ni dban

. dan Idan pa Zes bya’o (Viniscayasamgrahani [tib.]: zi 25a8-25b1). EIATATEEE. &
— T ESIEEGR T RREEF. ZEERB (T. 1579: 587a17-19). -

“da ltar gyi chos rnams mnon sum gyi dros pos ran gi mtshan #id kyis 'grub pa
ni kun tu 'byun ba dan ldan pa Zes bya’o (Viniscayasamgrahani [tib.]: zi 25b1-2). Z3R
EHEE MRS, BBTHB (T. 1579: 587a19-20).

“asrayavisesad etat sidhyati / asrayo hi sa aryanam darSanabhavanamarga-
samarthyat tatha paravrtto bhavati yatha na punas tatpraheyanam klesanam
prarohasamartho bhavati / ato ’gnidagdhavrihivad abijibhiite asraye klesanam
prahinaklesa ity ucyate / upahatabijabhave va laukikena margena / viparyayad
aprahinaklesah / yas caprahinas tena samanvagato yah prahinas tendsamanvagata iti
prajrapyate / kusala api dharma dviprakara ayatnabhavino yatnabhavinas ca ye ta
ucyante utpattipratilambhikah prayogikas ceti / tatrayatnabhavibhir asrayasya
tadbijabhavanupaghatat samanvagata upaghatad asamanvagata ucyate
samucchinnakusalamiilah / tasya tipaghato mithyadystya veditavyah / na tu khalu
kusalanam dharmanam bijabhavasyatyantam santatau samudghatah / ye punar
yatnabhavinas tair utpannais tadutpattir vasitvavighatat santateh samanvagata ucyate
/ tasmad bijam evatranapoddhrtam anupahatam pariprstam ca vasitvakale
samanvagamakhyam labhate nanyad dravyam (Abhidharmakosabhasya: 63.20-64.5;
La Vallée Poussin 1971, v. 1: 183-185).
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his assertion that what Sarvastivada explains by prapti should really be
understood in terms of bija. The passages in the Vibhasa that describe
the Darstantika criticism of samanvagama (T. 1545: 479a ff.) and
prthagjanatva (T. 1545: 231b27-28) fail to mention bija, as does
Harivarman (T. 1646: 289a23-b12). On the other hand, in adducing the
Cakravartisiitra as proof that the term samanvagama is not used to
- indicate a real dharma, Vasubandhu seems to follow the Darstantika of
the Vibhasa.®" Thus, as long as the Darstantika/Sautrantika arguments
and those found in the Yogacarabhiumi do not conflict, Vasubandhu
seems to feel free to borrow from either tradition.
My observation that Vasubandhu relies on the Yogacarabhumi for
his bija interpretation of samanvagama is compatible with Yamabe’s
suggestion that the discussion of bija that follows immediately afters®

“'Compare Abhidharmakosabhasya: 63.6-7 (tena tarhi asattvakhyair api saman-
vagamah prapnoti parasattvais ca / kim karanam / sutravacanat / raja bhiksavas
cakravarti saptabhi ratnaih samanvagata iti vistarah) with T. 1545 (Vibhasa): 479a25
ff. (BIRKEEHIER . BRCHEH TR LA, etc.). See also T. 1545: 796b4 ff.
for the same argument; these passages are pointed out by Kato (1989: 303). Both
passages contain long explanations of why the Darstarntikas (according to the
Kokuyaku Issaikyo [Bidon-bu 11: 241 n. 7], the older translation of the Vibhasa
attributes this position to Buddhadeva) reject prapti as a real dharma, but neither
pasage contains any mention of bija.

“8Yamabe states that this discussion of bija is found within the cittaviprayukta-
samskara section (Yamabe 1990: 14), thus suggesting that, in the Viniscaya-
samgrahani, bija is in fact a cittaviprayuktasamskara. A possible justification for this
opinion can be found in the Viniscayasamgrahani on the Cintamayibhiimi, where the
distinction between the real and the provisional is analyzed at great length. According
to this passage, all twenty-four cittaviprayuktasamskaras except for asamjiisamapatti,
nirodhasamapatti, and asamjfiika, as well as bija, vijiapti, and avijfiapti, are
designations for the samskrtadharmas (Viniscayasamgrahani [tib.]: zi 208a4-6; T.
1579: 659a12-16; see Schmithausen 1987: 158, 454 n. 1016). However, it is clear that
this passage is about prajfiapti, not exclusively the cittaviprayuktasamskaras. Coming
back to our original passage, we can say that bija, like the cittaviprayuktasamskaras, is
simply a designation for the samskrtadharmas. Nevertheless, although the other
dharmas mentioned are elsewhere (for example, in the second Viniscayasamgrahani
passage) specifically called cittaviprayuktasamskaras, bija is nowhere so defined in
the Yogacarabhiumi.
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the first ViniScayasamgrahani cittaviprayuktasamskara®® passage is one
of the sources of Vasubandhu’s definition of bija (1990).%° However, it
is at odds with Nishi’s understanding of the development of bija theory.
Nishi remarks on the close relationship between Yogacara and
Sarvastivada, and he identifies passages from the Vibhasa containing
ideas about bija that are similar to those of Yogacara but less completely
worked out. According to Nishi, the “Sautrantika” position in the Abhi-
dharmakosabhasya is the forerunner of the fully developed Yogacara
doctrine, in which alayavijfiana is established as the basis for the bijas
(1975: 483-495). Jaini writes under the same assumption (1959a).
Nishi’s research, nevertheless, does not really take the Yogacarabhimi
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 4bhidharma-
kosabhasya and Karmasiddhiprakarana, and Sanghabhadra’s
Nyayanusara” (1995: 103 n. 44) clearly must be revised in the light of
current research on the Yogacarabhiimi.

The Abhidharmasamuccaya and the Hsien yang sheng chiao lun
both rely on the Viniscayasamgrahani in denying the real existence of
prapti. In fact, the Hsien yang sheng chiao lun®' also follows the
Viniscayasamgrahani’s tripartite division.>> However, neither of these

“de la sa bon gan 7e na / [ have omitted the phrase sa /a on the basis of the
Derge (Viniscayasamgrahani [tib. derge]: v. 39, text 4038, p. 363, leaf 52, line 5)] sa
bon ni 'du byed rnams las logs Zzig na rdzas gzan med de/ 'du byed de Itar gyur pa dan
/de ltar byun ba dan /de ltar gnas pa de dag #iid la sa bon zes bya bar zad de / "bras
bu zes kyan bya’o (ViniScayasamgrahant [tib.]: 29b1-2; Yamabe 1990: 14). REF =
ISEMEITIA B 2 AET. IFFGRE, RABTNREMMNMESENRE . &4
BTN EESR (T. 1579: 588¢10-12).

“kim punar idam bijam nama / yan namariipam phalotpattau samartham saksat
paramparyena va / santatiparinamavisesat / ko 'yam parinamo nama / santater
anyathatvam / ka ceyam santatih / hetuphalabhiitas traiyadhvikah samskarah
(AbhidharmakoSabhasya: 64.5-7; La Vallée Poussin 1971, v. 1: 185; Yamabe 1990: 14).

CURE, W=, —HITETIEAEE. —HEEEEMAENE. ZBHE
EAEERE (T. 1602: 484a28-b1).

%2].a Vallée Poussin notes that the discussion of three types of samanvagama in
the Ch’eng wei shih lun follows this passage from the Viniscayasamgrahani (1928-
1929: 57 n. 2; T. 1585: 5b3-4).
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texts explains why prapti can only be a prajﬁapti.

c. Prthagjanatva

Both the Abhidharmasamuccaya and the Paficaskandhaka give the
same very simple definition of prthagjanatva that can be found in
abhidharma texts such as the Samyuktabhidharmahrdaya: prthag-
Jjanatva is the non-possession of the aryadharmas.®® The Hsien yang
sheng chiao lun identifies two types of prthagjanas: the fool (bala), who
has been a fool for countless lifetimes, and the untutored one
(asrutavan), who follows false paths that diverge from the Tathagata’s
teaching.®* Although these three texts consider prthagjanatva, like the
rest of the cittaviprayuktasamskaras, to be prajiiaptis, there is nothing
else about their definitions that distinguishes them from those found in
abhidharma texts before the Abhidharmavatara. As 1 have mentioned
above, beginning with the Abhidharmavatara, prthagjanatva is replaced
by aprapti. :

The Darstantika of the Fibhasa is, again, the earliest source that
denies the reality of prthagjanatva, but the Vibhasa does not say on
what basis he does $0.°** 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,

$3prthagjanatvam katamat / aryadharmanam apratilambhe prthagjanatvam iti
prajiiaptih (Abhidharmasamuccaya: 19.5). ZIMEE M, FRNERIETISAE (T. 1612
[Paricaskandhaka): 849c25). FLEME. BABEE (T. 1552 [Samyuktabhidharma-
hrdaya): 943b7).

REME, WEZHE, —BAREENE, TEMEEN, BREENSE, BEEHEK
ERESPBRIM. EHBEMEE, BMAENEREMS (T. 1602: 484b12-15). La
Vallée Poussin defines three types according to the Madhyamagama: “Le bala, a qui
manque la prajAa ‘naturelle’ (upapattilabhika) qui provient des traces d’un exercice
antérieur (pirvabhyasavasananirjata), asrutavan, a qui manque la prajia qui nait de
I’Ecriture (agamaja); prthagjana, a qui manque la prajiia née de I'adhigama, c’est-a-
dire du satyabhisamaya” (1971, v. 2: 87 n. 3).

%1t simply states: HEA . FEMEER. WEKRE (T. 1545: 231b26-27; Katd
1989: 303).
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undesirability, etc.®® Harivarman goes on to show that the idea that
prthagjana and prthagjanatva are separate is tantamount to the
heterodox (Vai$esika) 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.®’
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 asamskrtas such as tathata,
dharmata, bhitakoti, and pratityasamutpada, etc., are real. In conclusion,
he recommends that they should deeply ponder the principles and not
merely follow the letter [of the text].5*®

In contrast to Harivarman’s purely negative argument, the first
Viniscayasamgrahani 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.®” There .
are four types of prthagjanatva, one included in the gotra of those not

SRIE. LRERLAHRET, BRERM, EH, LRERAENLK. HHFNLEKE,
TERNERES. XUE—EEMIFMSEE, EEFIA (T. 1646: 289¢3-6). In
response to the Sarvastivadin argument that, without a dharma called jati, the
realization that something is born would be impossible, Vasubandhu says something
very similar: tena tarhy anatmatvam apy estavyam anatmabuddhisiddhyartham /
samkhyaparimanaprthaktvasamyogavibhagaparatvaparatvasattadayo ‘pi tirthamkara-
parikal pita abhyupagantavya ekadvimahadanuprthak-samyuktaviyuktaparapara-
sadadibuddhisiddhyartham (Abhidharmakosabhasya: 79.24-26; La Vallée Poussin
1971, v. 1: 235-236; Jaini 1959b: 537); &R — Z K/ &R SBER LA 14 F R EINSLEIE
NG EHE RN SHEMAE S (T. 1558: 28c16-18). Since | have not found a
similar sentence elsewhere, | suspect that Vasubandhu’s immediate source was
Harivarman. Yasomitra mentions the pot: tatha dravyam etad riipam idam ghato 'yam
ity evam-adi-buddhi-siddhartham samkhyadayo 'pi VaisSesika-parikalpita
abhyupagamtavyah (Abhidharmakosavyakhya: 180.15-17).

57414% (corrected from #& on the basis of the alternate reading in the Taishd notes)
EPHEBERER, AREARRERRER, BEMR, TUEM, BB, Bk
BILRER, AlEBER, BEREERE. BFFA. BRIENREKSINE LK (T.
1646: 289¢6-10).

HERAEIMARGEMTRE, RAELKRIES. T GRREME5IA EN EREEZ
SIS, BIREME, WRELTE (T. 1646: 289c10-13; for Sanskrit equivalents,
see Katsura 1974: 87).

#%dela so so’i skye bo fiid gan e na / khams gsum na spyod pa’i mthon bas span
bar bya ba’i chos kyi sa bon rnams yan dag par ma bcom pa tsam gan yin pa de ni so
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possessing the dharma of parinirvana and one pertaining to sravaka-,
pratyekabuddha-, and tathagatagotras, respectively.®® As well as
differing from those in the Abhidharmasamuccaya, Paficaskandhaka,
and Hsien yang sheng chiao lun, this definition is not directly reflected
in Vasubandhu’s criticism of the Vaibhasika position in the Abhidharma-
koSabhasya. The first portion is, however, quoted in Fa-pao’s
commentary on the Abhidharmakosabhasya, where it seems to be given
as an example of an alternate definition of prthagjanatva (T. 1822:
540a). Furthermore, it is reproduced almost word for word in the Ch’eng
wei shih lun, where aprapti, or asamanvagama, is defined as a state in
which the seeds of darsanaheya dharmas have not yet been permanently
“destroyed; this state in turn is equated with prthagjanatva.®'

In his discussion of aprapti in the Abhidharmakosabhasya, Vasu-
bandhu does not mention bija in the definition of prthagjanatva that he
accepts and attributes to the Sautrantikas: prthagjanatva is the samtati
in which the aryadharmas have not been produced.®” This definition
more closely resembles that of the second Viniscayasamgrahani
passage, according to which prthagjanatva is a designation of the state
in which the lokottara aryadharmas have not yet arisen.®® However, I

s0’i skye bo fiid ces bya’o (Viniscayasamgrahant [tib.): zi 26b1-2). {ER=ITEREM,
BERRAFHIEET. #RAEELEEM (T. 1579: 587b25-26).

°de yan mdor bsdu na rnam pa bzi ste / yons su mya han las mi ’da’ ba’i chos can
gyi rigs kyis bsdus pa dan / fian thos kyi rigs dan ldan pa dan / ran sans rgyas kyi rigs
dan ldan pa dan / de bzin gsegs pa’i rigs dan ldan pa’o (ViniScayasamgrahant [tib.]: zi
26b2-3). WIEREAUE, —EMMERIEE MR, —BHEMRZRE %, ZBEEEZ
ABEZ, MUANZRFEMEZFTREE (T. 1579: 587b26-29).

SRR R, RS, MN=RRAMEERKEMN, RIFGEEEN,
B EIEERBUBRIL (T. 1585: 5b4-6; Shindojoyuishikiron: 37; La Vallée Poussin 1928-
1929: 57-58). Neither La Vallée Poussin nor the Shindojoyuishikiron refers to the
Viniscayasamgrahani. .

2evam tu sadhu yatha sautrantikanam / katham ca sautrantikanam /
anutpannaryadharmasantatih prthagjanatvam iti (Abhidharmakosabhasya: 66.24-25;
La Vallée Poussin 1971, v. 1: 193).

%350 s0'i skye bo gnas skabs gan la gdags / rnam pa du yod ce na / smras pa/ ’jig rten
las ‘das pa 'phags pa’i chos ma bskyed pa'i gnas skabs la "o / rnam pa gsum ste / 'dod pa na
spyod pa dan/ gzugs na spyod pa dan / gzugs med pa na spyod pa’o (ViniScayasamgrahani
[tib.]: zi 77a8-77bl). RKIATS B BAEM, HIEEE, TIRRERL—HIEERES L
BYEEM, WA=, BRRR, £R%, EERE (T 1579: 6078-10).
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do not think that there is a contradiction between Vasubandhu’s so-
called Sautrantika definition and the first Viniscayasamgrahani passage,
since the presence of the seeds of darsanaheyadharmas and the absence
of aryadharmas are equivalent. At least this is what the Ch’eng wei shih
lun suggests in the passage mentioned above. Moreover, the long
passage® preceding Vasubandhu’s definition of bija, which contains an
explanation of the abandonment or non-abandonment of klesas in terms
of states of the asraya, makes it clear that it is the presence of
undestroyed seeds of klesas that prevents one from obtaining the
aryadharmas. Therefore, the samtati in which the aryadharmas are not
present is in fact the samtati in which the seeds of klesas still exist, and
Vasubandhu’s understanding of prthagjanatva is actually identical to
that of the first Viniscayasamgrahani passage. As we have seen, the
Darstantika and Harivarman both merely criticize the status of
prthagjanatva as a dharma without defining it, while Srilata is silent.
Thus, Vasubandhu again identifies as Sautrantika, with no textual
corroboration for his claim, a position taken from the Yogacarabhiimi.

4. Yogacara Cittaviprayuktasamskaras

I now come to the group of cittaviprayuktasamskaras 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) kala, (7) desa, (8) samkhya,
(9) samagri, (10) asamagri. However, the order is not always the same
For example, in the Cintamayibhumi of the Viniscayasamgrahani, the
list begins with samagri (Viniscayasamgrahani [tib.]: zi 208a6; T. 1579:
659a14-16). Nor is the number always the same. For example, the
Abhidharmasamuccaya includes only nine dharmas, omitting asamagri.
Our first Viniscayasamgrahani passage is peculiar in that it includes
samagri after prthagjanatva but before nama-, pada-, and vyarijanakaya.
After this, it defines the dharmas from pravrtti to samkhya in the order
given above, with the exception of desa, which it omits entirely. Like

*“This passage, beginning with the sentence, asrayavisesad etat sidhyati, is quoted
in note 646.
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the Abhidharmasamuccaya, it also omits asamagri. »

With the exception of the Kokuyaku Issaikyé translation of the
Yogacarabhiimi (Yuga-bu III), there is, as far as I know, no translation or
study of the definitions of these cittaviprayuktasamskaras in the
Viniscayasamgrahani. 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 prajaaptis.
refer to the second Viniscayasamgrahani passage, the Abhidharma-
samuccaya, and the Hsien yang sheng chiao lun by way of comparison,
including for the sake of completeness definitions of asamagri and desa
from these three passages.

a. Samagri

According to the first passage in the Viniscayasamgrahani, all the
causes and conditions that can produce dharmas are referred to by the
single term samagri, which is also equated with sahakarihetu.5® There
are six types of samagri.*®® Experiential samagri consists of sparsa
conditioned by the sadayatanas, by ripa, etc., and by manaskara, etc., as
well as of vedana conditioned by sparsa.® Samagri that is the
actualization of rebirth consists of the samskaras conditioned by avidya,
trsna conditioned by vedana, upadana conditioned by vedana, and all the
other members of the pratityasamutpada formula, that is to say, all of the

*de la tshogs pa gan Ze na / chos 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 tshogs pa
Zes bya ste / de fiid lhan cig byed pa’i rgyu zes kyan bya’o (Viniscayasamgrahani
[tib.]: zi 26b3-4). R=fAM & BALEMMEHIEREER. WA —FHAME, BILE
[FZEEA (T. 1579: 587b29-c2).

%] mention the definition from the second passage in my discussion of asamagri
below.

7tshor ba rnams myon ba'i tshogs pa yan yod de / 'di Itar skye mched drug gi
rkyen dan / gzugs la sogs pa'i rkyen dan / yid la byed pa la sogs pa'i rkyen gyi reg pa
dan / reg pa’i rkyen gyis tshor ba’o (Viniscayasamgrahani [tib.]: zi 26b4-5). HAER
ME. AAREE, SHEFRBEEFR. JEFT (T. 1579: 587¢2-3).
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members except for the ones from vijfiana through vedana.*® Samagri
that is. the continued existence of the six senses consists of the four
aharas and jivitendriya.5® Samagri that produces skill in the arts consists
of knowledge of the arts and the tools and adroitness associated with it.*°
Pure samagri consists of the assemblage of the twelve non-hindrances,
namely the wealth of self and others, etc.®”" Finally, conventional samagri
consists of the fact that beings, due to their unity of mind, do not have
disagreement, disputation, contention, or disharmony.*’

The association of the terms samagri and sahakarihetu can be

*yan srid pa mnon par 'grub pa’i tshogs pa yan yod de / 'di lta'ste ma rig pa’i
rkyen gyis 'du byed rnams dan / tshor ba'i rkyen gyis sred pa dan / sred pa’i rkyen gyis
len pa nas rgyas par skye ba’i rkyen gyis rga si'i bar dag go (Viniscayasamgrahani
[tib.): zi 26b5-6). BAFIEZRFME. E'Eﬂﬁﬂfacﬁ ZREEHFN, EHTIEEBZER
(T. 1579: 587¢3-5). '

“skye mched drug gnas pa'i tshogs pa yan yod de / 'di lta ste / zas bzi dan srog
gi dban po’o (Viniscayasamgrahani [tib.]: zi 26b6). HAASREME. uﬁmﬁ&ﬁfﬁ
(T. 1579: 587c5-6).

%bzo0'i gnas rnams 'grub pa’i tshogs pa yanyodde/ 'di Ita ste / bzo Ses pa dan /
de dan ldan pa’i las kyi (corrected from kyis on the basis of Viniscayasamgrahani [tib.
derge]: v. 39, text 4038, p. 362, leaf 47, line 3) yo byad dan skyes bu’i rtsal lo
(Viniscayasamgrahani [tib.]: zi 26b6-7). B LIRS, STI5E RIGHELE
+RfER (T. 1579: 587¢6-7).

'rnam par dag pa’i tshogs pa yan yod de / 'di lta ste / bdag dan gzan gyi "byor pa
la sogs pa khom pa bcu giiis 'dus pa’o (Viniscayasamgrahani [tib.]: zi 26b7). BAIEIF
Me. MHfEEusEe, AMEMERSE (T. 1579: 587¢7-9). Tshul khrims skal bzan
(Shirodate Kaiun) suggests that khom pa here is the opposite of mi khom pa (aksana),
“inopportune birth.” A well-known list of eight such births, birth in hell, etc., is
discussed by Edgerton (1970: 2-3), and Tshul khrims skal bzan, 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 (1254).

“brdar btags pa'i tshogs pa gzan pa yan yod de / 'di lta ste / sems can kyi blo
geig pa’i dpan du byas nas mi mthun pa med pa dan / mi 'thab pa dan / mi rtsod pa
dan / mi 'phrod pa med pa dan (Viniscayasamgrahani [tib.]: zi 26b7-8). BLF H-EFIE
BEAIEKEELE ENNETHEE, EFELTRATERE (T. 1579: 587¢9-10). I can
find no index in which blo gcig pa’i dpan du byas is equated with £ & 4% 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 Bodhisattvabhiimi, in
which all the hetus that are involved in production, namely those from
apeksahetu through pratiniyamahetu, are designated as sahakarihetu.*”
In the case of grain, if any of these causes is lacking, the grain will not
mature, and, therefore, the totality (samagri) of all these causes is called
sahakarihetuf™ Similarly, in the exposition of the ten Aefus in the Savi-
 tarkadibhiimi, sahakarihetu is defined in terms of samagryadhisthana.
In the case of samagri of production, when the totality of causes
necessary for the production of any dharma is realized, the dharma
arises. There are four other types: samagri of obtainment, of
accomplishment, of completion, and of activity.*”

Therefore, the definitions of samagri in the Yogacarabhiuimi, both as
an adhisthana associated with sahakarihetu and as a cittaviprayukta-
samskara, are very broad. The Abhidharmasamuccaya and the Hsien
yang sheng chiao lun both preserve the scope of the Yogacarabhiimi
definitions. According to the Abhidharmasamuccaya, samagri is the

yas capeksa-hetur yas caksepa-hetur yas ca parigraha-hetur yas ca nirvrtti- -
hetur yas cavahaka-hetur ya$ ca pratiniyama-hetur ity etan sarvan hetiin ekadhyam
abhisamksipya sahakari-hetur ity ucyate (Bodhisattvabhimi: 98.3-6).

$sarve caite apeksa-hetum upadaya pratiniyama-hetv-amta hetavah
sasyasyabhinispattaye saha-kari-hetuh. na hi tad dhanyam anyatama-hetu-vaikalyan
nis padyate. tasmat sarva sa samagri saha-kari-hetur ity ucyate (Bodhisattvabhimi:
100.3-6).

tatra samagrihetvadhisthanam adhisthaya sahakarihetuh prajfiapyate / tat kasya
hetoh / tatha hi / svam utpattisamagrim agamya kamapratisamyuktanam dharmanam
utpado bhavati / yatha kamapratisamyuktanam evam ripapratisamyuktanam aripya-
pratisamyuktanam apratisamyuktanam / yathotpattisamagry evam praptisamagri
siddhisamagri nispattisamagri kriyasamagri / tasmat samagrim adhisthaya
sahakarihetuh prajiapyate (Yogacarabhiimi: 110.3-7; Maultbhiimi [tib.]: dzi 66a6-bl;
T. 1579: 302a5-10). Bhattacharya points out that the Tibetan also includes samagri of
subsistence (gnas pa’i tshogs pa dan = sthitisamagri). A similar definition can be
found in the Ch’eng wei shih lun, which includes four types of samagri, of production,
of subsistence, of completion, and of obtaining result: + =M & #KE. BUEBXHEE
FRERERAITEERERFEME N, AMRKELEIAER, BRABHEERERE
$—FEH (T. 1585: 41c10-13; Shindojoyuishikiron: 343; La Vallée Poussin 1928-
1929: 459).
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coming together of the conditions of causes, results, and conditions,®’
while, according to the Hsien yang sheng chiao lun, it is the fact that all
samskrtadkarmas have as their nature the coming together of
conditions.®”” However, the example given by the Abhidharmasamuccaya-
bhasya 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
object, and the presence of the attention that produces that
consciousness.*”®

%samagri katama / hetuphalapratyayasamavadhane samagriti prajiiaptih
(Abhidharmasamuccaya [tib.]: 19.11). I follow Rahula, who translates this as “C’est
une désignation pour indiquer la combinaison des causes, des effets, et des conditions”
(1980: 17). However, the Sanskrit disagrees with the Tibetan, which seems to take heru
and phala as modifying pratyaya: rgyu dan 'bras bu'i rkyen 'dus pa la tshogs pa Zes
gdags so (Abhidharmasamuccaya; 61a8). The Tibetan translation of the Abhidharma-
samuccayavyakhya quotes the text as saying that samagri refers to the fact that causes
and effects arise from conditions: rgyu dan 'bras bu rkyenlas byun ba la tshogs pa ces
gdags so (Abhidharmasamuccayavyakhya [tib.]: 162b1).

See Hirakawa 1990: 179-185 for the relationship among hetu, pratyaya, and

phala.
THEE, BHETHRENE (T. 1602: 484b26-27).

hetuphalasyendriyaparibhedo visayabhasagamanam tajjanakam (Following Sakuma
[1996: 7], I emend from Tatia’s tajjfianam. Tatia says that the Chinese and Tibetan give
tajjanaka for tajjriana, but the Chinese really gives something like tajjianajanaka [
H7&—T. 1606: 701a12]. On the other hand, Tatia is correct about the Tibetan [de skyes
pa’i—Abhidharmasamuccayavyakhya [tib.]: 162b2]) manaskarapratyupasthanam ceti
/ evam anyatrapi yojitavyam (Abhidharmasamuccayabhasya: 10.25-11.2). This
passage is difficult; my summary is based mainly on the Tibetan translation of the
Abhidharmasamuccayavyakhya, which | find easier to understand than the Sanskrit:
rgyudan 'bras bu'i rkyen rnams tshogs pa ni 'dilta ste / rnam 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 bzin du gzan la yan sbyar bar bya'o (Abhidharma-
samuccayavyakhya [tib.]: 162b1-2). The Tibetan translation of the Abhidharma-
samuccayabhasya is yet different: rgyu dan 'bras bu’i rkyen rnams 'dus pa ni 'di ltar
ste / rnam par Ses pa ?es bya ba'i rgyu’i 'bras bu’i rkyen ni dban po miiams pa dan /
yul snan bar byur pa da dan / de skyed pa’i yid la byed pa fie bar gnas pa ste / de bzin
du gZan la yan sbyar bar rig par bya’o (Abhidharmasamuccayabhasya [tib.]: 9b1-2).
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If P’u-kuang is correct in saying that the samagri that Samgha-
bhadra considers to be a cittaviprayuktasamskara is equivalent to
monastic concord, then Samghabhadra’s samagri would seem to
correspond to the conventional samagri of the first Viniscaya-
samgrahani passage (see section B3). Obviously, however, the Yogacara
definition of samagri, although it includes Samghabhadra’s, is far more
_extensive. I think that both the Viniscayasamgrahani and Samghabhadra
derive their notion of samagri as a cittaviprayuktasamskara from the
cittaviprayuktasamskara, samghabheda, in the Vibhasa; that is to say,
they give the status of a dharma to the opposite of samghabheda.
However, unlike Samghabhadra, the Viniscayasamgrahani extends the
scope of the term to encompass a broadly applicable, causal principal.

b. (dsamagri)

Although asamagri is not mentioned in the first Viniscayasamgra-
hani passage, I discuss it here, since it, like samagri, is a possible point
of connection between the Sarvastivadin and Yogacara lists of
cittaviprayuktasamskaras.

A definition of asamdagri is found only once in the Yogacarabhumi:
in the second ViniScayasamgrahani passage asamagri is simply said to
be the opposite of samagri.®” In this passage samagri is defined as the
non-absence of the constituents of action and consists of three types:
assemblage samagri, singleness-of-purpose samagri, and perfection
samagri.®® These types are not further defined, but singleness-of-
purpose samagri perhaps corresponds to the conventional samagri of the
first passage. Outside of the Yogacarabhumi, asamagri is defined

“ma tshogs pa gnas skabs gan la gdags / rnam pa duyod ce na / smras pa / ma
tshogs pa'i gnas skabs dan /rab tu dbye ba ni tshogs pa las bzlog pa las rig par bya’'o
(Viniscayasamgrahan [tib.): zi 78a2-3); FIKIAD MBI A&, HIERE, BHE
g, BHAHEEIMEZER (T. 1579: 608a4-6).

®tshogs pa gnas skabs ganla gdags /rnam pa duyod ce na / smras pa / bya ba'i
yan lag ma tshan ba med pa’i gnas skabs la’o / rnam pa gsum ste / 'dus ba’i tshogs
dan / don gcig gi tshogs dan / yons su rdzogs pa'i tshogs pa’o (Viniscayasamgrahant
[tib.]: zi 78al-2); RIKIAS W EBLM G, MEHRE, ERITEERIELME, It
B=, REGNE, —HME. ERAE (T. 1579: 608a2-4).
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similarly in the Hsien yang sheng chiao lun®' and in P’u-kuang’s .Ta

ch’eng pai fa ming men lun shu KIEE EHFIERH,® where it is said to
be the non-coming together of conditions. .

Unlike the majority of the cittaviprayuktasamskara lists in the
Yogacarabhimi and that of the Hsien yang sheng chiao lun, the list of
cittaviprayuktasamskaras in the Abhidharmasamuccaya does not
include asamagri. P’u-kuang offers two explanations for its omission.
The first is based upon Hsilian-tsang’s addition of the word “et cetera”
after samagri in his translation of the Abhidharmasamuccaya: P’u-
kuang says that “et cetera” refers to asamagri.®® 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: asamagri is omitted because one type is included in
prthagjanatva, which is the non-obtaining of the aryamarga, and the
other types can be inferred from this.*

Thus, we can see that, like samagri, asamagri is defined broadly in
these Yogacara texts. While samagri refers to the concatenation of
causal factors that results in production, asamagri is a designation for
the fact that if something fails to be produced, it is because the
conditions necessary for production do not cooperate. In addition,
special cases of samagri are mentioned in both the Viniscayasamgrahani
passages and defined in detail in the first. Special cases of asamagri, on
the other hand, are implied in the second passage and are referred to by
P’u-kuang. Therefore, the opposite of conventional samagri, or perhaps
of singleness-of-purpose samagri, probably corresponds to samgha-
bheda in the Vibhasa.

Unlike those of most cittaviprayuktasamskaras, the positions of

WRHIAE. BHETHRREN (T. 1602: 484b27).

CEEATRTELTAE (T. 1837: 60a3).

®_RT, HERTHASE. RESHASE, SHMAERTAE (T. 1837: 60all-
12). _
MY MR, BEHAH. MH. SRS RERTMEER, Br, EXRTES
o FMTLMBREEAF AN, SHEMHKTE. BREMEREEN. BREYL, E2E
ATRBER. BRTHERK. FHNATHE—[E, BARNSENRTH, FHURETFE
£ (T. 1837: 60al2-18).
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samagri and asamagri vary in the Yogacara lists. Most frequently they
are found at the end of the entire list.®®® However, in the first
Viniscayasamgrahani passage, samagri is defined after prthagjanatva
and before namakaya, in other words, before the group including
pravrtti and the other Yogacara cittaviprayuktasamskaras
~ (Viniscayasamgrahani [tib.]: zi 26b 3-8; T. 1579: 587b29-c10). In the
" Cintamayibhiumi of the Viniscayasamgrahani, moreover, samagri and
asamagri occur as the first two of the final group of ten
(Viniscayasamgrahani [tib.]: zi 208a6; T. 1579: 659a14-15). This
inconsistency suggests that they are somehow separate from, or more
important than, the other eight Yogacara cittaviprayuktasamskaras.

In fact, samagri is the most basic aspect of causality denoted by this
group of dharmas. The fundamental role of samagri in the causal
process is emphasized, although outside of the context of the
cittaviprayuktasamskaras, in the Paramarthagathas. Together with a
commentary, these verses are found in the Cintamayibhumi of the

- Maulibhumi, and Schmithausen describes them as “authoritative
utterings at the level of ultimate truth, from various (canonical or
paracanonical) sources or (oral) traditions” (1987: 223-224). Five of the
verses (27-31) 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).”** The
verse itself reads as follows: “because of the non-destruction of the
course of causes, activity proceeds due to samagri; [samskrtadharmas]
arise from their own cause, and they make a totality.”*’

% Manobhimi (Yogacarabhimi: 69.3-4); second ViniScayasamgrahani passage
(Viniscayasamgrahani [tib.]: zi 78al-3; T. 1579: 608a2-6); Abhidharmasamuccaya
(18.22; samagri only); Hsien yang sheng chiao lun (T. 1602: 484a27); Ta ch’eng pai fa
ming men lun (T. 1614: 855c15-16).

%Schmithausen 1987: 235. Wayman’s translation (1961: 183) seems inferior.

% hetuvartma [siclnupacchedat samagrya vartate kriya / svasmad dhetos ca
Jjayante kurvanti ca parigraham [MS: parigrahah] (Wayman 1961: 171). I do not
understand the phrase kurvanti ca parigraham; Wayman’s translation, “and take
control,” does not seem to be helpful.
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Aside from samagri, we can find in the Paramarthagathas other
features of causality that appear in the Yogacara expositions of
pratityasamutpada and the cittaviprayuktasamskaras. For example, the
non-destruction of the course of causes corresponds to hetuphalapra-
bandhanupacchedartha in the expositions of pratityasamutpada in the
Abhidharmasamuccaya (Abhidharmasamuccaya: 26.24; Abhidharma-
samuccayabhasya: 33.23-34.1) and the Savitarkadibhumi (Yogacara-
bhumi: 203.16), as well as to the cittaviprayuktasamskara, pravytti.®®®
Similarly, the statement that dharmas arise from their own causes
describes the same aspect of causality as the definition of anuripa-
hetuphalartha (Abhidharmasamuccaya: 26.25; Abhidharmasamuccaya-
bhasya: 35.1; Yogacarabhumi: 203.16-17) and the cittaviprayukta-

samskara, yoga.®®

c. Pravriti

Pravrtti, as 1 have mentioned above, is usually the first of the
Yogacara cittaviprayuktasamskaras, although in the case of the first
Viniscayasamgrahani passage it follows nama-, pada-, and vyasijana-
kaya, which are preceded by samagri. 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 1961: 183]);
(4) how there is no destruction of the course of causes (tatra yathatmany asati
punarbhavo bhavati / nocchedah / yatha ca hetuto yugapat phalam na bhavati / yatha
ca sarvatah sarvam na bhavati / yatha ca yasya hetuvartmanah ucchedo na bhavati /
tad ekaya gathaya paridipayams ca caturvidham codyam paridipayati harati /
caturbhih padair yathakramam [Wayman 1961: 176; 183]).

S% pravrttih katama / hetuphalaprabandhanupacchede pravrttir iti prajfiaptih
(Abhidharmasamuccaya: 19.5-6). See also Hsien yang sheng chiao lun : 383517 AR
FEAETME (T. 1602: 484b21).

yogah katamah / hetuphalanuriipye yoga iti prajiiaptih (Abhidharmasamuccaya:
19.7). hetuphalasariapyam anyatve 'pi yad yasya phalam yujyate / tadyatha danasya
bhogasampad ity evam adi (Abhidharmasamuccayabhasya: 10.18-19). See also Hsien
yang sheng chiao lun: 8%, FBETHERMBIEME (T. 1602: 484b22-23).

See section 4¢ 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 Viniscayasamgrahani.**® Non-interruption is, in tum, one of the
features of causality designated by the Savitarkadibhumi and
Abhidharmasamuccaya as imports of conditioned origination, in this
case hetuphalaprabandhanupacchedartha (see above).

In addition, the Vini$cayasamgrahani describes in detail a number
of different types of pravrtti, some of which are of particular interest to
us. The first three types all are defined with relation to seeds.
Bijapravrtti consists of dharmas that possess seeds although they are not
yet actualized.®®' The next type of pravrtti consists of actualized
dharmas the seeds of which have already been destroyed.* This type of
pravrtti seems to correspond to the explanation of hetuphalapra-

de la jug pa gan 2e na / 'du byed rnams kyi rgyu dan ’bras bu'i rgyun mi 'chad
pa ni 'jug pa zes bya’o (Viniscayasamgrahani [tib.]: zi 27a7). BREITiE, HET
RREHEE (T. 1579: 587¢25-26). The second Viniscayasamgrahani passage
defines pravrtti simply as a prajAapti 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 la
gdags / rnam pa du yod ce na / smras pa / rgyu dan 'bras bu’i rgyun gyi [corrected
from gyis on the basis of the Viniscayasamgrahani [tib. derge]: v. 39, text 4038, p.
376, leaf 146, line 7] gnas skabs la’o / rnam pa gsum ste / skad cig gcig nas gcig tu
ljug pa dan / skye ba gcig nas gcig tu 'jug pa dan / kun nas fion mons pa dan rnam
par byan ba gcig gnas gcig tu 'jug pa'o—Viniscayasamgrahani [tib.]: zi 77b1-2; FK
AP EBLRE, hEEE, ERERBEIMMLBLAE, WE=E, BATPREIRHE,
HRERE, REEFRERE—T. 1579:607c11-13).

b jug pa sa bon gyi 'jug pa yan yod de / 'di lta 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
(Viniscayasamgrahani [tib. derge]: v. 39, text 4038, p. 362, leaf 48, line 3) and the
Chinese] gyur pa rnams kyi’o (Viniscayasamgrahani [tib.): zi 27a7 -8). BIFEF L.
FRATEFABRGEE (T. 1579: 587¢26-27).

“2dban gi stobs kyis 'jug pa yan yod de / 'di lta ste / sa bon miiams par byas pa
kun tu spyod pa dan ldan pa rnams kyi’o (ViniScayasamgrahani [tib.]: zi 27a8). 5tH B
EZ I, BHEETRITHEE (T. 1579: 587¢27-28). 1 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 Abhidharmasamuccayabhasya, 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 Abhidharmasamuccayabhasya, however, does not mention
seeds in this context.®® The last of this group of pravritis, bijaphala-
pravrtti, is said to consist of seeds as well as of dharmas that are
actualized but whose seeds have not been destroyed.®* After this come
definitions of pravrtti of the streams (rgyun) of nama and ripa, of the
streams of kama-, ripa-, and aripyadhatus, of the streams of pleasure,
suffering, and indifference, and of the streams of good, bad, and neutral
(Viniscayasamgrahani [tib.]: zi 27 b1-6; T. 1579: 587c29-588a8).
Finally, pravrtti of the anuloma stream is said to consist of
pratityasamutpada in its progressive order, while pravritti of the
pratiloma stream is defined as pratityasamutpada in its regressive
order.®* The term pravrtti, which Schmithausen, although not in the
context of cittaviprayuktasamskaras, translates as “origination-and-
continuance” (1987: 173, 463 n. 1107), is frequently used in connection
with pratityasamutpada to describe the process of conditioned
production in its progressive order, in other words samsara. Its
opposite, nivrtti, refers to the reversal that leads to the cessation of
samsara. However, this reversal is not always referred to by the term
nivrtti; for example, the summary of the sarira portion of the
exposition of pratityasamutpada in the Savitarkadibhiumi exposition
describes it as the purification of pravr#ti.® In our definition of the

*3karanaksananirodhasamakalam karyaksanotpadat (Abhidharmasamuccaya-
bhasya: 33.24-34.1; see Chapter 2, section B7).

“sa bon dan 'bras bu'i 'jug pa yan yod de/ 'di lta ste sa bon dan bcas pa sa bon
mriams par ma byas pa kun tu spyod pa dan ldan pa rnams kyi’o (Viniscayasamgrahani
[tib.): zi 27b1). LA TERITE. HAEFETHHAITHE (T. 1579: 587¢28-29).

Smthun pa’i rgyun gyi 'jug pa yan yod de / 'di lta ste rten cin 'brel bar "byun ba
lugs su "byun ba’i’o / mi mthun pa’i rgyun gyi 'jug pa yan yod de / 'di Ita ste / rten cin
‘brel bar 'byun ba lugs su mi "byun ba'i’o (ViniScayasamgrahani [tib.]: zi 27b6-7). X
BIRGLTE, BIEHEE, XAHRE, BEizEe (T. 1579: 588a8-10).

SSpiarvantan madhyante pravrttito madhyantad aparante pravrttito madhyante ca
pravrttivisuddhitah / itidam pratityasamutpadasya Sariram (Yogacarabhiimi: 203.4-5).
See also Vastusamgrahani [tib.]: i 287b5-6; T. 1579: 828¢c10-12.
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cittaviprayuktasamskara, pravrtti, pratilomapravrtti is similarly equiva-
lent to nivrtti.%’

Jaini has suggested that pravrtti, like most of the Yogacara
cittaviprayuktasamskaras, corresponds to a member of a Valse31ka
category, in which context it is defined as effort, zeal, or resolution.”
However, I fail to see the relation between this and even the simple

. definition in the Abhidharmasamuccaya, to which he refers.®” If I am
correct that the first Viniscayasamgrahani passage is the earliest Yogacara
treatment of cittaviprayuktasamskaras, it seems that the Yogacaras have
drawn instead from their expositions of bija and pratityasamutpada to
invent a cittaviprayuktasamskara the definition of which describes the
progression of causes and results that comprises samsara.

“"We have seen the term pravrtti, although not as a cittaviprayuktasamskara,
appear in a discussion of anuloma and pratiloma pratityasamutpada in the
Abhidharmasamuccayabhasya comment on the last section of the Abhidharma-
samuccaya pratityasamutpada exposition ([sam]kleSanulomapratilomata iti
pravrttyanupirvim adhikrtya, avidyapratyayah samskara ity evam ady
anulomanirdesah / jaramaranam jaramara[na)samudayo [jaramarananirodho]
Jjaramarananirodhagamini prati pad iti satyavyavasthanam adhikrtya pratilomanirdeso
veditavyah | [vyavadananulomapratilomata iti] tadyatha 'vidyanirodhat samskara-
nirodha ity evam adi vyavadananulomanirdesah / kasmin na sati na jaramaranam
bhavati kasya nirodhaj jaramarananirodha iti pratilomanirdesah—Abhidharma-
samuccayabhasya 35.14-20). See Chapter 2, section B10.

“*Jaini quotes from the Prasastapadabhasya on the Vaisesikasitras: prayatnah
samrambha utsaha iti paryayah (Jaini 1959b: 538).

#According to the definition of prayatna that follows the sentence quoted by
Jaini, there are two types. Jivanapiirvaka 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. Icchadvesapiirvaka 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
Jjivanapurvakah icchadvesapirvakas ca / tatra jivanapirvakah suptasya pranapana-
santanaprerakah prabodhakale cantah-karanasyendriyantarapraptihetuh / asya
Jivanapiirvakasyatmanasoh samyogad dharmadharmapeksad utpattih / itaras tu
hitahitapraptipariharasamarthasya vyaparasya hetuh sariravidharakas ca / sa
catmamanasoh samyogad icchapeksad dvesapeksad votpadyate (Prasastapadabhasya:
216). Although prayatna, according to this definition, does not seem to resemble the
Yogacara cittaviprayuktasamskara pravriti, it does seem to fulfill some of the
functions of alayavijfiana.
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d. Pratiniyama

Pratiniyama is defined in the Abhidharmasamuccaya as a designa-
tion for the variety of causes and results. The Bhasya 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.”® Similarly, the Hsien yang
sheng chiao lun defines pratiniyama as the manifoldness of causes and
results.”” '

Again, the first Viniscayasamgrahani 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.” Of the various types of
pratiniyama, pravrttinivrttipratiniyama (this and the following are all my
Sanskrit retranslations) refers to pratityasamutpada in progressive and
regressive order. Sarvadharmapratiniyama refers to the fact that all
dharmas are included in the twelve ayatanas. Vedanapratiniyama refers
to the fact that all sensations are included in the three types of vedana.
Sthitipratiniyama refers to the fact that all bodies endure for their allotted

"pratiniyamah katamah / hetuphalananatve pratiniyama iti prajfiaptih
(Abhidharmasamuccaya: 19.6-7). hetuphalananatvam istasya phalasya sucaritam
anistasya duscaritam ity evam adi / phalanam prthak prthag anyonyahetukatvam
(Abhidharmasamuccayabhasya: 10.17-18).

MERE, FBHETERESRM (T. 1602: 484b21-22).

"de la so sor nes pa gan ze na / de bzin giegs pa rnams byun yan run ma byun yan
run / thog ma med pa dan ldan pa’i dus nas bzun ste / chos rnams kyi rgyu dan 'bras bu
sna tshogs ma 'dres pa fiid kyi chos fiid so sor nes pa’o (Viniscayasamgrahani [tib.]: zi
27b7-8). BREMER. BEMLRREERRREZEELE, RHHEER B,
FEEIET (T. 1579: 588al1-13; see also T. 1584: 1025a15-16). According to the second
passage, pratiniyama is a prajfiapti designating the state of the differing characteristics
of dharmas, and it consists of three types, laksanapratinivama, hetupratiniyama, and
phalapratiniyama [my retranslation] (so sor nes pa gnas skabs gan la gdags / rnam pa
du yod ce na / smras pa / chos tha dad pa’i mtshan fiid kyi gnas skabs la’o / rnam pa
gsum ste / mtshan fiid so sor res pa dan / rgyu so sor nes pa dan/ 'bras bu so sor res
pa’o—Viniscayasamgrahani [tib.]: zi 77b2-3; RIRAMO MR ER, HIFHEE, Bk
SN EBYER, HE=TE, BHERE. RER. REE (T. 1579: 607c14-16).
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time and that external things endure for a kalpa. Pramanapratiniyama
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.™

As in the case of samagri, there is a connection here between the
list of cittaviprayuktasamskaras and the Yogacara expositions of
pratityasamutpada and the ten hetus. I have mentioned in note 119 that
two of the arthas appear to be related to pratiniyama: vicitra-
hetuphalartha refers to the variety of causes and results mentioned in all
the definitions of pratiniyama, while pratiniyatahetuphalartha refers to
the fact that a given cause produces a determined result. A similar
observation is the focus of the first Viniscayasamgrahani definition.”™

In the exposition of the hetus, we find that in the earliest version
in the Bodhz_'sattvabhﬁmi, pratiniyamahetu is defined as the fact that
the various heterogeneous things have their own separate causes.”” In
the Savitarkadibhumi, pratiniyamahetu is related to Saktivaicitrya-
hetvadhisthana; Saktivaicitrya refers to the multiplicity of forces
necessary to produce the variety of dharmas associated with kama-,
rupa-, and arupyadhdtus, as well as non-associated (anasrava)

™de la 'jug pa dan ldog pa so sor res pa yan yod de / 'di lta ste rten cin 'brel bar
‘byun ba lugs su 'byun ba dan / lugs su mi "byun ba'i’o / chos thams cad so sor res pa
yan yod de / 'di Ita ste skye mched bcu giiis po rnams gyi de las gon na yan med de las
lhag pa yan med pa’o / tshor ba so sor res pa yan yod de / 'di Ita ste tshor ba gsum po
dag gi de las gon na yan med la de las lhag pa yan med pa’o / gnas pa so sor res pa
yan yod de / 'di Ita ste lus thams cad tshe ji srid pa dan / phyi rol gyi dros po rnams
bskal pa chen por [corrected from po on the basis of the Derge edition (Viniscaya-
samgrahani [tib. derge]: v. 39, text 4038, p. 362, leaf 49, line 6)] gnas pa’o / 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 glin bzi pa rnams kyi tshad so sor res
pa’o (Viniscayasamgrahani [tib.]: zi 27b7-28a3). A RERMER. BIEERFE, ;X
F—EER, B—UETZRFEEAEY, SAEXER, A UR=ZXREAEY,
HATEER, B—YUANINEFE. —DHFRRHE, IAFREEE, BHAHFME
BREER. IREFTHERT. RENFTUAMERZIRE (T. 1579: 588a13-20).

™ Again as | mentioned above (see note 119), Hsiian-tsang in his translation of the
Adivisesavibhagasiitra renders pratinivatahetuphalartha as R #xE E#ELE (T. 717
841b25-26).

"Snana-vijatiye vibhinna-karanatvam pratiniyamahetuh (Bodhisattvabhimi:

98.2-3).
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dharmas.”™ The Abhidharmasamuccaya defines pratiniyamakarana as
the variety of conditions, and the Abhidharmasamuccayabhasya
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.””” Finally, the Ch’eng wei shih lun gives the most
detailed explanation of pratiniyamahetu and the adhisthana that is its
support. Saktivaicitryahetvadhisthana is the special force possessed by
all samskrtadharmas due to which there is production or experience’® of
their respective results. Pratiniyamahetu is based on this because each
dharma can produce a result pertaining only to its own dhatu, etc.,”” and
can obtain a result pertaining only to its own vehicle.”"

Jaini notes that pratiniyama, like yoga, does not correspond to a
member of the Vaisesika lists, but he does not suggest a possible source
for this cittaviprayuktasamskara (Jaini 1959b: 536). In trying to
establish a source, I have shown that the same principle of causality that
is given the status of a provisional cittaviprayuktasamskara by the

"tatra Saktivaicitryam hetvadhisthanam adhisthaya pratiniyamahetuh
prajiiapyate / tat kasya hetoh / tatha hi / kamapratisamyukta dharma vicitrasvabhava
vicitrad svabhavavisesac chaktivaicitryad utpadyante / yatha kamapratisamyukta
evam ripapratisamyukta ariapyapratisamyukta apratisamyuktah / tasmac
chaktivaicitryam adhisthaya pratiniyamahetuh prajfiapyate (Yogacarabhimi: 109.19-
110.2).

"pratiniyamakaranam, pratyayavaicitryam, tadyatha pafnicagatipratyayah
paficanam gatinam (Abhidharmasamuccaya: 27.15). pratiniyamakaranam bhinna-
svabhavatayanyonyaphalatvat (Abhidharmasamuccayabhasya: 36.20-21).

"R%E3E. According to the ShindG joyuishikiron, ¥2 refers to samskrtadharmas while
7% refers to asamskrta, presumably, that is, to pratisamkhyanirodha (Shindéjo-
yuishikiron: 343). However, La Vallée Poussin ignores the term & in his translation
(1929: 458).

™The ShindG joyuishikiron explains that a dharma of a certain dhatu will be the
cause of a dharma of the same dhatu, a dharma within a dhatu of a certain nature will
be the cause of a dharma of the same nature, and a riipadharma of a certain nature will
be the cause of another riipadharma, etc. (Shindo joyuishikiron: 343; see also La Vallée
Poussin 1928-1929: 458).

T EBITIREKR. BAAEENERARESENS . BMKERTEREEE
BREBFRERREEBERRL (T. 1585: 41¢7-9; La Vallée Poussin 1928-1929: 458;
Shindojoyuishikiron: 343).
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Viniscayasamgrahani is described in the definition of pratiniyamahetu.
The use of the terins pratiniyama and pratiniyata to describe the fact that
causes, despite their infinitely large number, give rise only to the
appropriate results is, as far as I can tell, limited to the Yogacara
expositions of causality and to the Adivisesavibhagasiitra, a text that
explains pratityasamutpada in a manner similar to that of Yogacara
- (Matsuda 1982a: 48). All references to the cittaviprayuktasamskara,
pratiniyama, and to pratiniyatahetuphalartha are later than our first
reference to pratiniyamahetu in the Bodhisattvabhiimi, which is one of
. the oldest portions of the Yogacarabhiimi. The relative positions of the
cittaviprayuktasamskaras and pratiniyatahetuphalartha, however, are not
so clear, since the chronological relationship between the portions of the
Yogacarabhiimi in which they occur has not been definitely established.
However, whether or not the Viniscayasamgrahani is, as I believe,
generally older than the Savitarkadibhumi, the Yogacara exposition of
pratityasamutpada exists in at least one form (in the Sravakabhiimi)
that is undoubtedly older than any Yogacara discussion of the cittavipra-
yuktasamskaras. Therefore, although the earliest reference to
pratiniyatahetuphalartha that we have is found in the Savitarkadi-
bhiimi,™" it is not impossible that the category of the pratityasamutpada-
rthas was borrowed from another, no longer extant exposition of
pratityasamutpada, later than the Sravakabhimi, which does not
mention them, but earlier than the Savitarkadibhumi. Thus, I would
tentatively suggest that the term pratiniyatahetuphalartha is later than
pratiniyamahetu but earlier than the cittaviprayuktasamskaras. In any
case, I think that the origin of the cittaviprayuktasamskara, pratiniyama,
can be found in earlier expositions of causality, specifically 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

™ As for the Adivisesavibhagasitra, Matsuda thinks that it is contemporaneous
with, if not authored by, Vasubandhu (personal communication).
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on the second Viniscayasamgrahani passage, according to which yoga is
a designation applied to the conformity between cause and result.”* The
Abhidharmasamuccayabhasya explains this conformity 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.”" ‘

The definition in the first Viniscayasamgrahani 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: apeksayukti, karyakaranayukti, upapattisadhanayukti, and
dharmatayukti.”"* Finally, a reference is made to the Sravakabhiimi, in
which the four yuktis are explained in greater detail.”"

The four yuktis appear exclusively in Yogacara texts,”'®

where they

"2 Abhid harmasamuccaya—yogah katamah / hetuphalanuripye yoga iti prajiaptih
(Abhidharmasamuccaya: 19.7). Hsien yang sheng chiao lun—+8fE# . FBEITRRIBMHM
(T. 1602: 484b22-23). Viniscayasamgrahani—rgyu dan 'bras bu mthun pa’i gnas skabs la’o
(Viniscayasamgrahani [tib.): zi 77b3); BKEARIGFEFIEELFEE (T. 1579: 607c17).

"Shetuphalasaripyam anyatve 'pi yad yasya phalam yujyate / tadyatha danasya
bhogasampad ity evam adi (Abhidharmasamuccayabhasya: 10.18-19).

“These Sanskrit equivalents are from the Sravakabhiimi (Wayman 196 1: 78-80).

"de la sbyor ba gan ze na / chos de dan de dag gi kun tu tha sfiad gdags pa dan /
rnam par bzag pa dan / so sor rtogs par bya ba’i thabs gan yin pa de ni sbyor ba Zes
bya’o / rab tu dbye na rigs pa bzi po 'di lta ste / Itos pa’i rigs pa dan / bya ba byed
pa’i rigs pa dan / 'thad pas sgrub pa’i rigs pa dan / chos fid kyi rigs pa dag ni sbyor
ba Zes bya ste / rigs pa de dag gi rab tu dbye ba ni 'di lta ste / fian thos kyi sa las "byun
ba bzin du rig par bya’o (Viniscayasamgrahant [tib.]: zi 28a3-5); IR LITHERE, FBIEIE
BELESHLERY HEMMIEBNLE, RFEE, XIEEZNIPIF MNER, 3§
FrEE, fEAEE, REGER, EWEE, L ERENNELECES B (T. 1579
588a21-25).

"$Sources aside from the Sravakabhiimi include: Bodhisattvabhiimi, which
mentions the four yuktis and refers to a previous explanation, presumably in the
Sravakabhiimi (Bodhisattvabhimi: 293.17-18); Vastusamgrahani (T. 1579: 794a7-8—
the siatras [T. 99: 8b-c, sutras nos. 37-38; see Mukai 1985: 30] on which this passage
comments do not mention them; also 880a25-28, which refers to the Sravakabhiimi by
name); Srutamayibhiimi (Viniscayasamgrahani [tib.]: dzi 186a4; T. 1579: 346a2),
which defines yukti as consisting of pratityasamutpada and the four yuktis;
Samdhinirmocanasiatra (T. 676: 709b11-710a18; Lamotte 1935: 262-265), which is



265

play an important role in vipasyana meditation.”"” The Sravakabhiimi
seems to be the earliest extant source, and it enumerates and defines the
yuktis in two separate passages.””® 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.”"® Apeksayukti
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.” Karyakaranayukti 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.””' Upapattisadhanayukti is reasoning applied to

notable for its long discussion of upapattisadhanayukti, which it divides into two
types, pure and impure; Abhidharmasamuccaya (T. 1605: 687a15-21; Rahula 1980:
136; Abhidharmasamuccayabhasya: 99.7-16); Hsien yang sheng chiao lun (T. 1602:
582b8-583a2); and Mahayanasutralamkara (Mahayanasitralamkara: 168.5-11; Lévi
1911: 275). See also Mochizuki 1974: 3920.

"Especially Sravakabhimi: 369.8-370.2 (Sravakabhami [tib.]: 163a5-b3; T. 1579:
451c20-452a2; Wayman 1961: 111-113).

"8Sravakabhiimi: 141.7-143.21 (Sravakabhimi [tib.]: 68al-69a5; T. 1579: 419b5-
c14; Wayman 1961: 78-80 includes partial text and translation) and Sravakabhimi:
369.8-370.2 (Sravakabhimi [tib.]: 163a5-b3; T. 1579: 451c20-452a2; Wayman 1961:
111-113 includes complete text and translation).

"katham yuktyupapariksakaraya cintaya skandhadesanam cintayati / catsrabhir
yuktibhir upapariksate / katamabhis catasrabhir yad utapeksayuktya karyakarana-
yuktya upapapattisadhanayuktya dharmatayuktya (Wayman 1961: 78-79 [where
Wayman includes the complete text, [ give his text since it is generally more accurate
than Shukla’s; I give Shukla’s, however, when Wayman’s text is incomplete];
Sravakabhiimi: 141.7-10; Sravakabhimi [tib.]: 68al-2; T. 1579: 419b5-8).

apeksayuktih katama / dvividha apeksa utpattyapeksa prajiiaptyapeksa ca /
tatrotpattyapeksa yair hetupratyayaih skandhanam pradurbhavo bhavati / tasyam
skandhotpattau te hetavas te pratyaya apeksyante / yair namakayapadakaya-
vyamjanakayaih skandhanam prajfiaptir bhavati / tasyam skandhaprajfiaptau te
namapadakayavyamjanakaya apeksyante / iyam ucyate skandhesutpattyapeksa /
prajiaptyapeksata (ksa) ca / ya cotpattyapeksa / ya ca prajriaptyapeksa sa yuktir yoga
upayah / skandhotpattaye / skandhaprajiiaptaye tasmad apeksayuktir ity ucyate
(Sravakabhimi: 141.11-142.2; Sravakabhimi [tib.]: 68a2-7; T. 1579: 419b8-16).

"\karyakaranayuktir ya (tald utpannanam skandhanam svena hetuna svena
pratyayena tasmims tasmin svakaryakarane viniyogas tadyatha / caksusa riupani
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proving, by means of the three types of valid knowledge, statements
about the skandhas, for example, that they are impermanent,
conditionally originated, etc.”?” 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 nirvana is peaceful.”

Returning to the first Viniscayasamgrahani 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 apeksayukti and of karyakaranayukti, 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 karya-
karanayukti, that is related to anuripahetuphalartha.

drastavyani / Srotrena sabdalh) Srotavyah / yavan manasa dharma vijiieya iti / ripena
caksuso gocare avasthatavyam / sabdena Srotrasya evam ya[val*d dharmair manasa
iti / yad va punar anyad apy evambhagiyam / tatra tatra dharmanam anyonyam**
karyakarena pratiyuktir yoga upaya iyam ucyate / karyak[alranayuktih
(Sravakabhiami: 142.3-11; Sravakabhiimi [tib.]: 68a7-b3; T. 1579: 419b16-23).

*I have added the bracketed syllable.

**Shukla gives anyo [a]nyam, buther emendation does not seem necessary.

"2y papattisadhanayuktih katama / anitya[h] skandha iti pratityasamutpanna
duhkhalh] Siinya anatmana iti tribhih pramanair upapariksate yad u(ta)taptagamena
pratyeksenanumanena ca / ebhis tribhih pramanair upapattiyuktaih satam hrdaya-
grahakair vyavasthapana sadhana kriyate / yad uta skandhanityataya va pratitya-
samutpannataya va duhkhatayalh)] sinyataya iyam ucyate upapattisadhanayuktih
(Sravakabhimi: 142.12-143.3; Sravakabhimi [tib.]: 68b3-5; T. 1579: 419b23-28).

" dharmata-yuktih katama / kena karanena tathabhita ete skandha(s) tathabhiito
lokasamnivesah kena karanena khara-laksana prthivi drava-laksana apah usna-
laksanam teja(h) samudirana-laksano vayuh / anityah skandha(h) / kena karanena
$antam nirvanam iti / tatha ripa[nal-laksanam riipam anubhavana-laksana vedana
samjanana-laksana samjiia abhisamskarana-laksanah samskara vijanana-laksanam
vijiianam iti / prakrtir esam dharmanam idam svabhava esa idrsah dharmataisa(m)
caiva casau dharmata / saivatra yuktir yoga upayah evam va etasmat / anyatha va
naiva vasmat sarvatraiva ca dharmataiva pratiprasaranam dharmataiva yuktih /
cittanidhyapandya cittasamjiiapandya iyam ucyate dharmata-yuktih (Sravakabhimi:
143.4-16; Sravakabhiimi [tib.]: 68b5-69a4; Wayman 1961: 79; T. 1579: 419b28-c9).
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f. Java

Again, the definitions in the Abhidharmasamuccaya and Hsien yang
sheng chiao lun™ are very similar to that of the second Viniscaya-
samgrahani passage, according to which java is a designation referring
to the fact that origination-and-continuance proceeds rapidly.”” 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 production and
destruction of the samskrtadharmas. The first passage then defines ten’
types of java: (1) the speed of the origination-and-continuance of the
samskrtadharmas, 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, ctc.; (3) the speed
of those dwelling in the air, for example, that of birds, certain gods, and
yaksas; (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;™ (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 is 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.””

javah katamah / hetuphaldsupravrttau java iti prajiiaptih (Abhidharma-
samuccaya: 19.7-8). & . FBHEITHEREME(T. 1602: 484b23-24).

mgyogs pa gnas skabs gan la gdags / rnam pa du yod ce na / smras pa / myur du
'jug pa’i gnas skabs la’o / rnam pa gsum ste / 'du byed kyi mgyogs pa dan / skyes bu'i
byed pa’i mgyogs pa dan / rdzu ‘phrul gyi mgyogs pa’o (Viniscayasamgrahani [tib.]:
zi 77b4-5). BRI MEY Z&E, BERE, SRS VBIZEE, RE=TE,
RETEE, TRA%E, #E%E (T. 1579: 607c19-20).

"The Chinese translation only includes nine, as does the Chiieh ting tsang lun
(T. 1584: 1025a26-b4).

™This type of java is not mentioned in the Chinese.

™8(This passage is difficult, and I have not translated it in full but only paraphrased
it as best | could.) de la mgyogs pa gan Ze / 'du byed rnams kyi 'byun ba dan / jig pa’i
tshul gyis myur du ’gro Zin rgyu ba fiid ni mgyogs pa zes bya'o /de la 'du byed rnams
kyi ’jug (corrected from ’jugs on the basis of the Derge edition—Viniscayasamgrahani
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Only the first subdivision of java in the lists of both the first and
second Viniscayasamgrahani 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 lun, refer to the arising and
destruction of conditioned dharmas and hence are clearly about cause
and effect. Furthermore, the Abhidharmasamuccaya defines java, as it
does all but one (samkhya) of the last group of cittavipra-
yuktasamskaras, specifically with reference to hetuphala. Therefore, the
primary significance of the cittaviprayuktasamskara, java, is related to
cause and result. Although Jaini points out a correspondence between
java and the Vaisesika vega, I do not see any real similarity aside from
the nearly synonymous names.””

[tib. derge]: v. 39, text 4038, p. 363, leaf 50, line 2) pa’i mgyogs pa yan yod de / 'di Ita
ste 'du byed rnams kyi myur du skye ba dan 'gag pa’o / sems can sa la gnas pa rnams
kyi rtul ba’i mgyogs pa yan yod de / ’di Ita ste mi dan glan po che dan rta la_sogs
pa’i’o/sems can bar snan la gnas pa rnams kyi mgyogs pa yan yod de / 'di lta ste bya
rnams dan / bar snan la gnas pa'i lha dan gnod sbyin la sogs pa’i’o / sgra skad gyi
mgyogs pa yan yod de/ 'di lta ste sgra "byun ba’i’o / chu’i mgyogs pa yan yodde/ 'di
Ita ste chu klun gi rgyun la sogs pa’i "bab pa (corrected from bar ba on the basis of the
Derge edition—Viniscayasamgrahani [tib. derge]: v. 39, text 4038, p. 363, leaf 50, line
4)fiiddo / me'i mgyogs pa yan yodde/ 'di Ita ste sreg bya'i me'i 'gro ba fiid do / rlun
gi mgyogs pa yan yod de / 'di Ita ste rlun gi tshogs chen po rgyun gyi’o / Sugs kyi
mgyogs pa yan yod de / 'di Ita ste mda’ dan / "khor lo la sogs pa’i 'phans pa’i’o / Ses
pa’i mgyogs pa yan yod de / 'di lta ste rnal 'byor pa’i ses rab myur ba fiid kyi ses bya
rab tu 'byed pa fid kyi'o / rdzu 'phrul gyi [corrected from gyis on the basis of the
Derge edition—Viniscayasamgrahani [tib. derge]: v. 39, text 4038, p. 363, leaf 50, line
4] mgyogs pa yan yod de / 'di lta ste rdzu phrul chen po dan ldan pa rdzu 'phrul gyis
"gro ba’i lus ’gro ba dan / yid mgyogs pa’o (VinisScayasamgrahani [tib.]: zi 28a5-
28b3). ERTMEHE, FHETERMEREE M, TR HE, MBREFNSE, FF
EITIREYE, BHITERNE. RARITHEERYLE, BARES, SAETAEY
W, FREREGEITEXRERE, ASEYE, FAEREN. SAREEE, /LT
SRERIE. REEALE, BARFEERE, A7 BLE, BRSGELF, 58
HEYHE, FEREHEMDRAESRM., SFHEEE, FAHBETAESELEE
B (T. 1579: 58826-b7).

™Jaini quotes from the Prasastapadabhasya: Vego...niyata-dik-kriya-
prabandhahetu (Jaini 1959b: 538).
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g. Anukram&

The basic definitions of the two Viniscayasamgrahani 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

~ determined order.” The first Viniscayasamgrahani passage lists seven
types of anukrama: (1) pravrttyanukrama,” which is the pratitya-
samutpada formula in the progressive order of defilement;™ (2)
nivrttyanukrama, which is the formula in the progressive order of
purification;”** (3) anukrama pertaining to entering and staying in the

de la go rims gan ze na / 'du byed kyi rgyud so so [corrected from so so so so on
the basis of the Derge edition—Viniscayasamgrahani [tib. derge]: v. 39, text 4038, p:
363, leaf 50, line 6] dag la re re nas go rims sna phyis 'jug pa gan yin pa de ni go rims
Zes bya’o (Viniscayasamgrahani [tib.]: zi 28b3). R =K. FREFAITHES, AT
BRE——BEH. =FERE (T. 1579: 588b8-9).

go rims [corrected from rim on the basis of the Derge edition—Viniscaya-
samgrahani [tib. derge]: v. 39, text 4038, p. 376, leaf 147, line 4] gnas skabs gan la
gdags / rnam pa du yod ce na / smras pa/ 'du byed re re nas 'jug pa’i gnas skabs la’o
(Viniscayasamgrahan [tib.]: zi 77b5-6). FIRITO B KRS, WIEEE, SR ——1T
TRE MR RE (T. 1579: 607c21-23).

anukramah katamah / hetuphalaikatvapravrttav anukrama iti prajiiaptih
(Abhidharmasamuccaya: 19.8). ekaikasyaiva pravrttir ayugapat pravrttir veditavya
(Abhidharmasamuccayabhasya: 10.20).

REE. BT ——KEMEM (T. 1602 [Hsien yang sheng chiao lun]: 484b23-
24).

"'The Sanskrit equivalents are all my retranslations. In some cases | have not been
able to retranslate the names of the types of anukramas. )

™de la 'jug pa’i go rims kyan yod de/ 'di lta ste ma rig pa’i rkyen gyis 'du byed
rnams zes bya ba nas / rgyas par skye ba’i rkyen gyis rga Si’i bar du’o
(Viniscayasamgrahani [tib.]: zi 28b3-4). A RERE. BEVRRIT. EHHEEFZE
FE (T. 1579: 588b10-11). See also Chapter 2, section B10.

™ldog pa'i go rims kyan yod de / 'di lta 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 (Viniscayasamgrahani [tib. derge]: v. 39, text 4038, p. 363, leaf 51, line
1)] 'gags pa’i bar du’o (Viniscayasamgrahani [tib.]: zi 28b4-5). A RRRE. FEH
AT, T EHERMETCH (T. 1579: 588b11-12). See also Chapter 2, section B10.
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condition of being a householder or a monk;"** (4) anukrama of growth,
namely, the procession through the eight stages of childhood, youth,
etc.;”* (5) abhisamayanukrama, namely, the order in which one
understands the four noble truths, starting with the truth of suffering;”
(6) samapattyanukrama, namely, the order in which one enters the nine
samapattis;™ (7) Siksanukrama, namely, the fact that one produces
adhicitta based on adhisila before producing adhiprajia based on
adhicitta.”™® 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.”” 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

"khyim pa dan rab tu byun ba rnams kyi rgyu ba dan/ gnas pa'i go rims kyan yod
de (Viniscayasamgrahant [tib.]: zi 28b4). BRAERERKITHEKRE (T. 1579: 588b12-13).
There follows a longlist of activities of the householder and monk that must be done in
a certain sequence.

mnon par 'grub pa’i go rims kyan yod de / 'dilta ste / byis ba dan gton nu la
sogs pa'i gnas skabs brgyad po dag rims kyis 'byun ba’o (Viniscayasamgrahani [tib.]:
zi 29a2-3). AR RE., BREUETS/MKEER (T. 1579: 588b23-24). The
Kokuyaku Issaikyé translation lists eight states but does not indicate the origin of the
list (Yuga-bu 3: 329 n. 3).

"mnon par rtogs pa'i go rims kyan yod de / 'di lta ste sdug bshal la sogs pa
'phags pa’i bden pa bzi po dag rims kyis mnon par rtogs pa’o (Viniscayasamgrahani
[tib.]: zi 29a3-4). L BEKE, FREEFNEFPRFBHB (T. 1579: 588b24-25).

sfioms par 'jug pa'i go rims kyanyodde/ 'di lta ste mthar gyis gnas pa’i sfioms
par jug pa dgu po dag la rim gyis sfioms par ’jug go (Viniscayasamgrahani [tib.]: zi
29a4). B AE KRS, FBREANKRETE (T. 1579: 588b20-21). The Kokuyaku Issaikyd
translation explains that these are the four dhyanas, the four arupyas, and
nirodhasamapatti (Yuga-bu 3: 329 n. 4).

"8bslab pa’i go rims kyan yod de / 'di lta ste lhag pa’i tshul khrims la brten pa’i
go rims gyis lhag pa’i sems skye ba dan lhag pa’i sems la brten nas lhag pa'i Zes rab
skye ba'o (Viniscayasamgrahani [tib.]: zi 29a4-5). B A EE RS, B EMEAERK, Kk
R, HELBRSIK, TRER FEE (T, 1579: 588b26-28).

™rnam pa gsum ste / skad cig pa’i 'jug pa’i go rim dan / lus 'jug pa’i go rim dan /
bya ba sgrub pa 'jug pa’i go rims so (Viniscayasamgrahani [tib.]: zi 77b6). HIE=TE,
FRRMINREKE, NERERE, BLFERERSE (T. 1579: 607c23-24).
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nivrttyanukrama, the second, anukrama of growth, and the third,
abhisamaya-, samapatti-, and Siksanukrama.

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.”* The Bhasya
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.”*' The Hsien
yang sheng chiao lun says that kala refers to the fact that
samskrtadharmas progress by arising and being destroyed again and
again.”* The second Vini§cayasamgrahani definition is even more
abstract, but it also amounts to the same thing: kala is the non-
interruption of the stream of samskrtas.””

The basic definition in the first ViniScayasamgrahani passage is
more complicated. Kala is explained both in astronomical terms and in
terms of the samskrtadharmas: divisions of time are established and
manifested due to the rising and setting of the sun as well as to the arising
and destruction of the samskrtadharmas. Measures of time in
diminishing order (epoch, year, month, etc.) are given as examples, as

™kalah katamah / hetuphalaprabandhapravrttau kala iti prajiiaptih (Abhidharma-
samuccaya: 19.8-9).

™hetuphalasya prabandhena pravrttau satyam yat tatra hetuphalam
utpannaniruddham so 'titah kala iti prajiapyate, yad anutpannam so 'nagatah kalah,
yad utpannaniruddham sa pratyutpannah kala iti (Abhidharmasamuccayabhasya:
10.20-22).

ErE, BMEITREHIERME (T. 1602: 484b24-25). Compare with the Abhi-
dharmasamuccaya: {15 %F. BREREETE. BRILAH (T. 1605: 665c27-28).

™dus gnas skabs gan la gdags / rnam p,{ du yod ce na / smras pa / 'du byed kyi
rgyun mi ‘chad pa’i gnas skabs la’o / rnam pa gsum pa ste / 'das pa dan / ma ’ons pa
dan/daltar byun ba’o (Viniscayasamgrahani [tib.]: zi 77b6-7). BRI IR LR, I
BRE, BRITHETE ORI, ’RE=ME, BEES (T. 1579: 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 samskrtas.”** Again, our other passages focus on only
one of the aspects described in the first Viniscayasamgrahani passage.
Interestingly, in the AbhidharmakoSabhasya Vasubandhu, in order
to refute those (presumably the Vaisesikas) 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 samskrta-
dharmas.’” Ya$omitra adds that the name indicates the samskrta-
dharmas of the past, future, and present.”* As P’u-kuang points out (T.
1821: 223b28-c11), a similar position can be found in the Vibhasa,
which concludes that a kalpa, like the smaller units of time of which it
is composed, is nothing other than the skandhas.”’ Furthermore, as P’u-

™The Tibetan and Chinese translations vary considerably here: de la dus gan ze
na / fii ma 'char ba dan nub pa’i dban du byas te dus yons su chad pa dan / fie bar
mtshon pa rnam par gzag 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 gzag pa ni 'di lta ste /
dus tshigs dan / lo 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
Itar byun ba rnams kyi dus zes bya’o (Viniscayasamgrahani [tib.]: zi 29a5-7). K= AT
B, FRHIH %R LN, RYBUREEZG. XHETERYE LN, RLERE
LRl ek, WEZAEASHE, BREALASRAHTMELTIRSEN, R
BB FERFKIBIE (T. 1579: 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. 1584: 1025b19-24).

™kalo nama ka esa dharmah / samskaraparidipanadhivacanam etat (Abhidharma-
kosabhasya: 212; La Vallée Poussin 1971, v. 3: 62). Elsewhere in the Abhidharma-
kosabhasya, Vasubandhu discusses the relationship between time and causation
(Abhidharmakosabhasya: 130.25-28; La Vallée Poussin 1971, v. 2: 59-60—adau hi
parikalpyamane tasyahetukatvam etesu sajyeta sati cahetukatve sarvam evedam
ahetukam praduh syat / drstam cankuradisu bijadinam samarthyam deSakala-
pratiniyamad agnyadinam ca pakajadisv iti nasti nirhetukam pradurbhavah). See the
section on desa below for a discussion of this passage.

™kala ity asyabhidhanasya kim abhidheyam ity arthah / samskara-paridipana-
dhivacanam etad iti. samskaranam atitanagata-pratyutpannanam abhidyotakam
nameti. tad-yatha 'titah kalo yavat pratyutpanna iti traiyadhvikah samskara eva
gamyamte (Abhidharmakosavyakhya: 375.5-8).

TINRFE, ERENETERAEER. MEEHHBRTR. RAPRE=FES.
AR EME % (T. 1545: 700b29-c3).
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kuang also mentions, Samghabhadra agrees with Vasubandhu’s answer
and says that kala is nothing but the samskrtadharmas.’® However,
none of these sources refers to the fact that the Yogacarabhumi
considers kala a cittaviprayuktasamskara, albeit a prajaapti.

i. (Desa)

Desa is not mentioned in the first Viniscayasamgrahani passage.™
According to our second passage, which contains what must be the
earliest extant definition of this cittaviprayuktasamskara, it is a
designation for a state of that which is included in ripa. There are three
types: that which is above, that which is below, and that which is to the
side.” The Hsien yang sheng chiao lun says that desa is equivalent to
the nature of material dharmas to be distributed equally everywhere.””'
Finally, the Abhidharmasamuccaya states that desa is simply a
designation for cause and result in all ten directions (but the text only
mentions six: east, south, west, north, above, and below); the Bhasya,
echoing the Viniscayasamgrahani definition, points out that desa only
refers to cause and result consisting of rigpa, because that which does
not consist of riipa cannot pervade the directions.’

All of these definitions describe the peculiar quality of matter
whereby it has a spatial location. Although the causal implications of

A IERESETT (T. 1562: 551¢2-3).

™1n the Ta ch’eng pai fa ming men lun (T. 1614: 855c14-15), its position is
transposed with that of kala, while all the other cittaviprayuktasamskaras appear in the
same order as in the second Viniscayasamgrahani passage, the Abhidharma-
samuccaya, andthe Hsien yang sheng chiao lun.

"Yul gnas skabs gan la gdags / rnam pa du yod ce na / smras pa / gzugs yons su
bzun ba’i gnas skabs la’o / rnam pa gsum ste / og gi yul dan / sten gi yul dan / thad
ka’i yul lo (Viniscayasamgrahani [tib.): zi 77b7-8). BIKIAD LRI A, HIERE, &
KRR ZHERINEL ., BE=, BLTHE (T. 1579: 607c26-28).

PlRE, BERITESEM (T. 1602: 484b25). I am not confident about my
translation of this definition.

"desah katamah / piarvadaksinapascimottaradharordhvasu sarvato dasasu diksu
hetuphala eva desa iti prajiiaptih (Abhidharmasamuccaya: 19.9-10). hetuphalasya
digvyaptau deSopacarah / rapasamgrhitam catra hetuphalam veditavyam aripinam
digvyapanasamarthyabhavat (Abhidharmasamuccayabhasya: 10.23-24).
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deSa are not immediately clear, a passage from the Abhidharma-
kosabhasya can perhaps help us understand why desa has found its way
onto most of the Yogacara lists of cittaviprayuktasamskaras. In verse
thirteen of Chapter Three, Vasubandhu states that the circle of existence
is without beginning.”” 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.””* The AbhidharmakoSavyakhya
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 of] 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.”

ity anadibhavacakrakam (Abhidharmakosa 111 19d; Abhidharmakosabhasya:
130.23; La Vallée Poussin 1971, v. 2: 59).

™adau hi parikalpyamane tasyahetukatvam etesu sajyeta sati cahetukatve sarvam
evedam ahetukam praduh syat / drstam cankuradisu bijadinam samarthyam
desakalapratiniyamad agnyadinam-ca pakajadisv iti nasti nirhetukam pradurbhavah
(Abhidharmakosabhasya: 130.25-28; La Vallée Poussin 1971, v. 2: 59-60).

“Stasyahetukatvam iti. ader ahetukatvam. sati casyahetukatve. tadvad eva sarvam
ahetukam praduh syat. drStam camkuradisu bijadinam samarthyam. amkura-nala-
kanda-pattradisu bijamkura-nala-kandadinam samarthyam utpadanaya. kasmat. desa-
kala-pratiniyamat. desa-kalayos tu pratiniyamat. tatra desa-pratiniyamo bijadi-
sambaddha eva desa utpatteh. kala-pratiniyamo bijanantaram utpatteh. agny-adinam
cagni*-sitosnabhighata-caksur-adinam paka-jadisu paka-ja-sukha-duhkha-sabda-
caksur-vijrianadisu drstam samarthyam desa-kala-pratiniyamat. yadi hi nirhetukah
pradurbhavah syat, bijadinam amkuradisu agny-adinam ca paka-jadisu desa-kala-
pratiniyamenotpattim prati samarthyam na syat. sarvam sarvatra sarvadot padyeta
(Abhidharmakosavyakhya: 283.31-284.8; Yamaguchi and Funahashi 1955: 151).

*Corrected from va _'gni according to Yamaguchi and Funahashi (1955: 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 cittaviprayuktasamskara, 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 causes. Thus we can
understand how desa became included among the dharmas that the
Abhidharmasamuccayabhasya describes as designations for states of
cause and result.

J. Samkhya

According to the first Viniscayasamgrahani passage, samkhya
establishes and manifests the different standards for enumerating various
things, for example, one, two, many, and innumerable.”® 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.”” These two definitions are basically the same.

In the Hsien yang sheng chiao lun and the Abhidharmasamuccaya,
however, samkhya 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 samskrtadharmas, etc.,
whereby their svalaksanas proceed in a stream [consisting] of individual

™de la rnam grans gan e 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’o / de yan grans gcig dan /
grans ghis 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 (Viniscayasamgrahani [tib.]: zi 29a7-29b1). 18R =]
B, BEVETRENFY. StEHEEG, REHH. HEEJEFSE, BB 8.
RHEEEEEH. XEBEETELOM, BREZ—EUHMTEE, RNEZAR
BASAT L (T. 1579: 588¢5-9).

grans gnas skabs gan la gdags / rnam pa duyod ce na / smras pa / chos yons su
gzal ba yan dag par mtshon pa’i gnas skabs la’o / rnam pa gsum ste / gcig gi grans
dan / ghiis kyi grans dan / man po'i grans so (ViniScayasamgrahani [tib.]: zi 77b8-
78al). MRS N H. REEE, BEREBERT HINELH. HIE=THE, B—&
ZHE % (T. 1579: 607b28-608a2).
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[dharmas, etc.], is called samkhya.”® The Abhidharmasamuccaya is
clearer: samkhya is a designation for the distinctness between each and
every samskrtadharma, to which the Abhidharmasamuccayabhasya
adds that, if there were no such separation, one could not enumerate
[using the numbers] two, three, etc.””® Thus, these texts interpret the
cittaviprayuktasamskara, samkhya, as a description of the plurality of
entities that is at the heart of the Buddhist understanding of existence.
This interpretation goes beyond what is suggested in the two
Viniscayasamgrahani passages.

5. Kala, Desa, and Samkhya and the Eleven Vijaaptis

Kala, desa, and samkhya appear elsewhere in Yogacara literature, in
a list of eleven vijiaptis in the Mahayanasamgraha, which is also
referred to in the Ch’eng wei shih lun.”®® The Mahayanasamgraha
defines dependent nature (paratantralaksana) as consisting of notions
(vijfiapti) that have alayavijfiana as their seed and that are included in
false imagination (abhiitaparikalpa),”' and it mentions thirteen’? of
these. The two commentaries, Vasubandhu’s Mahayanasamgrahabhasya
and Asvabhava’s Mahayanasamgrahopanibandhana, define these
vijiiaptis, and Lamotte’s translations of the definitions of adhva-,’*
samkhya-, and desavijiiapti are as follows: “6. kalavijAapti: ‘c’est
I’ininterruption dans le courant du Samsara (samsarapravaha-

TR E BNEITESRMITMTE Y (T, 1602: 484b25-26).  Again, my
translation is tentative.

"samkhya katama / samskaranam pratyekaso bhede samkhyeti prajiiaptih
(Abhidharmasamuccaya: 19.9-10). pratyekaso bhede samkhyety abhinnaikatmakatve
dvitrisamkhyadyanupapatteh (Abhid harmasamuccayabhasya: 10.24-25).

T, 1584: 46a25-26; Shindo joyuishikiron: 370; La Vallée Poussin 1928-1929:
524.

™de la gzan gyi dban gi mtshan fid gan Ze na / gan kun gzi rnampar Ses pa’i sa
bon can yan dag pa ma yin pa kun rtog pas bsdus pa’i rnampar rig pa'o (Mahdydna-
samgraha [tib.]: 24.28-30).

2Nagao says that this list is not intended to be inclusive (1982, v. 1: 289).

"This is Aramaki’s retranslation (Nagao 1982, v. 1: 58). Lamotte gives kala-
(1973: 88).
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samuccheda).” (Bh)’*—‘C’est ’idée qui se manifeste avec I’apparence
des trois époques (tryadhvan).’ (U)™® 7. samkhyavijiiapti: ‘c’est la
numérotation (garana).” (Bh)—‘C’est 1’idée qui se manifest
* numériquement, avec 1’apparence de 1, etc.’ (U) 8. desavijiiapti: ‘c’est
le monde-réceptacle (bhajanaloka).” (Bh)—‘C’est 1’idée qui se
manifeste avec ’apparence d’un village (grama), d’un jardin (arama),
. etc.” (U)” (Lamotte 1973: 88 n. 2).

As I have mentioned earlier, the Mahayanasamgraha is a very
different kind of text from the Abhidharmasamuccaya in that it
systematically and explicitly presents such characteristically Yogacara
doctrines as alayavijiana and vijAaptimatra. Here we see explained in
terms of alayavijfiana, trisvabhava, and vijiaptimatra’ three of the
same phenomena that the Abhidharmasamuccaya and other Yogacara
abhidharma expositions (which is how I would characterize both of the
Viniscayasamgrahani cittaviprayuktasamskara expositions, as well as
that of the Hsien yang sheng chiao lun) explain by means of
cittaviprayuktasamskaras. That the cittaviprayuktasamskara, kala, and
adhvavijiiapti, in particular, refer to the same thing is supported by the
fact that Vasubandhu’s definition in the Mahayanasamgrahabhasya is
almost identical to that of the second Viniscayasamgrahant passage.”’

6. Conclusion

The chronological relation among the non-Sarvastivadin sources
discussed in this chapter is beginning to seem clear. The Darstantika of
the Vibhasa is the earliest to criticize the reality of the cittavipra-

"“Bh=Mahayanasamgrahabhasya.

"U=Mahayanasamgrahopanibandhana.

i Itar rnam par rig pa 'di dag rnam par rig pa tsam fiid du gnas par 'gyur Ze na
/ mdor bsdu na rnam pa gsum gyi ste / ... de ltar rnam par rig pa 'di dag thams cad ni
don med pas de'tsam yin la, etc. (Mahayanasamgraha [tib.]: 29.1 ff.; Lamotte 1973:
99-100; Nagao 1982: 303)..

""Compare Hsiian-tsang’s translation of the Mahayanasamgrahabhasya (%%
FRAEFEARFEAENE [T. 1597: 338al5]) with the second Viniscayasamgrahani passage
(du byed kyi rgyun mi 'chad pa’i gnas skabs la’o [Viniscayasamgrahani [tib.]: zi 77b6-
7]; BRATHRAARE AL LEE [T. 1579: 607¢25-26]). See note 745.
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yuktasamskaras. Kato has identified seven references to Darstantika
opinions, one regarding prthagjanatva, two regarding samanvagama
(=prapti) and/or asamanvagama, three regarding the samskrtalaksanas,
and one regarding nama-, pada-, and vyafjanakaya (1989: 303-304).
Our next earliest source is Harivarman’s Tattvasiddhisastra, which
contains a fairly long section in which each cittaviprayuktasamskara is
shown to lack 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 cittaviprayuktasamskaras,
particularly jati.”®® Finally, Srilata’s denial of the reality of the samskrta-
laksanas is similar to Harivarman’s (Kato 1989: 306-307).

One of the earliest sections of the Yogacarabhiimi, the Bodhisattva-
bhumi, although it does not discuss the category of cittaviprayukta-
samskaras or even mention the term, denies the separate existence of the
samskrtalaksanas on the grounds that they refer to nothing other than
the samskrtadharmas. This argument is no different from those of the
Darstantika and Harivarman. However, in the first passage of the
Viniscayasamgrahani, we find a radical interpretation of the
cittaviprayuktasamskaras. Only part of this interpretation, the insistence
that the cittaviprayuktasamskaras are merely prajfiapti, can be traced to
those earlier sources. The explanation of many of the cittaviprayukta-

" Harivarman 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 (X &R E. RRBFMEHELEE. B
ML ERIE—T. 1646: 289b21-22). And he states that jati is defined by the Buddha
in the pratityasamutpada formula: X +=E#EF, HEHER, HRERRERHEIZE
BE, BHBREHFMEERRE (T. 1646: 289b25-27). Sastri translates this as
follows: “The Buddha himself explains the import of the term Jati in the Dvadasa-
Nidana-Sitra 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 1978, v. 2: 189). However, he does
not further identify the Dvadasa-Nidana-Sitra; the Répertoire du Canon Bouddhique
Sino-Japonais (Demiéville 1978: 70) identifies one sitra by the short title of +—[H#z
(T. 713), 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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samskaras in terms of bija is the original contribution of this passage
and marks a divergence. from, or advance upon, the philosophy of the
earlier critics of Sarvastivada, who did not use the term bija, at least not
in any systematic way.”® Furthermore, the addition of the final group of
cittaviprayuktasamskaras is an example of the tendency in portions of
the Yogacarabhuimi 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 Yogacarabhiumi,
which are also examples of this new abhidharma, show a willingness to
consider it as authoritative.

Vasubandhu in his discussion of cittaviprayuktasamskaras in the
Abhidharmakosabhasya thus relies on two groups of texts. For his
criticism of the reality of the cittaviprayuktasamskaras, he goes back
directly to the earliest sources as well as to the Yogacarabhiimi. But in
his explanation that certain dharmas are really bijas he reveals his
knowledge of the Yogacarabhimi'™ 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.

Honjo, as I have mentioned above, contrasts the orthodox Hinayana
Sautrantikas, the earliest of whom predate the Vibhasa, and who include
the Darstantika, Harivarman, and Srilata, with the Mahayana
Sautrantika, namely Vasubandhu (1992: 152). In characterizing
Vasubandhu thus, Honjo 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 Yogacarabhiimi. However, might we not just as

"®Honjo, who identifies ASvaghosa’s school as Sautrantika (Honjo 1993), has, in a
personal communication, drawn my attention to the fact that A§vaghosa uses the term
bija. 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 Vini$cayasamgrahani: rtubhiimyambuvirahad yatha bijam na rohati /
rohati pratyayais tais tais tadvat so 'pi mato mama (Buddhacarita XII 72; Johnston
1972: 137, 179). _

"For other contexts in which Vasubandhu in the Abhidharmakosabhasya shows
his familiarity with, and presumably approval of, doctrines originating in the
Yogacarabhiimi, see Hakamaya 1986.
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well characterize the Darstantika, et al., as Hinayana Yogacaras? Better
still, we should perhaps call them pre-Yogacarabhimi Yogacaras, thus
acknowledging the fact, repeatedly pointed out by Schmithausen (1987),
that much of the material in the Yogacarabhiimi and other early
Yogacara texts, although not identifiable as Sarvastivada, cannot be
designated as Mahayana. :

Hakamaya, in his discussion of the term puarvacarya in the
Abhidharmakosabhasya, sees the Yogacara school as we generally
define it as a group that emerged from among the yogacaras, 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 theoretically inclined than the general run of
practitioners, came to be known as the pirvacaryas, and it is by the
name piirvacarya that Vasubandhu refers to Asanga, the most illustrious
representative of the group (1986: 100). Hakamaya does not identify any
texts associated with the pre-Yogacara yogacaras, nor does he state
clearly whether the piurvacaryas existed before the time of Asanga.
Nevertheless, by enlarging the scope of the term yogacara, he suggests
another way of looking both at non-Mahayana material in Yogacara texts
and at figures who are identified as Darstantika 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 Yogacarabhiimi. The
best-known of these is the work of Sangharaksa, which has been
translated and studied by Demiéville (1954). This text, although it is
perhaps later than Hakamaya’s original yogacaras, is probably earlier
than any of the sources to which I have been referring. Significantly,
Demiéville wonders whether Sangharaksa, because of his frequent use
of comparisons, should not be called a “darstantika” (1954: 339 n. 2),
and he notes that Sangharaksa’s Yogacarabhiimi is mentioned in a work,
the Ch’'u yao ching B (T. 212),”" attributed to the Dharmatrata who
was a prominent Darstantika in the Vibhasa (1954: 406 n. 3). Another

""Demiéville describes this as “la partie en prose de ' Udanavarga” (Demiéville
1954: 406 n. 3).
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text the original Sanskrit title of which was perhaps Yogacarabhiimi is
the Ta mo to lo ch’an ching FZEZ5EME4E (T. 618);"” the Chinese title
suggests a connection with Dharmatrata, but the identity of the
Darstantika Dharmatrata and the author of this text is questionable.””
Perhaps these other Yogacarabhiimis may contain some clues
concerning the still obscure relationships among the philosophers, texts,
. and arguments variously designated as Sautrantika, Darstantika and
Yogacara, and between this group and the mainstream of Sarvastivada,
from which they emerged.

Y amabe is currently studying this text and has been kind enough to identify
several occurrences in it of the word bija (e.g., T. 618: 316¢23; 321al7; 322a8;
323al5).

"PWillemen summarizes Lin (1949: 314-351) as distinguishing three different
Dharmatratas: the Darstantika Dharmatrata or Bhadanta of the Vibhasa; the author of
the Samyuktabhidharmahrdaya and the commentary on the Paficavastuka; and the one
connected with the Ta mo to lo ch’an ching (Willemen 1975: xv). Yamada devotes a
very long section to the identity of the various Dharmatratas (1959: 416-437), but in
the end he seems unwilling to say definitely that they are different people (437).
Lamotte, on the other hand, accepts Lin’s opinion (1988: 696).
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Karmic Existence (see also bhava).....1-2, 26, 28, 44-46, 52, 67, 70-71, 74-77, 81, 85-
90, 95,161, 163, 165
Karmic Forces (see also samskara).....1-2, 25-26, 28, 31-32, 34-35, 45, 52, 54, 63, 65-
67,70-71, 74, 76-77, 79, 84-88, 90, 95, 97-102, 161, 164-165, 195, 206
KAPTODAGAM ..ottt sttt et eb sttt st et sbe e sesaenesaentans 98
KArYaRAPANAYUKL..........ooeereeeeeieeeeieeeeee ettt ere e 264-266
Kat6 Junsho.....114 n. 274, 115 n. 282, 116 n. 283, 130-132, 136, 178, 185-186, 202,
235,236 ns. 619-621 n. 623, 237-238, 243 n. 647, 245 n. 655,278
FIIG oot s e es et st s see s e se e 135,179
K1ESA oo 52, 67-68, 89, 150, 169-170, 172 n. 478, 180, 194, 248
kleSASAMKLESA ..ot 52-53,168,170, 172 n. 478
KUISEAARAITNA ..ottt ettt a e sttt e bt b e ae s 241
KIAIMQ ...ttt sttt et et e se et e e s ae e ene s 24 n. 35
KFEPA oottt sttt et bbbttt e b s aae e 59-60, 156
KSQRIKG ..ottt et 111,117, 180-181, 210, 238

ksanikapratityasamutpada...............ceeeeveeeerveeeeeeeesesseessesssssies s 102,103 n. 234
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KSQRIKGYIRQ ...t 54,55n.120,57n. 124, 59,210
KSEMAdAtta . ....c..ocueceiiiiiiceeee ettt sttt ae s 180 n. 469
Ksudrakabhidharmahyrdaya e see Samyuktabhidharmahrdaya
KUEi-Chi ZEEE ..ot e 124,241 n. 639
KUMATAIALa.......ccoooviiiieicieeeeeeeeete et 114 n. 274, 130, 132
Fung hsiang FEHE ..o s 132 n. 337
KUSAIAARAIMG ...ttt e 241-242
© RUSGLAMTLA ...ttt et sa et

kusalavasana

L
La Vallée Poussin, Louis de.....1,41 n. 86,68 n. 157,91 n. 211, 103 n. 232, 110 n. 251,
116 n. 283, 124, 130-131, 133, 150-151, 152 n. 390, 155, 167, 177, 179 n. 464,
180 n. 469, 215 n. 551, 220-221, 241 ns. 639-641, 242, 244 n. 652, 245 n. 654,
262 n.708
JARSAMQ.c...c.eeeteeeee ettt et 21,24
1akSanAGAMDBRITYA ...........ovvvvceiiiiiiici s 57
JARSAURQ ...ttt sttt 153, 190-192
Lamotte, Etienne.... ..8-9, 57 n. 123,196 n. 516, 199, 210 n. 538, 276-277
1QUKTRA BRAVA.........ooeoiiiiiiiecttsr ettt 155
LEVi, SYIVAINL..ccuiiiiiieieecee ettt 6, 124 n. 316
liang shih i ch'ung Rtk — & (see also two-lifetimes/singlefold) ........c..co.e..... 69n.163
Lin LicKOUANE ...cteiiiiieiee ettt 281 n. 773
LOKANIFAESA ..ottt s e 178
M
Madhupindikasutta............... ettt asnaes
Madhyamakasastra....
MEARYAMIKQ ..ot

Madhyantavibhaga..... 14, 23 n. 33, 53 n. 116, 54 n. 118, 91 n. 211, 123, 124 n. 316,
171, 187 n. 491, 188 n. 493

Madhyantavibhagabhasya...............c.coecivevnniiicieninisnieesissceseeeens 124 n. 316, 187
Madhyantavibhagatika. 91 n. 211, 124 n. 316, 147, 188 n. 492 ns. 494-495, 202 n. 524
MMARGBRAMIKG ...ttt et 133-135, 144
IMARADRTLA ...ttt 10-11, 38,192
MahaprajAaparamit@SASIFA............cooveeeeeecieiereeeneeiestsee s st seessesse e sessesessesenens 18

Mahasamghika..........cccc......
Mahasamnipatasitra
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Mahayana........c.cocvveveurennicrenneneeerierenne 4-8, 11-14, 19-20, 199-200, 202-204, 279-280
Mahayanasamgraha.....15-16, 53 n. 116, 57 n. 123, 63 n. 143,90 n. 210, 101-104, 194,
200-201, 210-211, 276-277
MahayanasamgraRabRASYA................ccceeveeveereereeeesrensessesssies s sassans 57 n. 123,276
Mahayanasamgrahopanibandhana.......................cccccovnenniniececoinicee e 276
Mahayanasutralamkara ... 13,265n.716
Mahisasaka
MAIETEYA ...oveeiieeiieieece ettt ne st saeneenens
MaJJRIMARIRGYA ...ttt sttt ere st e nene 110
TARASKAYQ ...ttt te st nsese st essenansessesensens 64, 135, 226, 249
Manobhimi .................. 10 n. 15,121, 123, 146 n. 379, 226-227,232 n. 603, 255 n. 685
manovijhiana...... 91 n. 211, 175, 183, 186-187, 190
PARUS YPADRAVA ...ttt ae et ae e as esesse e e s esseaenseneans 46
MANUSYAKASTIT ...ttt 153-154
TAFANQA ...ttt e 52n.115
maranabhava

margasatya

Matsuda Kazunobu.....3, 18 n. 24, 22 n. 30, 23 ns. 32-33,29 n. 46 n. 51,31 n. 56 n. 58,
33n.63,34n.67,36n.72,37n.77,39 n. 82,42 n. 87,53 n. 116, 55 n. 120,
56 n. 122, 60 n. 134, 61 n. 136 n. 139, 62 n. 140, 63 n. 143, 66 n. 155,71, 75
n. 183, 82, 94, 157-158, 161 n. 420, 191 n. 499, 192-194, 199, 201 n. 523, 202,
263 )

Maulibhimi...3, 12 n. 16, 82, 84 ns. 201-202, 85 n. 204, 86 n. 205, 87 n. 208, 157 n. 412,
170 n. 442, 227 n. 594,255

Mejor, Marek........c.c..... 119 n. 298 n. 301, 177, 187 n. 489, 190, 199, 202,203 n. 525

Mizuno Kogen.....111 n. 253, 112, 182, 212, 213 n. 544, 231 n. 602, 232 n. 603, 241
n. 640

Mochizuki Shinké.....91 n. 211, 212, 214 n. 549, 215 n. 551 n. 553, 216 n. 555, 217,
265 n. 716

moksabhagiya ..., SO OO OO OO OO TSRO OO TPOOTUORPORROON 4, 64

PFSAVAAQ ...ttt e ettt b ettt sttt 221

Mukai AKira.......coceevrereevnenieeneeenes 138, 153 ns. 394-395, 157 n. 412, 158,264 n. 716

TUKRQ ..ot ettt ettt te ettt 24n.35,62n.140

Milasarvastivada

Muroji Gijin.....177 n. 459, 191 ns. 498-503, 192 ns. 504-505, 193 n. 506, 194 n. 510,

196 n. 516, 198



NaAdAKAIADIKASTIFQ........c.coreveeiairieieittareet ettt ettt 103
Nakamura Hajime........cccoovceriiniinniieiieeeeese e 8n 14,14 n. 19, 16, 182
NAMA oo s 38, 167, 213 n. 541, 220, 248, 256, 258, 278
namakaya .............ccoeceeen... 212, 217 n. 559, 219-220, 222 n. 579, 226 n. 591, 230, 255
RAMAKAYAAAYAR ........oooveveseieieieee ettt ettt s bes et es 220

namaripa (see also Individual Existence).....1, 26, 28-29, 35-38, 48 n. 101 n. 105, 49
n. 106, 68 n. 157, 102-110, 118 n. 294, 128, 146, 148, 150, 167, 182, 185-186,
190, 192, 194-195, 198, 203, 207

RAMAFADABDIA ...ttt ettt e s 39
NAMAVAPARGA ...ttt sttt et se ettt sttt es st e e e s ebensenes 103, 107, 207
namaruapapratyayam VIiaaNAm. ...............c.covniiiiiei s 180, 183 n. 478
NANAREIUDRAIATIAQ ..ottt 54n.119
RAPARADRAVA ...ttt sttt st 46
NidANASAMYUKLA ...ttt eae e ne e 148 n. 384
RERKGEEPRGFIRG. ........c.oceeiviciieiieecieeceee ettt b s s ba e 54, 58,55 n. 120
PURSAIIVAPIRA ...ttt e 54, 58, 55 n. 120
NIKAYASADRAZA ...ttt 29,37, 105, 106 n. 239, 212, 230
nikayasabhagata...............ccccoeene. 214 n. 550,215 n. 551, 219, 226 n. 591, 228 n. 598
gl 71 T T 54,58,61n. 137
RUFTRADYAIVAVA ...ttt s 24
nirthartha

nirodhasamapatti.....212, 214 n. 550, 215 n. 551, 217, 219, 226 n. 591, 227-228, 230,

232 n. 603, 243 n. 648,270 n. 737

FUFVARQ ..ottt ettt ettt et ettt et st eabeebesateeabeenbeenbeesteens 1, 132 n. 338, 266
PUPVEARADRAZIVA ...t e 4n.5,64,
NISHE GIY Tttt 180 n. 469, 210, 244
PUSPANAQ ......c.coveeeeeneieiieeesiee et e st sae st et et stes e ete st e se e neesesaeneateneenn 220 n. 569
110 ¢ ¢ OSSP 258-259
RUVIHYAMUKTAINGA ...ttt sa e sae s s ne s sessenes 269, 271
RLYALA ..o s 210
Nyayanusara....91 n. 211, 104, 130 n. 330, 132 n. 337, 183, 196 n. 516, 212, 221-222,

224,235,237 n. 624, 238, 244

(0)
(01575 419311 (=5 00 = TN 7, 14-15, 17,
Old Age and Death (see also jaramarana).....1-2, 26, 28, 30, 47, 50, 66-67, 69-71, 74-

75, 81, 87-88, 90, 95, 128, 161, 165



............................................................................... 220,248,256, 278, 213 n. 541
212,213 n. 544,217 n. 559, 219, 221, 226 n. 591, 230

Paficaskandhaka.....93, 120, 125, 134 n. 350, 135-136, 142-145, 216 n. 555, 218, 228,
229 n. 599, 241 n. 640, 245, 247

Paricaskandhaprakaranavaibhasya

101, 120 n. 302, 144

DAFCAVASIU .....o.veeeeeeeieseeieiesietsieiee s tee et saesaeseaseresinaenesseeas e 212,214 n. 548
Paricavastuka...............c.ooccuciuiiicucciiieeccceeeeeenes 131 n. 336, 213,220,281 n. 773
PaAicavaStURAVIDRAASA ..........ccoeereeeeeeeeeieeeiecese s eeste st e st e e asae s saesesens e naenees 131
Paricavijfianakayamanobhiimi ...............ccccocvveceveeencennennnes 122,136, 171, 217, 226-227
Paramartha..........cccccoeeeiincinnnnns 6-8,13, 15,103 n. 232, 119 n. 299, 137 n. 360, 221
Paramarthagatha............................. SRR 171 n. 445, 255-256
PaArAMArtRAVYAVASIAGNG.......c..ooeueeeirieeieeineeeeieeeieeieei ettt et s s ese e 200-201
J 2 e e 7 g T U 54, 55 n. 120, 58, 209
paribhavita ..... ....164 n. 426, 203
ParibRAVILAVIJAIANG ... 196 n. 516
pariccheda................oovcecucucccccnnne. e 120.n. 302, 124-125
PAFIGFARARELU ...t s 156, 162
PAVIGPARARAYANA. ...ttt ettt sttt s s 156
DAVIGPRTEQ ..ottt ettt ettt sttt et sttt sbe b st snes 49 n. 106
PAVIGERIEALA ...ttt st eb et s 49 n. 106
DAPINAMAAURKRGLA. ...ttt ettt st es et sese st sseens 130
DAVIMETVANQ ...ttt bbb bbb 247
PaArSVA ..ot sre s 183 n. 478,187
Paryayasamgrahani.....12, 47 n. 98, 48 n. 105, 49 ns. 106-107, 51 n. 111, 52 n. 115,
137, 139-140
221 2 OO OO 63
Phala ... 25-26,38-39, 41-42, 63, 68, 157,194, 252 n. 676
P’0 sup’an tou fa shik chuan EERIRZIERTE oo 6
PFADANARA........ccenieiiiiiieete ettt ettt st 213 n. 544
PrabandhOparama .............cocceveeeueueiiieiiiieieiie e 213 n. 544
PFrABRAVAMUKRG ...ttt 62n. 140
prabhavaprabheda ....
DFADRAVILA.........oooeiieeeeee sttt
Prabheda.................ocoouiciniiciiiice e
PFAAUIDRAVA ..ottt ettt

Prajli@paramit ..............oooveiiiiiiniiiiiiiiiiccee e
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prajiiapti.......... 225-227,231 n. 602, 243 n. 648, 245, 257 n. 690, 260 n. 702, 273, 278

Prakaranapada ........... .110 n. 248, 112, 212-213, 214 n. 550, 215 n. 551, 217, 224

DFamanapratiniYama ..............coceeueeereneerereeineee st st reseese e ese e sree e 261
prapti....212, 214 n. 547, 217 n. 559, 219, 223-224, 226 n. 591, 228 n. 598, 229-231,
239-245,278
Prasastapadabhasya................c.ceeeeiveoncnnnsieneccneneeenns 259 ns. 698-699, 268 n. 729
DPALILEDAG ..o e 48 n. 105
C DPAHLAMBAG ... e

pratiloma ..........

pratilomapravrtti

Pratiniyama................coeeeeieieennnn

DY QUREYAMARELU ...ttt sttt se e
DratiniyamMAKAPANQ ...........coccoveucuiiiiiiiiiitii e s s 262
DFQEREYALQ ...ttt 135, 144,210 n. 538, 263
pratiniyatahetuphalartha..............ccceeeeeevnvenenineeennn. 55,57 n. 124, 59, 210, 261, 263
DPAESAMAR ... 103, 181, 186, 189 n. 495, 194, 207
DY QUSAMARICIIIA ..ottt st saeat b nbeneene 181-182
PratiSamARIPRALAVIITIANA. .............ccorveeeiueerinisirinente ettt 105
pratisamdhivijfiana........ 69, 97-99, 105-106, 175-178, 185-195, 197, 202-203, 205-207
PratisamkRyaniFOdRQ. ..............ccucuvcreniicicniccei s 262 n. 708
DFQESTRAREIU ...ttt ettt a e 153
DPAUSIRADRALG. ...........cooiieeeeee e 153 n. 397
pratityasamutpada (see also conditioned origination).....1-4, 6, 13, 18-19, 21-66

(passim), 71 n. 168, 72, 76, 80, 82 n. 195, 83, 86 n. 205, 87, 89-90, 93-94, 96,
98-104, 106-108, 110-111, 113, 116 n. 283, 117, 118 n. 296, 119, 122-123, 128-
129, 132, 143-144, 146, 148, 155, 157, 159-163, 165-167, 170, 172-173, 175-
180, 182, 184-186, 189-190, 193-194, 197, 201, 203, 205-207, 209-211, 231,
246, 249, 256, 258-261, 263, 264 n. 716, 269, 278 n. 768

PratityasamutpadadivibhaganirdesSasitra (see also Pratitvasamutpadasitra and Yiian
CRTCRING) ottt et se sttt er e et e eb e es 94-95, 175

pratityasamutpadartha 209-211, 263

Pratityasamutpadasitra (see also Pratityasamutpadadivibhaganirdesasiitra and Yiian
ch’i ching)....33, 35-36, 38-40, 42-43, 45-47, 51, 96-98, 102, 107, 109, 132,
163,173 n. 452, 175, 183, 186-187, 189-190, 203, 205

Pratityasamutpadavyakhya.....3, 33 n. 64, 101, 93-94, 120, 121 n. 303, 131, 176, 178
n. 460, 189, 191-192, 193 n. 506, 194-195, 198-199, 201-205, 207
DYQETEYASAMUIDANNA ...t siee s aese st st te st e eebe e eseseeseseesensenens 21, 184

DYALVIFAADEE ...ttt 36, 127 n. 323
DFAEYAY Attt esas et naeaenean 30, 87-88, 157, 163,252 n. 676
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DFAEYAYAPEKSA. ...ttt et ]
pratyayaprabheda..
DPAEYAYAIVA ...ttt sttt
DPratyayatvaprabREAQ................cccocveeeenirieieit et 24 n. 35
pravrtti....57n. 124, 66 n. 152,213 n. 544, 217 n. 559, 218,226 n. 591, 228-231, 248,
255-259, 270
PravrttiniVrttipratiniyama.................cceceeevineeieieinciiiiieiese s e 260
DYAVIHIVITAIANA ...ttt ettt b et 188, 206
DFAVIHVANURFAMGA ...ttt sttt s e 269-270
DYAYANQA ..ottt sttt st e st b et e et nes 259 n. 699
DFELADAAVA ... e 46
DIPRAZIANA ..ottt ettt ettt ene 245-246
prthagjanatva....214 n. 550, 217, 226 n. 591, 228 ns. 597-598, 230-231, 238 n. 630,

243,245-248, 254-255, 278
P’u-kuang & 3E....68 n. 157, 120, 167, 187, 189, 218, 223-224, 228 n. 597, 237 n. 624,

253-254, 272-273, :
Pumasa ... ettt ettt 184-185
purus‘akdra ......................................... e e 156
DUPVACAYY Q... bbb 280
parvakalabhava ... 46, 189 n. 495

R
772 TSSOSO PURRRSRRRS 44,143
Rahder, J. ..o 41 n. 86, 74 ns. 182-183, 159 n. 413
Rahula, Walpola.....3, 6, 12, 16-18, 22 n. 30, 53 n. 116, 124, 126 n. 321, 143 n. 373,
145 n. 377,252 n. 676,265 n. 716
Rospatt, Alexander von ..........cccccceoeverneineneiinneeeeenee 232n.605, 236 ns. 619-623

ripa....46, 63,69 n. 159,103 n. 234, 110 n. 252, 112, 115, 116 n. 283, 127 n. 323, 129
n. 326, 167, 190, 192, 226, 249, 258, 261, 273,

FADAARGIU ...ttt ettt ettt 126, 258, 261

FADASKANARA .........oovviiiiiiiiiiicieieesieee et 38,103 n. 234, 186
S

SADRAGALA ...ttt ...219, 223

SABRINISYANAQABIJA.........ocooveeeeieirieisese ettt b bt 156

SABRISYANAABT]A ...ttt 164

sadayatana (see also Six Senses)....1, 26, 28, 37-40, 109-110, 117, 123, 128, 185-186, 249



$Adayatanabija ................cvveueiiiiiiiii s e ne 41
$adayatanapratyaya VeAANQ..................cccueveeueecriniserieeeieeiet sttt 113
$adayatanapratyayah SPArSQAR............ccoccvueoivuecininieiniectnessesae ettt 120
SAAVIJAANAKGYA ...ttt 97,178
SARADRUARCIU ... s 132-133
SARARATTREIU ...ttt sttt sttt 249-251
SARELURGTIRA ...t 54, 55 n. 120, 58
Saktivaicitrya ............ ettt ettt e et 261
SaktivaicitryahetVadRiSIAANA ..............ccovueeeecireieereesteee et 261,262
Sakuma Hidenori.....25 n. 38, 28 n. 45, 29 ns. 48-50 ns. 53-54, 31 n. 57, 32 ns. 60-61,
39n.83,45n.94,59n.129,60n. 134, 65 ns. 148-150, 252 n. 678
SAMAALEA ........oooeoeeec et e 180 n. 469

samagri... 211,217 n. 559, 219, 222-225, 226 n. 591, 228, 230, 232 n. 603, 237 n. 624,
248-251, 262 n. 676, 253-256, 261

SAMAZGYYAARISIAANA ..ottt ettt er e 251

SAMARIEADATMI ...ttt sttt 12

SAMANANLAYADFALYAY A ..........eouveereeareereeerinreeneereseeresesse e s 31
SAMANVAZAMQA........coveeieiiee i 241 n. 640, 242-243, 244 n. 652, 278
SAMAPALEYANURT AMNGQ ...ttt st sae st s ese e sae st sneneen 270-271
SAMAPLRAPIALYAY Aottt sttt sttt st ese e st et sbenessenanes 24
Samayabhedoparacanacakvra ......................ccccocoveeecinnennnnseees e 10n. 15
SAMAYAPYAAIDIKG ...ttt ettt 183
SAMBANARIRA ...ttt ettt sttt 111, 180
SamdRinirmoCanaSuLrQ...............ccoceeveeerenesieiesiesieieseneens 12 n. 17, 19,200, 264 n. 716
Samghabhadra....68 n. 157, 130, 131 n. 337, 132, 167, 183, 186, 199, 221-225, 240,
253,273
SAMERABREAa............coeveveiiiieiiee e 211, 219-221, 223-225, 253-254
SaMZAabhed@vadya ...................cccovueuiviiiniiiiiiiiiiiii 221
SaMGhAbREAAVASIU .............ooocoviiiiiiiiiiiiiicie s 8n 14
SAIMUJQLT ..ottt ettt et b sttt e e bbbt et b et et b bt e e bttt e e eae 48
SAMYAQ ...ttt 10-11, 103 n. 234, 135, 144, 145 n. 377, 220
SAMERYA.......oooinniiiiniiiiiineeeeeetcae 217 n. 559,226 n. 591, 248, 268, 275-276
SAMKAYAVIFIADL......oveoirieiiiriisieieeetee ettt e sttt 276-277
SAMKLESQ ...ttt ettt et re e 53n. 116,155
SAMNIDALA ...ttt ettt eb et st b b sttt 120
SAMAUDALAJA ...ttt et en e e e 119-120
SAMSAVQ ..eneeeieeireteeite st e et et e sate st e saeesbae bt esbesatesbesaeestesaeesaeens 1,148,172, 185, 258-259

SAMSArapravah@samuCCREAQ.................cceevueerueieueueeeeinisieeeiet ettt seeneae s s 276
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samskara (see also Karmic Forces).....4. n. 5, 1, 26, 32 n. 62, 34-35, 43, 64, 68 n. 157,
83,97-101, 103 n. 234, 144-145, 153, 164 n. 426, 167, 170, 172-173, 175, 180-
182, 184, 187, 189 n. 495, 190, 192, 194-195, 207, 225, 233, 249

SAMSKAYAAURKRQLG..........o.eeeeeeeeeeeeeeeeeeeeete et 130-132, 171
SAMSKAPARGA ...ttt 98, 100, 172, 184, 187
SAMSKAraParibRAVILA .........c.ooeeuevvevieineieeireeesee st 177, 189, 191, 194, 202
SamskaraparibhaAVItavijliana ...............ccceveviiicciininiicsciiiicescie 196 n. 516, 202
samskarapratvayam vijiianam....90 n. 210, 101, 103 n. 234, 104, 175-177, 179, 183,
187 n. 489, 188-194, 196 n. 517, 197, 199, 201-206 '
samskaraskandha...................ccocccovnnnieiincnnne. 129, 144, 145 ns. 377-378, 153 n. 393
SAMSKAPAVASANG .......cvoveeeeeerieiereeeeets et eeteete et e s eveestese e bessasse s e saasesreesnansans 45, 54
SAMSKITQ ..ottt ettt ettt ettt et sttt et bt et et bt e b s enen 238
samskrtadharma .................... 233-237, 239, 252, 255, 262, 267, 271-273, 275-276, 278
SamskrtalakSana.............ccoeeeeeeeeeeeeeeeeeeieenennns 30, 219, 227, 228 n. 598, 231-239, 278,
SAMEANQ.cv.c.vveeveeeereeereeieeeeeeeeeeeeseeeseesseeseeessessaeeassesseensseseesraensssesees 31 ns. 55-56, 84 n. 202
SAMEANADAVINAMA ...ttt ettt sttt et re e 195n.516
Samtani, N.-H. ..o e 177-178
SAMEAL] ... e 151 n. 388, 182, 247-248
SamMud ACAr ASAMANVAZAMA ..........ecueeerereeiereirriesine ettt et sestet e sesse e 241-242
SAMUAAYA ...ttt 151 n. 388, 153
SAMUAAYASALYQA ..ottt 143, 150-155, 166, 168-171
Samvartavivartaprabheda.....................iiiiiiiiiiiii s 63
SAMVFLIVYAVASTAANA ...t ettt et te et se e ess e et nes 200-201
Samyuktabhidharmahydaya.....68 n. 157, 131, 152, 182, 216, 220-221, 226, 245, 281
n. 773
Samyuktagama.....33, 94, 103, 110, 112 n. 268, 114 ns. 275-276, 138-140, 148 n. 384,
153, 157 n. 412, 158, 163 n. 422
Samyuttanik@ya................ccooeeieiciniininccceieins 1n 29,177,148 n. 384,159 n. 413
san shih liang ch'ung . “HE I E (see also three-lifetimes/twofold)................... 69n.163
SANGHATAKSE .....c.eeviiiriieiet e 14 n. 18,280
SARGUIPAVVAVA ..ottt st 111, 151

Sari putrabhidharmasastra

Sarira.....18 n. 24, 24 n. 35, 72, 82-83, 86 n. 205, 87-89, 98-99, 104, 108, 146, 157-
163, 165 n. 430, 166, 197, 205,207, 258

SAPIPAPIRAGAIAG ...ttt sas e s sass st essasass st enen 9

Sarmadatta .....

sarvabhimika

SAPVADIARQ ...ttt ettt s
SArvadharmapratiniyYamQ ................ooceeeeeenenenisesiesisse s sttt saeeeaeans 260
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Sarvastivada, Sarvastivadin.....2-3, 7-8, 10, 13, 17, 18, 19, 20, 34, 67-69, 71, 75-77, 89,
93, 97,99, 100, 110, 112-117, 119-123, 125, 127, 129-130, 146, 159-160, 174-
180, 182, 183-184, 186, 187, 189, 193-194, 202-205, 209, 211-212, 217-220,
225,231-233,234 1. 611, 237 n. 624, 238, 239, 241 n. 640, 243-244, 246 n. 656,

253,277, 279-280

SAPVAIFAZA. ..ottt enesre st seene s 120, 135 n. 352, 146

SAPVALFAZACEASIKQ ..ot 135 n..352
 SASFAVAARATINGS ... e e et es et sae s e aeas 150-153, 166

SASYA ettt sttt ettt

Satsatkasiitra

SALVAIOKA. ...ttt st et bttt sn e s

SattvalokacyutyutpattimukRa ..............c.cccevcueevoercnieieiereieeeseee e 62 n. 140

Sautrantika.....3, 8, 20, 71, 110, 117, 119, 129-130, 133, 135 n. 352, 167-168, 178-179,

184, 190-191, 193, 195, 196 n. 516, 198-199, 202, 204, 231-232, 236 n. 619 n. 623,
241 n. 640, 243-244, 247-248, 279-281

Savitarkadibhimi.....3, 6, 18-19, 23 ns. 33-34, 24 n. 35,26 n. 42, 33-36, 38-43, 45-47,
48 n. 101 n. 106, 49 n. 107, 50-51, 55 n. 120, 58 n. 126, 62 n. 140, 72, 82, 86
n. 205, 87-90, 94-102, 103 n. 234, 104, 106, 108, 122, 136, 140-142, 154 n. 399,
156-159,162, 164-168, 170, 197, 205, 207, 209, 251, 256-258, 261, 263

Schmithausen, Lambert.....4-8, 12, 16-17, 18 n. 24, 19, 20 n. 27, 25 n. 37, 26 n. 40, 29
n. 47,31 n. 55, 32 n. 61, 34, 36 ns. 73-74, 37 n. 76, 38 n. 80, 39 n. 84, 40 n. 85,
49 n. 106, 54 n. 117, 64 n. 145, 66 n. 152, 73 n. 174, 83 n. 198, 85 n. 202, 89-
90, 91 n. 211, 95, 96 n. 217, 97-99, 101-105, 106 n. 240, 108 n. 243, 109, 120
n. 302, 121, 122 n. 306, 123 n. 311, 125-126, 127 n. 323, 132 n. 338, 141-142,
143 n. 372, 158, 171 ns. 443-445, 180 n. 465, 191-192, 194, 197 n. 519, 198,
200, 227,240 n. 636,243 n. 648, 255, 258, 280

seed (see also bija)...4 n. 5, 28, 34, 36, 37 n. 78, 38-39,41-42,49 n. 106, 61, 63, 64 n. 146,
68 n. 157, 69, 83 n. 198, 84-92, 95, 98-99, 107-109, 125-129, 143-144, 147,
153-154, 156, 158-159, 160 n. 413, 161-164, 166-167, 170-173, 188, 201, 206-
207,210, 240, 244, 246-248, 255, 257-258, 274, 276

SheMatato AXEEIE D ..ooovoeeceeeece sttt s 180
Shih ch’i ti ching - #AE (see also MAUITDATAMI) ........coeoveeeeeceeeereeeeereereieevieerevane 13
Shih chu ching TR ............... Cetrruetreae ettt ettt see Dasabhiimikasiitra
SHIR EN T oot 214 n. 548

..see Dasabhiumikasiitra

Shih ti ching + H1E ..

Shih ti ching lun T HUFEZR oo, see Dasabhimivyakhyana

Shindojoyuishikiron FERMEHES.....37 n. 78, 69 n. 160 n. 163, 81, 92, 107 n. 241,
124 n. 315, 129 n. 326, 142 n. 371, 164 n. 428, 173 n. 452, 195n.516, 210 n. 537,
233 n.609, 235 n. 615, 237 n. 627, 241 n. 639, 247 n. 661, 251 n. 675,262 ns. 708-
710, 276 n. 760 '

SIKSANANAA ... 73,75 n. 183,79 n. 190
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Siksanukrama

Siksasamuccaya

STIAANATING ....vooooevee e ssssse 73,74 n. 183

Six Senses (see also sadayatana).....1-2, 26, 28, 30, 37-41, 47, 67, 70-71, 74, 76, 79,
84, 87-88, 90-91, 95, 103, 107-109, 165

skandha..1,21-22, 38, 48, 49 n. 106, 50, 98, 102 n. 232, 103, 117, 118 n. 294, 144, 151
n. 389, 153 n. 394, 176, 178-179, 181-186, 189 n. 495, 227, 236, 265-266, 272

SKANARABDRINIFVIIL ...ttt et s st te s e s e nse e
SKANARAPFALIIADRA ...........c.coveiiiiiiiiiiiiic ettt
skandhapratilambha ...
SHSPANIFOARA ...ttt ettt s ns
50 yii ju shih lei fa BFERINRERIE oo 221
SOPAAANAVIJTIANA. .......c.veeeereeeeeieieeeeeiee st s seeae st ste e sae st asessesestesaneesesenseneesensenseseaes 153
sparsa (see also Contact).....1, 26, 28, 39-41, 110-125, 127-130, 132-133, 135, 144,
146, 249 »
SPAFSABIIQ ... et 42
Ky 2R, T~ PR 128-129
SPArSaPratyaya VEAANA.............ccveeerinueueinrereiiinisseseittiseeaenteressesessieesnen 112,131, 147
Sravakabhiimi....7, 12, 82,91 n. 211, 106 n. 240, 108, 121, 122 n. 308, 137, 138 n. 362,
140, 142, 157-163, 168, 263-265
SHIEDNA «...ooooeoeeeeeeeeee e see Srilata
Srilata........ ...114 n. 274, 115 n. 282, 116 n. 283, 129-133, 140, 202, 238, 248, 278-279
SPULAIAYIDRAM ..........ocoooeeveeoee e ss s 12, 168,264 n. 716
Stcherbatsky, Th. ...cooceiineiieee e 124n.316, 188 n. 495
SERAVITA . ..c.viieiecie ettt ettt et ettt et ae et e b bena e 130, 235, 238
Sthiramati .........cccceeeerrecenerienenes 119, 120 n. 302, 124, 128, 147, 177, 187-188, 202, 206
sthiti ... SR PPPN 59, 191 n. 499, 212, 219, 226 n. 591, 230, 234-236
SERIEIGAMBAIFYA ...ttt st se st tnenens 57
SERILIPFAEIMEYAMA.........c..cocccceeet et 260
SEREEVANYAERAGIVA ...ttt sttt sttt e a et 236
Subconscious Desire (see also trsna).....1-2, 26, 28-29, 42-44, 52, 67, 70-71, 74-77, 81,
85-90, 95, 147-148, 161, 163-165
SUBUTO SHIMIO ...ttt 209
SURRA ...ttt 131, 140, 142-143
SUKRAVEAANA ........ccooeeveeeeiiiiciisee et 130 n. 331, 131, 136-144, 152
SUMALISTIA ..ottt 196 n. 516

..24n.35,58n. 126
SUILARIPALA ...ttt 9

sutrantasamgraha....
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T .
Ta ch’eng pai fa ming men lun KFETEHMGR ... 218,228,255 n. 685,273 n. 749
Ta ch’eng pai fa ming men lun shu KFEGEAPIFREL .....218 n. 562, 228 n. 597, 254
Ta fang kuang fo hua yen ching KA ILALZERAE ...ooovoine. see Avatamsakasiitra
Tamo to lo ch'an ching FEES FEMEAE ......ooververeereeeesreens i 281, 281 n. 773.
Tat'ang hsi yii chi RIETAIBED ..ovovveereeeeieieee ettt 6
TaKaKUSU JUNJIFD ....euvevieeiieeecsieiiece ettt sneneens 6n6,713
Takasaki JIKIdO......ccecerveirieirieiricereeceeeeeeseens 67,97-99, 118 n. 296, 150, 172
LI 011 V- RSN 6, 14-15

Tatia, Nathmal....23n.32n.34,25n.36 n. 38, 31 n. 59, 34 n. 69, 60 n. 134, 61 n. 135-
136, 66 ns. 154-155, 252 n. 678 .

LAIVAAATSANA ...ttt et te ettt te s ane s te e nenseneasenenn 156
0112V 71 T SRR 177, 187 n. 489
Tattvasiddhisastra.....10 n. 15, 114 n. 274, 132, 196 n. 516, 231 n. 602, 236 n. 619, 238
n. 630,278
ten ACtUS. ..o 155-157, 159-160, 163 n. 424, 164-166, 210-211, 251, 261
FENG ZE oo e et 216
NG 1ei ZEFF oot et 221
TREFAVAQA ...ttt ettt eeteeneeeteaeeere e teeeaeennens 9-10, 212
three-lifetimes/twofold (see also san shih liang ch'ung)...........c..c........ 75, 82, 159, 209
HIVAGBDRAVA ...ttt sttt 46
trikASAMAIPALA ..o 118-119, 120 n. 302, 122-124, 129 n. 326
PPIRASARGAMA ...ttt ettt 118
THIMSIKG.c..c.oceveeeeeeeeeceeeteieete ettt b e 198-199, 201, 203, 206,
Trimsikabhasya..... ..89,91 n. 211, 101, 123-124, 128, 188, 196, 206-207
THIMSIKALIKQ ..ottt ettt s e sa e ee 191 n. 498
PFISVADRAVA ...ttt 171, 200 n. 522, 209, 277
trsna (see also Subconscious Desire)......1, 26, 28, 42-44, 53, 68 n. 157, 85 n. 204, 86
n. 205,91 n. 211, 114, 146-150, 152-155, 165-174, 185, 249
BPSTUARAYA ...t ettt ettt ettt 115
BESTIARZA ...ttt ettt bbbttt 172
PFYAARVAN ...ttt e s 277
Tsaap'ita'n hsin lun BEFTRE DM oo, see Samyuktabhidharmahrdaya
TSON Kha DA 193 n. 507
EWENILY KGFANAS ..ottt ettt et ettt b e eneeas 156
two-lifetimes/singlefold (see also liang shih i ch'ung).....67, 68 n. 157, 71-72, 76, 81-

82,90, 157, 159, 173
12U PSIang B AH ..o e 132 n. 337,139
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tzu hsing B ... ...132 n. 337,138

tzu hsing shot EITESE weooeveeeeiee et 132 n. 337
U
Udanavarga..............ccoeoivceiviveniiniiiiciee ettt 9,280 n. 771
Ul HaKUJU oo 18 n. 24, 82,157, 209
upadana (see also Appropriation).....1, 26, 28, 43-45, 68 n. 157,>85 n. 204, 91 n. 211,
170, 172-173, 185, 249
UDAAANARGA ...ttt ettt e s sb e 44 n. 90
UPAAANASKANARA ...ttt 48,150, 152 n. 392
upadayariipa........ ettt R et et b e st eh e bt bbb e 38,192
UDADALLL ... s 48 n. 101, 86 n. 205, 154, 166-167
UDAPALIDRAVA ......coovoevvevesse s es s 46,187
UDADAITRCIU ...ttt 86 n. 205, 154, 165,167,172
uUpapattilabhika............ccovoevvuievieineeiiieenrieesene 241 n. 641, 242 n. 643, 245 n. 654
UPAPAISAARANAVURLL ...ttt s 264-265
upapattyabhinirvrttihetu..................... teaesrrasesesnseaseeane 86 n. 205, 87, 158, 161, 163, 166
Upasanta........ccooevvenrnnc i 68n. 157,152, 181-182, 216 n. 554, 221
UDGYARCIU ...ttt ettt ettt bbbt 155, 164
UEDALIGAMBRAITYA ...ttt e st e e e 57
\4
Vaibhasika.....96, 102, 104, 110, 117, 132-136, 151-152, 166, 177, 179, 183, 190, 192,
196 n. 516, 199, 203-204, 209, 212, 216, 220-221, 238, 247
Vai$esiKa..........coovvveviieieeeeicee e
VAISESIKASTIFAS ....oneeveeieeeieieeete ettt sttt ettt st
Vanden Broeck, José ..
Van VEIthem, MACEL ... ..veieeeeeeeee ettt ee e eee e et e e s e e e steeeeeesesanes
VASANA ... 35-36,92n.211, 97-98, 100, 102, 164-165, 188, 206
VASIIVASAMANVAZAMA ...ttt ettt se ettt se s e e 241-242
VASI oo es e nnssand 67,68 n.157,89
VASTUPFALIIADAA ... e 212
Vastusamgrahani.....12, 18 n. 24, 72 n. 169, 82 n. 195, 84 n. 202, 108, 121, 138-141,

153 ns. 394-395, 156-160, 164, 168, 227, 230 n. 600, 258 n. 696, 264 n. 716

Vasubandhu.....2-3, 5-7, 14-15, 19-20, 35 n. 70, 67, 68 n. 157, 69, 73, 86 n. 205, 93-94,
96, 101 n. 228, 103 n. 234, 109, 113, 116-121, 129-133, 135-137, 141-142, 150,
152-155, 165-168, 172, 175-179, 181, 183-189, 191-195, 196 n. 516, 198-205,
207, 209, 219-221, 222 n. 579, 223-224, 231 n. 602, 232-235, 237 n. 624, 238-
240, 242-244, 246 n. 656, 247-248, 263 n. 711, 272-277, 279-280
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VASUMTA ..ottt e 8-9,10n. 15
vedana (see also Feeling)...1, 26, 28, 40-43, 103 n. 234, 107 n. 241, 113-114, 116 n. 283,
125, 130-144, 145 n. 377, 146-147, 167, 170, 173, 207, 249-250, 260

VAANADIJQ ...ttt s

vedanakaya
VEAANARGA ...ttt b ettt ee e nesne e naenneas
VedANAPrALINIYAMA .............cooueecereririeeecee et ee e enne 260
VEAANASKANARA .............ooceeeeeeeetieeeeeeeeeee e ettt sae et e et saeeste s ereeaae e e enns 137, 143
- VEAANAVIDRARGA ...ttt sttt ettt bbbt 131
VEZA ottt a et bbbt et h b et b et e b a b et re e b 268
VIBRAGA ..ottt 24 n. 35,26 n. 42, 33, 108, 163
VIBRARGA. ..ottt ettt sttt et bt st s sasseese s enens 18
VIBRARGA ...t 24 n. 35, 26 n. 42, 94, 96, 98-99, 108, 123, 163,

Vibhasa...67, 68 n. 157, 69, 97 n. 221, 104, 110 n. 249, 111-114, 135 n. 352, 150-152,
153 n. 393, 176, 180-183, 187, 196 n. 516, 209, 211, 214 n. 548, 221-222, 224,
235-236, 238, 243-245, 253-254, 272, 277, 279-280, 281 n. 773

VICIEFEQ vttt ettt sttt e et st e s bt et e s beeateste b e e e st esbeesbeebeeabessaseannas 24 n. 35
VICItrahetUphalartha..............coceeeeeeencvneennnneeenineenennes 54, 55 n. 120, 57 n. 124, 59, 261
vijiiana (see also Consciousness).....1, 4, 10, 17, 26, 28, 35-37, 38 n. 80, 44, 53-54, 68

n. 157, 69, 84 n. 202, 89-91, 95, 97-104, 107 n. 241, 114, 116 n. 283, 122; 129,
133, 135, 143, 148, 167, 170, 173 n. 452, 175-183, 185-190, 192-195, 196 n. 517,
198, 201-204, 206-207, 250

VIJFANABDIA ...t ettt sttt ettt st st s se b e se st sbeneane e
vijianakaya
ViJAGNAKAYASASIFA ...ttt et 111, 180
vijiananga.....54, 89-90, 100, 175-176, 179, 182-183, 186-189, 191, 193, 201-202, 205
n. 526
VI AANASKANARA ...ttt ettt en et 102
VIFAGRASTRILE ...t e bbb 153
VIJAGNOIPALHIPrABREAQ .............cooevieiiiiciiiiiisiciit ettt 62
VAP ...t s 227,243 n. 648, 276
VIJAADUMGITQ ...ttt et es e st eneee 89,201, 277
VIMSQLIKG ...ttt et st 20 n. 27
Viniscayasamgrahani.....10, 12, 89 n. 209, 122-123, 126 n. 320, 126, 136-137, 139-

141, 146 n. 379, 164, 168, 169 ns. 437-438, 171, 217-218, 226-227, 229, 231-
232, 233 ns. 606-607 n. 610, 234 ns. 611-612, 235, 238-240, 241 n. 642, 242,
243 n. 648, 244, 246-249, 250 ns. 668-672, 253-261, 263-264, 266-269, 270
ns. 734-739, 271-273, 275-278, 279 n. 769

T B 35, 68 n. 157,99, 143, 161 n. 420, 194, 198, 206, 220 n. 569
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VIDAKAPRAIA ...t 83, 147,-158
VIDAKAVASANG ...ttt ettt sttt naen 91 n. 211
VIPAKAVITAIGANQ ...t 91,99, 107, 197-198, 207
VITYa$midatta.......oooouiiiiiiii s 189-191
VISAYQ ...ooeeeieeeeieeeete et e et eseteete e tt et e et e et s tesatasseesbeenteeateese e beenbeantesaseenneentes 129, 156
VISAYANIFALAPRAAIA ...ttt e 158
ViSayopabhogaphala ...t 157-158
VISUAARIDIADREAGA ...ttt 63
ViSUAARIMAZZA ...ttt 68 n. 157,70 n. 165
VIHIGAMDRAIFYA ...ttt e 57
VYARJANG ..ottt s 213 n. 541, 220
vyaijanakaya....212 n. 541, 217 n. 559, 219-222, 226 n. 591, 228 n. 598, 230, 248,
256,278
VYAVAAGNA ...ttt ettt ettt ettt sttt naenenae e ene 155
VYAVAAANAMUKRG ...ttt bbbt 62 n. 140
VYAVARAFADIJU ...ttt ettt es e 91 n. 211
VYAYA et ettt h ettt e bt e b e b et e eanenneens 236
w
R (5 - N TP TP 17
Wayman, Alex.....6-13, 14 n. 20, 15-16, 18, 106 n. 240, 157, 193 n. 507, 255 ns. 686-
687,265 n.719
W CRE FEIRD ..ottt 138 n.364
Willemen, Charles ........ccooovvveiiiiieeeeee et 182,281 n. 773
WILLES, JANICE vttt ettt eae s ereenneens 6, 16-17

Wogihara U

Y

Yamabe Nobuyoshi....49 n. 106, 54 n. 117, 83 n. 199, 127 n. 324, 199 n. 520, 243, 244
n. 649, 281 n. 772

Yamada RyGjo ....cccovvvvvveveeniciciciciccrcencnreecene 212,213 n. 542,214 n. 548, 281 n. 773

Yamaguchi Susumu .........c.covevvrevniecininnnne 71, 135 n. 354, 178, 188 n. 495, 196 n. 516

Yasomitra.....96, 109 n. 245, 111 n. 261, 113, 114 n. 279, 116 n. 283 n. 287, 118-119,
133, 135-136, 167, 181, 185-186, 220, 224-225, 240 ns. 634-635, 246 n. 656,
272,274-275

YOZA  ooviieiieeeea e 10, 57 n. 124,217 n. 559, 226 n. 591, 248, 256, 262-264, 266,

WOBACATA ...ttt sttt ettt aesa e ettt ettt a et bt e e bt sa et bt ae et bt bt et e b s et et ens 280
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Yogacara.....2, 4-6, 11-13, 18-20, 34, 49 n. 106, 71-72,76-77, 81, 89,91 n. 211, 93, 95,
97, 100, 104, 110, 121, 123, 127, 129-130, 134 n. 352, 141-143, 154-155, 157,
159, 162, 165-169, 171, 173, 175-176, 188, 193-195, 198-205, 209-212, 213
n. 544, 217-218, 222, 225-228, 231-232, 237 n. 624, 238, 241 n. 640, 244, 248,
253-256, 259, 261, 263-264, 274, 276-277, 280-281 )

Yogacarabhumi (references here are to the text as a whole or to Bhattacharya’s
Sanskrit text; for other specific sections of the Yogacarabhiimi, for example,
Viniscayasamgrahanti, look under the title of the section)....2-3, 4 n. 5, 5-6, 8-20,
23 n. 34, 24 n. 35, 26 n. 42, 33, 35-36, 38-43, 45-47, 48 ns. 105-106, 49 n. 107,
51-52, 55 n. 120, 58 n. 126, 72, 82-83, 84 n. 201, 85 ns. 202-204, 86 ns. 205-
207, 87, 90, 92-93, 96 n. 217, 104, 105 n. 238, 108, 121, 122 ns. 306-307, 123,
125, 127, 129, 132 n. 337, 136-137, 140-141, 146, 147 n. 380, 155-159, 161-
162, 163 n. 423 n. 425, 164 ns. 426-427, 165-169, 170 n. 442, 171 n. 445, 194,
197 n. 519, 198-200, 209-211, 218, 225-226, 228, 229 n. 599, 231-232, 237-
239, 243-244, 248-249, 251, 253-254, 255 n. 685, 256, 258 n. 696, 262 n. 706,
263,273, 278-281

VORI e, ....29, 86 n. 205
Yii chie 1un chi FRIMEBET ..vvvevreveveee ettt ess et 49 n. 106
Yiian ch’i ching #%#2#% (see also Pratityasamutpadadivibhiganirdesasiitra and -

Pratityasamutp@dasiitra) .............ccoeveveeciniiinieininieiiniiennns 33 n. 63,47 n. 99
VURED o 210, 264-265





