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Introduction

I. ASANGA
Founder of the Yogacara system (Vijiianavada)

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

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

The third son, Virincivatsa, became a bhiksu in the
Sarvastivadin order and attained arhatship. We know nothing
more of him.

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

2. The Life of Vasubandbu by Paramartha (A.D. 499-569), trans. by
J. Takakusu, Toung Pao, Ser. 11, vol. 5, 1904, or offpr. Brill, Leiden, 1904
(abbrev. The Life). Paramartha, a Buddhist scholar-monk from Ujjain, sent by
the Indian Court at the request of the Chinese Emperor Wu-ti (502-549), ar-
rived in China in 546 c.E. and remained there until his death, devoting himself
above all to the translation into Chinese of Sanskrit texts (some 240 manu-
scripts on palm leaves) which he had brought with him.

3. According to a Tibetan tradition, Asanga and Vasubandhu had the same
mother, a woman of the brahmin caste named *Prasannasila (in Tib. gsal bahi
Ishul kbrims). However, Asanga's father was a ksatriya, whilst Vasubandhu's
was a brahmin. See Alex Wayman, Analysis of the Sravakabhiimi Manuscript,
University of California Press, 1901, p. 25.

xiii



Xiv Introditction

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

The oldest, Asanga, was a man “endowed with the nature
of a bodhisattva.” He also became a monk in the Sarvastivadin
order,’ and he practiced meditation and freed himself from de-
sires. Although he had studied the teaching on Emptiness
(sanyatad) he could not penetrate it deeply and reach its realiza-
tion. Disappointed and despairing, he was on the point of com-
mitting suicide when an arhat by the name of Pindola from
Parvavideha explained to him the teaching on Emptiness ac-
cording to the “Hinayana.” Although Asanga understood it, he
was not fully satisfied with the explanation of Stinyata given by
the “Hinayana.” Nonetheless, he did not want to abandon it. On
the contrary, he decided to go further and understand the whole
meaning of that profound and subtle teaching. He ascended to
the Tusita heaven by means of the supernormal powers (rddhi)
which he had acquired through dbyana meditation as taught by
the “Hinayana.” There he met the Bodhisattva Maitreya, who
explained the teaching on Stinyata according to the Mahayina.

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

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

5. According to Hstian-tsang, Asanga first belonged to the MahiSasaka sub-
school. The two sources need not be considered contradictory since the
Mahisasaka was a branch of the Sarvastivida. See Bareau, Les Sectes
houddbiques du Petit Véhicule. Paris. 1955 (abbrev. Sectes), p. 24. However.
according to the Mhv, Ch. V, 8, the Sarvastividins as well as the
Dharmaguptakas sprang from the Mahisasakas:

Mabisasakabhikkhiibi, bbikkhi sabbatthivaddino,
Dbammaguttiyabbikkbii cu, jata khalu ime duve
In any case, the Mahisasaka and Sarvastivida belong to the same lineage.



Introdiction XV

Mahayana sttras which the bodhisattva explained to him in
detail.

Asanga expounded the teaching to all around him. How-
ever, those who heard him did not believe him. He therefore
implored Maitreya to come down to Jambudvipa to expound
the Mahayana. So the bodhisattva descended to Jambudvipa at
night and he began to recite the “Sutra of the Saptadasabbiimi®
to an audience assembled in the great hall. The recitation of the
seventeen parts or sections (bhiimi, lit. “ground,” “stage”) of the
Sttra was completed at night-time over four months. At night,
the people assembled in the great hall listened to Maitreya’s
religious discourse and, during the day, Asanga, for the benefit
of others, commented upon what the bodhisattva had taught.
Thus it was that the people were able to listen to and believe the
teaching of the Mahayana.

Furthermore, the Bodhisattva Maitreya taught Asanga the
practice of the Samadhi of Sunlight (si@ryaprabbasamadbi).
Asanga was thus equal to that abstract meditation and what he
had not so far understood became wholly clear.

Later, he composed several treatises and commentaries
upon some important sttras expounding the Mahayana teach-
ings.”

6. The saptadasabbiimis are the seventeen books or sections of the
Yogdacarabbiimi, Asanga's magnum opus. Its seventeen bhiimis are:
1. pancavijnanakdayasamprayuktabbiimi, 2. manobbimi, 3. savitarka
savicara bhiimi, 4. avitarka vicaramdtra bbiimi, 5. avitarka avicara bbiimi,
6. samabhita bhiimi, 7. asamahbita bbiimi, 8. sacittika bbimi, 9. acittika
bbimi, 10. srutamayi bbiami, 11. cintamayi bbiimi, 12. bbavanamayi
bbiimi, 13. sravakabhiimi, 14. pratyekabuddbabbiimi, 15. bodbisattvabbiimi,
16. sopadbika bbiimi, 17. nirupadhika bbiimi.

7. Such as: Yogdacarabbiimi, Abbidbarmasamuccaya, Mahayanasan-
&raba, Mahdavanasiitralankara, Madhbyantavibhaga or Madhyantavibbhanga,
Prakaranaryasasanasdastra or Aryasasanaprakaranasastra, Trimsatikdayah
prajnaparamitayab karikasaptatib (a commentary on the Prajuaparamita);
also attributed to him are: Aryasandhinirmocanabbasya, Madhyantanu-
sdrasastra, Pancavimsatiprajpiaparamitopadesa-Abbisamayalankarasastra,
Dbarmadbarmatavibbanga, Tattvaviniscaya (on the Abbisamavalankara),
Mabayanottaratantrasastravyakhya and a commentary on the Vajra-
cchedika.



xvi Introduction

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

8. E.g., H. Ui, “Maitreya as an Historical Personage.” Indian Studies in
Honor of Charles Rockwell Lanman, Cambridge, Mass., 1929 (abbrev.
Lanman Studies), p. 101: G. Tucci, On Some Aspects of the Doctrine of
Maitreya(natha) and Asanga, Calcutta, 1930, pp. 3, 9, 12; E. Frauwallner,
On the Date of the Buddbist Master of the Law Vasubandhu, op. cit., pp. 22,
38. For a complementary bibliography on this question, see Lamotte,
L’Explication des Mystéres (Samdbinirmocanasiitra), Louvain, 1935 (abbrev.
Samdhi), Preface, p. 25.

9. Paul Demiéville, in his study entitled La Yogdacarabbimi de
Sangharaksa (BEFEO XLIV, fasc. 2, 1954), p. 381, n. 4, writes [tr]: “It is
through a surprising lack of appreciation of the most elementary facts of reli-
gious (and literary) psychology, as well as the notion of historicity, that there
has been an attempt to make Maitreya an ‘historical personage.” He notes
how Christianity, Islam, Taoism, etc., attributed their holy writings to gods or
angels, and he says that the attempts to prove that Maitreya is an “historical
personage” is due to the “historicist mania introduced from the West.” Tucci
also accepts his opinion and now states: “. . . The discussion whether
Maitreyanitha was a historical personage or not . . . has been, to my mind,
definitely settled by P. Demiéville in his recent study on the Yogdcarabbiimi
de Sangharaksa’ (G. Tucci, Minor Buddbist Texts, Part I, Serie Orientale Roma
IX, IsMEO, Rome, 19506, p. 14, n. 1.).

10. Ja IV, p. 265: DhpA III, pp. 216-18.
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or had the impression that he drew his inspiration from him."

Asanga’s second brother, Vasubandhu, a man of great tal-
ent, who had to his credit exceptional spiritual successes, was a
“Hinayanist” and criticized the Mahayana. Asanga feared that his
younger brother, endowed as he was with penetrating intelli-
gence, supported by profound and extensive knowledge, might
compose a §astra (treatise) and crush the Mahayana.

Vasubandhu was then living in Ayodhya surrounded by
honors and revered by King Baladitya, whilst his older brother
Asanga was living in his native land, in Purusapura (Peshawar).
Asanga sent a messenger to his brother to tell him: “I am seri-
ously ill at the moment. Come and tend me.” Vasubandhu came
and, seeing his brother, enquired as to the cause of that illness.
Asanga answered him: “I am suffering from a serious sickness of
the heart because of you.” Vasubandhu said: “Why do you say it
is because of me?” “You do not believe in the Mahayana,” re-
sponded Asanga, “and you are always attacking and discrediting
it. For this misdeed you are sure to fall forever into a wretched
life. I am worried, preoccupied by you, to such a extent that I
shall not live for long.”

On hearing that, Vasubandhu was surprised and alarmed.
He implored him to expound the Mahayana to him. Then
Asanga explained the essential principles to his brother who,
with his clear intelligence and profound vision, immediately
understood that the Mahayana surpassed the Hinayana.
Vasubandhu forged ahead with his study and research under
the guidance of his brother, and soon became as profoundly
versed in the whole system as him. He understood for the first
time that the Mahayana was the true and most complete teach-
ing. If there were no Mahayana, he thought, then there would
be no Path (marga) and “Fruit” (phala) of the Triyanas (i.e.

11. In fact, Sthiramati says that Maitreya was like the tutelary deity
Uistadevata) of Asanga. Many other great masters in India and China are also
supposed to have been in contact with and inspired by Maitreya. For details,
see Demiéville, op. cit., p. 276 ff., Section: “Maitreya I'inspirateur.”

Even today there are people who believe in tutelary deities and their aid
and inspiration.
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Bodhisattvayana, Pratyekabuddhayana and Sravakayana). Thus
it was that Vasubandhu, the Great Dharma-Master, was won
over to the Mahayiana by his older brother Asanga.

Vasubandhu now feared to fall into a wretched life due to
his misdemeanor because he had at first acted wrongfully by
speaking against the Mahayana. He was filled with remorse and
repented bitterly. He went to find his brother and said to him: “I
have done wrong with my tongue by speaking against the
Mahayana. I do not know how I can be forgiven for my past
wrong action. I shall cut out my tongue in order to expiate my
misdeed.” But his brother said to him: “Even if you were to cut
out your tongue a thousand times, you could not obliterate your
misdeed. If you truly wish to obliterate it, you will have to find
another means.” When Vasubandhu begged his brother to sug-
gest a means, Asanga replied: “Your tongue was able to speak
very skillfully and efficiently against the Mahayana, and discredit
it. If you wish to obliterate the wrong that you have done, you
should expound the Mahiyana with the same skillfulness and
efficiency.” It was thus, we might think, that on the instigation of
his older brother, Vasubandhu wrote several important works in
order to propound the Mahayana teachings."”

According to Taranatha,"’ Asanga visited numerous regions
in India in order to propagate the Mahayana and founded some
twenty-five Mahayanist monasteries.

“

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

13. Taranatha or Tarandtha, a Tibetan lama (whose Tibetan name was
Kun-dgab snyin-po “Essence of Happiness™), was born in 1573. He later went
to Mongolia where he passed the rest of his life and founded several monaster-
ies under the auspices of the Chinese Emperor. His “History of Buddhism in
India,” based on Indian and Tibetan sources, was completed in 1608 (trans.
from Tibetan into German by A. Schiefner, St. Petersburg, 1809, and retrans.
from German into English in Indian Historical Quarterly 3, 1927) also contains
an account of Asanga’s life which is much more fabulous than that of
Paramartha. However, behind the incredible events narrated by Taranatha, we
can make out Asanga’s patience, willingness and perseverance in his search
for knowledge. In Taranatha's account, too, Vasubandhu was Asanga’s
younger brother and was won over by him to the Mahayana.
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Date: Basing ourselves on evidence brought to light by the re-
search of competent scholars over several decades, we can now
say with some certainty that Asanga lived during the fourth cen-
tury C.E. in North-west India."*

Systematization of the Mabdyana: The early schools of Bud-
dhism (still called the Hinayana) had already given a definite
form to ideas contained in the original sttras through the elabo-
ration of their Abhidharma texts: the Theravadins had their
seven Abhidhamma Pakaranas,” the Sarvastivadins had their
Jnanaprasthana accompanied by its six pddas. The Maha-
yanists were also to elaborate and formulate their own Abhi-
dharma. This work was carried out by two great Masters who
can be considered as the founders of the two main schools of
the Mahayana: Nagirjuna (towards the second half of the
second century C.E.) founded the Madhyamika system with
his Mialamadhyamikakarika and his voluminous commentary

14. Asanga’s time is established from that of his brother Vasubandhu. The
question of knowing whether the author of the Abbidbarmakosa was the
same person as Asanga's brother or whether there were two Vasubandhus
belonging to different eras does not concern us here. However it may be, all
opinions agree in accepting that Vasubandhu, Asanga’s brother, lived during
the fourth century c.E. We will therefore retain the fourth century as being the
period in which Asanga lived. For further details, see J. Takakusu, “A Study of
Paramairtha's Life of Vasubandhu and the date of Vasubandhu,” JRAS, 1905,
pp. 33-53: Sylvain Lévi. Siatralamkadra, translation, Intro., pp. 1-7; Noél Péri, “A
propos de la date de Vasubandhu,” BEFEO XI (1911), pp. 339-90; H. Ui, “On
the Author of the Mahayanasttrilankira,” Zeitschrift fiir Indologie und
Iranistik V1 (1928), pp. 215-25; J. Takakusu, “The Date of Vasubandhu the
Great Buddhist Philosopher,” Indian Studies in Honor of Charles Rockwell
Lanman, op. cit., pp. 79-88; T. Kimura, “The Date of Vasubandhu Seen from
the Abhidharmakosa,” ibid., pp. 89-92; G. Ono, “The Date of Vasubandhu
Seen from the History of Buddhist Philosophy,” ibid., pp. 93-4: M. Winternitz,
A History of Indian Literature, Calcutta, vol. 1: 1927, vol. II: 1933 (abbrev.
Hist.Ind.Lit.), p. 355, n. 6; E. Frauwallner, On the Date of the Buddbist Master of
the Law Vasubandhbu. op. cit: Th. Stcherbatsky, Buddbist Logic (Bibliotheca
Buddhica XXVI, parts I & ID, Leningrad, 1927, I, p. 31; Alex Wayman, Analysis
of the Sravakabhiimi Manuscript, op. cit., p. 19f.

15. Namely, Dhammasangani, Vibhanga, Puggalaparinatti, Dbatukatha,
Yamaka, Patthana and Kathavatthu.
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upon the Prajhaparamita. Asanga established the Yogacara
(-Vijnanavada) system with his monumental work, the
Yogdcarabbamisastra. What the Abhidhamma Pitaka is for
the Theravadins, the Jrianaprastbana for the Sarvastivadins,
the Mabaprajnaparamitasastra for the Madhyamikas, the
Yogdcarabhtmisastra is for the Yogacarins.

II. ABHIDHARMASAMUCCAYA

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

The Abbidharmasamuccaya is divided into two parts:
I. Laksanasamiiccaya (Compendium of Characteristics) and
Il. Viniscayasamuccaya (Compendium of Determining). Each
part contains four sections.

First Part

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

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

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

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

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

Second Part: Compendium of Determining

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

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

Dubkba, listed in its eight forms (birth, old-age, disease,
death, etc.) is dealt with under three different aspects: dubkba
as ordinary suffering (dubkbadubkbata), as transformation
(viparinamadubkbatd) and as a conditioned state (samskara-
dubkbata). Furthermore, there is a study of conventional
(samurti) and absolute (paramdartha) points of view.

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

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

Section Two deals with the second Noble Truth,
samudaya, “the origin of dubkba.” As the main exposition,
trsna (“thirst,” craving) is referred to as the origin of suffering.
However, in the detailed study, the klesas, “defilements” and
actions predominated by the defilements (klesadbipateya-
karma) are considered as samudaya. After listing the main
klesas (six or ten in number), the author explains their character-
istics (laksana), emergence (utthana), objects (dalambana),
conjunction (samprayoga), synonyms (parydya—24 in num-
ber), divergences (uvipratipatti), realms (dhbatu), groups
(nikaya) and abandonment (prabdna.
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Under actions dominated by the defilements (klesadhbi-
pateyakarma), different categories of karma such as kusala and
akusala, sadbarana and asddbarana, balavat and durbala,
punya, apunya and animjya, drstadharma, upapadya and
aparaparyaya, etc., are studied in detail.

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

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

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

1. Sambbdaramarga (Path of Preparation): this consists of
moral practice (sila), control of the senses (indriyesi gupta-
dvara), meditation (Samathavipasyana), etc., practiced by the
ordinary man (prthagjana).

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

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

18 Lg.S1V,47.V, 423 A1V, 1806, 210, etc.
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such as virajam vitamalam dbarmacaksur udapadi (Pali:
virafam vitamalam dbammacakkbum udapadi), drstadbarma
praptadbarma viditadbarma paryavagadbadbharma . . . (Pali:
ditthadbammo pattadhammo viditadhammo pariyogalha-
dhammo . . ) concern this Path.

4. Bbavanamarga (Path of Mental Cultivation or Mental
Development): this consists, among others, in the thirty-seven
bodbipaksadbarmas (37 dharmas which conduce to awaken-
ing). As we know, these are composed of the four smyty-
upasthanas (Pali: satipatthanas), four samyakpradhdanas, four
rddhipadas, five indriyas (sraddba, virya, etc.), five balas
(Sraddba, virya, etc.), seven bodhyangas (Pali: bojjbangas)
and the Noble Eightfold Path. In the Bbdavanamarga, these
dharmas are considered under their various aspects and desig-
nated by different names. Hence, the four smytyupasthanas
are called Path of the Investigation of Objects (vastupariksa-
marga), the four samyakpradhanas the Path of Vigorous
Effort (vyavasayikamarga), the four rddhbipddas the Prepa-
ratory Path to Concentration (samddbiparikarmamdrga), the
tive indriyas the Path of Application to Perfect Comprehen-
sion (abhisamayaprayogikamarga), the seven bodhyangas
the Path of Perfect Comprehension (abhisamayamarga), and
the Noble Eightfold Path is called the Path leading to purity
and emancipation (visuddbinairyanikamarga). Thus we can
see that the Noble Eightfold Path is only an aspect of the
margasatya.

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

Chapter Two, entitled “Determining Dharmas” (Dbharma-
viniscaya), deals with the Teaching of the Buddha. Firstly, it is
divided into twelve arngas (constituent parts), such as sitra (dis-
course), geya (verse narration), vydkarana (exposition), etc.
These twelve angas are then incorporated into the Threefold
Canon (tripitaka): Siitra, Vinaya and Abbidharma. These last
three are again classed as Srdavakapitaka (Canon of the Dis-
ciples) and Bodhisattvapitaka (Canon of the Bodhisattvas).
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After which, the reasons for which the Teaching of the Buddha
is divided into the Threefold Canon are given. Then come the
four alambanas (objects) of the Dharma: vydpya (propagated
everywhere), caritavisodhana (purification of character),
kausalya (skillfulness) and klesavisodhana (purification of de-
filements). The author then explains how whoever wishes to do
so should examine the Dharma in accordance with four reasons
(yukti): 1. sapeksa (dependence), 2. karyakdrana (cause and
effect), 3. saksatkriyasadhana (accomplishment of attestation)
and 4. dbarmata (essential nature). After which are studied the
four searches (paryesana) for and four precise knowledges
(parijniana) of names (ndama), of substances (vastu), of the
designation of own-nature (svabbdvaprajnapti) and of the
designation of particularities (visesaprajiiapti), concerning the
Dharmas.

Next the five stages of union (yogabhiimi) for a person
engaged in concentration (samddhi) are explained. Also dis-
cussed are how one becomes competent in the Dharma, in the
meaning (artha), in the letter (vyarijana), in (philosophical)
explanation (nirikti) and in the conjunction of the past and the
future (prirvantaparantanusandhbi), and how one becomes a
person dwelling in the Dharma (dbarmavibarin).

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

Then are explained the well-known terms nibsvabbdvah
sarvadharmah of the Vaipulya, and the knowledge of the four
abhiprayas (intentions) and four abhisamdhis (profound hid-
den meanings) is mentioned as necessary in order to understand
the ideas expressed by the Tathagata in the Vaipulya. Finally,
the Vaipulya is praised as the teaching which brings happiness
and welfare to all.



XXVi Introduction

Chapter Three, entitled “Determining Acquisitions” (Prapti-
viniscaya), is divided into two sections: Definition of Individu-
als (Pudgalavyavasthana) and Definition of Comprehension
(Abbisamayavyavasthdana).

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

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

According to deliverance (niryana), there are three kinds of
individuals: adherent of the Disciples’ Vehicle (sravakayanika),
adherent of the Pratyekabuddhas’ Vehicle (pratyekabuddha-
yanika) and adherent of the Great Vehicle (mabayanika).

As receptacle (adbara), 1. there are those who have not
yet acquired the equipment (asambbrtasambbdara), 2. others
who have and have not acquired the equipment (sambbrta-
sambbrtasambbara), and 3. yet others who have already
acquired the equipment (sambbrtasambbdra).

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

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

With regard to the realms (dhatuw), individuals are classed
as pertaining to the realm of desire (kamavacara) or that of
form (riipavacara) or of that of the formless (aripyavacara).

According to career (carya), five categories of bodhisattva
are mentioned, such as the bodhisattva whose career is inspired
by high resolve (adbimukticarin) or by earnest intention
(adbyasayacarin), etc.
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Section Three, Abhisamayavyavasthana, studies Compre-
hension (abbisamaya) under ten headings: 1. comprehension
of the Dharma (dbharmabbisamaya), 2. comprehension of the
meaning (arthabbisamaya), 3. comprehension of reality (tat-
tvabbisamaya), 4. later comprehension (prsthabbisamaya),
5. comprehension of the Jewels (ratnabbisamaya), 6. compre-
hension of the stopping of wandering in Samsara (asam-
carabhisamaya), 7. final comprehension (nisthabhisamaya),
8. comprehension of the disciples (Sravakabbisamaya), 9. com-
prehension of the Pratyekabuddhas (pratyekabuddbabhi-
samaya) and 10. comprehension of the bodhisattvas (bodbi-
sattvabbisamaya).

Among these ten, the bodhbisattvabhisamaya is studied in
detail. In the discussion of the eleven differences between the
comprehension of the disciples and that of the bodhisattvas
there is an explanation of the great spiritual and mystical quali-
ties, such as the four infinite states (apramana), eight deliver-
ances (vimoksa), eight spheres of mastery (abhibbhvayatana),
ten spheres of totality (krtsnayatana), four kinds of analytical
knowledge (pratisamuvid), six kinds of superknowledge (abhi-
Jjna), ten powers (bala), four kinds of perfect self-confidence
(vaisaradya), three kinds of the application of mindfulness
(smrtyupasthana), great compassion (mahbdakarund), eighteen
attributes of a Buddha (avenikabuddbhadharma), knowledge of
all the aspects (sarvakarajriana), etc.

Then comes an explanation of why the bodhisattva does
not become a srotaapanna, etc. The bodhisattva has accepted an
unlimited number of rebirths for the benefit of others. He de-
stroys only the impediments to the knowable (jreydavarana),
but not the impediments of the defilements (klesavarana).
Nonetheless, he remains as pure as an arhat. He does not aban-
don the klesavaranas and jrneyavaranas until he attains Bodhi
“Awakening,” and becomes an arhat, a Tathagata. His skill in
means (updyakausalya) for the ripening of beings (sattva-
paripaka) and other special qualities are also explained.

Chapter Four, entitled “Determining Dialectic” (samkathya-
viniscaya), deals with 1. ways of determining meaning (artha-
viniScaya), 2. ways of explaining a sttra (vydkbyaviniscaya),
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3. ways of analytical demonstration (prabbidyasandarsana-
viniscaya), 4. ways of treating questions (samprasnaviniscaya),
5. ways of determining according to groups (samgraha-
viniscaya), 6. ways of determining a talk or controversy (vdda-
viniscaya) and 7. ways of determining the profound and hidden
meaning of certain stitra passages (abbisamdhi-viniscaya).

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

III. THE TRANSLATION

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

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

In translating the Sanskrit technical terms I have, as far as is
feasible, endeavored to maintain a uniformity in rendering
them. However, obviously this is not always possible. The term
dbharma, for example, means “doctrine” in some contexts, but
“virtue” or “nature” or “teaching” or “truth,” etc., in others
[translator’s note: in the first instance, “doctrine,” I have retained
the original “Dharma” in most cases). Chanda as a rddhipada
(in the list chanda, virya, etc.) means “will,” but in kama-
cchanda it means “desire” for sense-pleasures. Visaya is “ob-
ject” in relation to indriya (faculty), but in the expression
paricchinnavisayalambana it means “sphere:” “the object of
the limited sphere.” Dhatu is “element” in the caksurdhdatu (eye
element), but it is “realm” in the kamadhatu (realm of desire).
Ripa is “matter” in the ripaskandha (aggregate of matter), but
it is “visible form” in the list r@pa, Sabda, gandba, etc. In order
to avoid all confusion I have nearly always given the original
Sanskrit terms in parentheses.

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

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

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






SALUTATIONS TO THE BUDDHA

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

I. — THE COMPENDIUM OF CHARACTERISTICS
(LAKSANASAMUCCAYA)

CHAPTER ONE

SectioN ONE: THREE DHARMAS
(Skandhas, Dhatus, Ayatanas)

In the Compendium of Characteristics (laksanasamiiccaya):
Three phenomena (tridharma), grouping (samgraha), conjunc-
tion (samprayoga) and accompaniment (samanvagama). In the
Compendium of Determining (viniscayasamuccaya): Truth
(satya), teaching (dharma), acquisition (prapti) and dialectic
(samkathya). How many (kati), with what aim (kim updadaya),
characteristics (laksana), definition (vyavasthana), gradation
(anukrama), meaning (artha), example (drstanta), classifica-
tion (prabheda)—all this will be known in the Compendium.

How many aggregates (skandha), elements (dhatu) and
spheres (ayatana) are there?

There are five aggregates: [1] the aggregate of matter
(riipa), [2] the aggregate of feeling (vedana), 3] the aggregate of
perception (samjnd), [4] the aggregate of formations (samskdara)
and [5] the aggregate of consciousness (vijridna).

There are eighteen elements: {1] the eye element (caksur-
dhatu), 2] the form element (ripadbatu)’ and [3] the visual

1 In the category riipa, sabda, etc, riipa means visible ‘form’ and not
matter as in the category of the hive aggregates In this context, translating the
term ripa by “matter’ would lead to contusion since such things as sound
(sabda), odor (gandha), etc , are also constituted of subtle matter
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consciousness element (caksurvijnanadbatin); [4] the ear ele-
ment (Srotradbatu), [5] the sound element (sabdadhbati) and
[6] the auditory consciousness element (Srotravijnanadbatu);
[7] the nose element (ghranadhbatu), (8] the odor element
(gandbadhbatu) and [9] the olfactory consciousness element
(ghranavijidanadhadtu); [10] the tongue element (jibvadbatu),
[11] the taste element (rasadbatu) and [12] the gustatory con-
(kayadhatu), [14] the tangibility element (sprastavyadhatu) and
[15] the tactile consciousness element (kayavijiianadhbatu),
[16] the mental organ element (manodhbatu), [17] the mental
object element (dharmadhbdtu) and [18] the mental conscious-
ness element (manovijnanadhati).

There are twelve spheres: [1] the sphere of the eye
(caksurdyatana) and the sphere of form (riipavatana); (3] the
sphere of the ear (Srotrayatana) and [4] the sphere of sound
(sabdayatana); [5] the sphere of the nose (ghrandyatana) and
[6] the sphere of odor (gandhayatanay; [7] the sphere of the
tongue (jibvayatana) and [8] the sphere of taste (rasayatana,
[9] the sphere of the body (kaydyatana) and [10] the sphere of
tangibility (sprastavyayatana); [11] the sphere of the mental
organ (mana dyatana) and [12] the sphere of the mental object
(dbharmayatana).

Why are there only five aggregates? Because of the five
methods by means of which [the idea] of self (atmarn) makes its
appearance: self as physical apprehension, self as experience,
self as expression, self as the agent of all right and all wrong,
and self as the basis of all that.

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

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

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

4. Atitavartamanasaddakaropabbogadbdranatd means the six cijnanas
(consciousnesses): visual, auditory, olfactory, gustative, tactile and mental
consciousnesses.



1. Laksanasamuccaya 3

Why are there only twelve spheres? Because, due to two
things, the body and appropriation, there is an entrance to the
future sixfold experience (andgatasadakaropabbogayadvara).

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

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

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

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

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

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

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

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

5. Cf., the Pali expression dittha-suta-muta-vinnata. MA 1, p. 37, says that
the term muta indicates odor, taste and tangibles: gandbarasaphoithabbanam
etam adhivacanam.
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What is the characteristic of consciousness? Knowing is the
characteristic of consciousness. It is consciousness by means of
which one knows (visible) form, sound, odor, taste, the tan-
gible, mental objects and various realms.

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

What is the characteristic of the form element? The form
element is that which becomes visible when it is seen by the
eye, and over which is exercised the supremacy of the eye ele-
ment. The characteristics of the elements of sound, odor, taste,
tangibility and the mental object are like that of the torm ele-
ment.

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

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

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

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

What is the earth element? It is solidity.

What is the water element? It is fluidity.

What is the tire element? It is heat.

What is the air element? It is motion.

What is derived matter? The faculties of the eye, ear, nose,
tongue, body, a certain part of form, sound, odor, taste, touch,



I Laksanasamuccaya 5

and also matter included in the sphere of mental objects.®

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

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

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

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

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

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

What is sound? It is a phenomenon derived from the four
great elements and which is perceptible by the auditory faculty,
such as pleasant, unpleasant or indifferent, produced by the or-
ganic or inorganic® great elements or both,” known in the world
or produced by persons endowed with supernormal powers
(siddhas) or conceived or uttered by the noble ones (dryas) or
by heretics.

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

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

Such as the sound of spoken words.

Such as the sound produced by trees shaken by the wind.
Such as the sound produced by a musical instrument.

v x 4o
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such as a pleasant, unpleasant, neutral, natural, mixed or modi-
fied odor.

What is taste? It is a phenomenon derived from the four
great elements and which is perceptible by the gustatory faculty,
such as bitter, acid, sweet, sharp, salty or astringent, pleasant,
unpleasant or neutral, natural, mixed or moditied.

What is tangibility? It is a phenomenon derived from the
four great elements and which is perceptible by the tactile
faculty, such as softness, roughness, lightness, heaviness, flex-
ibility, slowness, rapidity, cold, hot, hunger, thirst, satisfaction,
strength, weakness, fading, itchiness, putrefaction, disease,
aging, death, fatigue, rest, energy.

What is matter included in the sphere of mental objects? It
is of five kinds: [1] the infinitely small," [2] that which pertains
to space," [3] that which pertains to the discipline of commit-
ment,'? [4] that which pertains to the imagination®® and [5] that
which is produced by the supernormal powers.'*

What is the definition of the aggregate of feeling? The six
groups of feeling: feeling aroused by contact with the eye, feel-
ings aroused by contact with the ear, nose, tongue, body and
mental organ. These six groups of feeling are pleasant or un-
pleasant or neither pleasant nor unpleasant. Equally, there are
pleasant, unpleasant, neither pleasant nor unpleasant physical
feelings; pleasant, unpleasant, neither pleasant nor unpleasant

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

11. Abbyavakasika “that which pertains to space.” This is very widespread
riipa (matter) which does not create an obstacle. This is also perceived by the
mind, but not by the physical faculties, the eye, etc.

12. Samadanika “that which pertains to the discipline of commitment ~
This is experience proved by practice. It is avijnaptiriipa.

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

14. Vaibbutrika “that which is produced by the supernormal powers.”
These are things engendered by the rddbibalas, through the power of the
dbydnas, vimoksas, etc.
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mental feelings; pleasant, unpleasant, neither pleasant nor
unpleasant sensual feelings; pleasant, unpleasant, neither pleas-
ant nor unpleasant non-sensual feelings; there are also pleas-
ant, unpleasant, neither pleasant not unpleasant feelings asso-
ciated with greed (gredha); pleasant, unpleasant, neither
pleasant nor unpleasant feelings associated with renunciation
(naiskramya).

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

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

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

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

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

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

What is the definition of the aggregate of perception? The
six groups of perception are: perception aroused by contact
with the eye, perceptions aroused by contact with the ear, nose,
« tongue, body and mental organ, by means of which it per-
ceives an object endowed with signs (sanimitta), an object
without signs (animitta), a limited (paritta) object, an extensive
(mabhbadgata) object, an infinite (apramdna) object, and also
the sphere of nothingness where one thinks: “nothing exists”
(nasti kincid ityakincanydayatanam).

« What is perception endowed with signs? All perceptions
except those of him who is skilled in the inexpressible
(avyavabarakusala), of him who has attained the state of
signlessness (animittadbdatusamapanna) and him who has
risen to the summit of existence (bhavagrasamapanna).

« What is perception without a sign? These are the percep-
tions which were excluded [above].

« What is limited perception? It is that by means of which
one perceives the realm of desire (kamadhatu).
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« What is extensive perception? It is that by means of
which one perceives the realm of form (ripadhatu).

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

« What is perception of nothingness? It is that by means of
which one perceives the sphere of nothingness (dkinicanyaya-
tana).

« What is the definition of the aggregate of formations?

« The six groups of volition (cetand): volition aroused by
contact with the eye, volitions aroused by contact with the ear,
nose, tongue, body and mental organ, by means of which one
aims for a good state, one aims for impurity or one aims for the
discrimination of states (avasthabheda).

« Thus—except for feeling and perception—this volition,
with the other mental things (caitasika dbarma) and also forma-
tions dissociated from the mind (cittaviprayukta samskdara), is
called the aggregate of formations.

« And what are they [these formations]?

«[1] attention (manaskara), (2] contact (sparsa), (3] will
(chanda), (4] determination (adbhimoksa), [5] mindfulness
(smyti), (6] concentration (samadhi), [71 wisdom (prajna),
[8] trust (sraddba), 9] self-respect (hrD), [10] modesty (apa-
trapya), [11] absence of greed (alobha), [12] absence of hatred
(advesa), [13] absence of delusion (amoba), [14] vigor (virya),
[15] serenity (prasrabdhi), [16] diligence (apramada), [17] equa-
nimity (upeksa), [18] harmlessness (avibimsa), [19] craving
(raga), [20] repugnance (pratigha), [21] pride (mdana), [22] igno-
rance (avidyd), [23] scepticism (vicikitsa), [24] view of indi-
viduality (satkayadysti), [25] idea of grasping extreme views
(antagrabadysti), [20] adherence to views (drstiparamarsa),
[27] adherence to observances and rituals (stlavrataparamarsa),
[28] false views (mithyadrsti), [29] anger (krodba), [30] rancor
(upanahba), (311 hypocrisy (mraksa), [32] malice (pradasa),
[33] envy (irsya), [34] avarice (matsarya), [35] illusion (maya),
[36] dissimulation (sathya), [37] self-satisfaction (mada), 138] vio-
lence (vibimsa), [39] lack of self-respect (ahrikya), [40] lack of
modesty (anapatrapya), [41] inertia (styana), [42] restlessness
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(auddbatya), [43] lack of trust (asraddbya), [44] idleness
(kausidya), [45] indolence (pramada), [46] confused memory
(musitasmrtitd), [47] inattention (asamprajanya), [48] distrac-
tion (viksepa), [49] languor (middha), [50] remorse (kaukrtya),
[51] reasoning (vitarka) and [52] deliberation (vicara).

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

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

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

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

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

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

«[0] What is concentration (samddhi)? It is one-pointedness
of mind (cittasyaikdgratd) on the object to be investigated. Its
function consists of giving a basis to knowledge (jiiana).

«[71 What is wisdom (prajna)? 1t is investigation of the
qualities (dbarma) of the object to be investigated. Its function
consists of excluding doubt (samsaya).

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

16. Trikasamnipata “threefold union” is the union of a sense faculty,
an object and consciousness Indriya-visaya-vijnanani trinyeva trikam
Trimsika, p. 20 Cf cakkbhun ca paticca riipe uppajjati cakkhunvinnianam,
tinnam sangati phasso (M 111, p 281)

17. Samstutavastu “the object experienced” Trimsikd, p 26, explains
samstutavastu by piarvanubhbitam “experienced formerly ”
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« [8] What is trust (sraddba)? 1t is full and firm conviction
(abbisampratyaya) with regard to that which exists (astitva),
serene joy (prasdda) relating to good qualites (gunavattva), and
eagerness (abbildasa) for capability (Sakyatva). Its function con-
sists of giving a basis to will.

«[9] What is self-respect (b#D)? It is shame at doing wrong
to oneself. Its function consists of giving a basis to abstention
from misconduct (duscarita).

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

«[11] What is the absence of greed (alobha)? 1t is non-
attachment to existence (bhava) or to the instruments of exist-
ence (bhavopakarana). Its function consists of giving a basis to
the halting of misconduct.

«[12] What is the absence of hatred (advesa)? It is the
absence of malevolence (andghata) with regard to living beings
(sattva), suffering (dubkba) and the conditions of suffering
(dubkbasthaniya dbarma). Its function consists of giving a
basis to the halting of misconduct.

«[13] What is the absence of delusion (amoba)? It is
knowledge (jndana) and discernment (pratisamkbyad) concern-
ing the results of actions (vipdka), concerning the teachings
(agama) or realization (adhigama). Its function consists of
giving a basis to the halting of misconduct.

« [14] What is vigor (virya)? It is firm mental effort (cetaso
‘bhyutsabhah) aimed towards favorable (kusala) things, either in
the preparation (samndha), or in the practice (prayoga), or the
absence of weakness (alinatva), or in the absence of regression
(avyaurtti), or in dissatisfaction (asamtusti). Its function consists
of realizing fullness and accomplishment in the favorable direc-
tion.

«[15] What is serenity (prasrabdhi)? 1t is maneuverability
(karmanyata) of the body and mind acquired by relaxing the
rigidity (dausthulya)'® of the body and mind. Its function con-
sists of removing every obstruction.

18. Dausthulya: Trimsika, p. 27, explains the term as Rayacittayor
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«[16] What is diligence (apramada)? 1t is the development
of favorable conditions through the absence of craving, hatred
and delusion accompanied by vigor, and also protection of the
mind against impure conditions (sdsrava dharma). Its function
consists of realizing the fullness and accomplishment of worldly
(laukika) and transcendental (lokottara) happiness.

«[17]1 What is equanimity (upeksa)? It is evenness of mind
(cittasamata), passivity of mind (cittaprasathata),” a disinter-
ested and stable state of mind (cittasyanabhogavasthitata),
which is opposed to the defiled states (samklistavibara), and
which is based on the absence of craving, hatred and delusion,
accompanied by vigor. Its function consists of not giving occa-
sion to the defilements (samklesa).

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

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

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

akarmanyata samklesikadbarmabijani ca “the rigidity of the body and mind
and the seeds of the defilements.” In Pali the term (dufthula) in general means
“wrong,” “unchaste,” “lewd,” “wicked.” [Note by translator: despite this ex-
planation, Dr. Rahula never again in this book uses the term “rigidity” for
dausthulya, preferring the equivalent of “unruliness.”]

19. Cittaprasathata. Trimsika, p. 28, explains the term thus: anabhi-
samskarendprayatnena samabhbitacetaso yathabbiyogam samasyaiva ya
pravrttib sa cittaprasathata “passivity of mind (cittaprasathata) is the continu-
ation of the stable and equal state of mind already realized, without construc-
tion of effort” (prasatha<Nsath “lazy being").

20. Asparsavibara, Pili equivalent aphdasuvibdara which means “wretched
state,” “unpleasant life or existence.” There is no doubt over the meaning of
the term asparsavibdra since it is clearly explained in the Trimsika, p. 28:
sparsabh sukbam, tena sabito vibarab sparsavibarab, na sparsavibdro
sparsaviharab, dubkbasabita ityarthab: “sparsa means happiness, an exist-
ence (state) endowed with that (happiness) is sparsavibara, (that which is)
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«[21] What is pride (mana)? It is exaltation of the mind
(cittasyonnatib) which rests on the idea of self. Its function con-
sists of giving a basis to the appearance of contempt (agaurava)
and suftering.

« [22] What is ignorance (avidya)? It is absence of knowl-
edge (ajnana) with regard to the three realms of existence
(traidbatuka). 1ts function is to give a basis to the appearance of
defilements, mistaken decisions and doubts concerning the
teachings (dharmay.

«[23] What is scepticism (vicikitsd)? It is uncertainty
(vimati) with regard to the Truths (satya). Its function consists
of supplying a basis to non-functioning on the part of the good
(kusalapaksa).

« [24] What is the view of individuality (satkayadrsti? 1t is
the admission, inclination, idea, point of view, opinion of him
who considers the five aggregates of attachment as a “self” or
pertaining to a “self.” Its function consists of giving a basis to all
kinds of opinions.*

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

not sparsavibara is asparsavibara, which means ‘endowed with suffering.”™
Therefore asparsavibara means “a wretched or painful state,” “an unpleasant
existence.” Sparsa usually means “contact.” In a developed sense it can mean
“association,” “harmony,” and also the idea of sukba “happiness,”™ as it is given
in the Trimsika, may be introduced in a forced way. However, in Buddhist
Sanskrit texts sparsavibdra and asparsavibdra are used as technical terms
probably in accordance with the Pili terms phdsuvibara and aphasuvibara.

There is an interesting discussion of the term phdasuvibdra in the article
“Deux Etudes de Moyen Indien” by Colette Caillat, Journal Asiatique, 1960,
fasc. 1 p. 41 ft.

See also Edgerton, BHS Dictionary, s.v. phasu, sparsavibarata, asparsa-
vibara.

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

« [27] What is adherence to observances and rituals (s7/a-
vrataparamarsa)? It is the admission, inclination, idea, point of
view, opinion of him who considers observances and rituals or
the five aggregates of attachment constituting the basis, as being
pure, just (or providing deliverance)** and leading to emancipa-
tion. Its function is to supply a basis for fruitless efforts.

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

« Of these five ideas, how many are affirmative (samaropa-
drsti) and how many negative (apavadadysti)? Four are affirma-
tive ideas because of the fact that they attribute a particular na-
ture (svabhavavisesa) to the knowable (jreya) and also because
of the fact that they attribute the highest purity (agrasuddhbi) to
views.? One of these ideas is usually negative.

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

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

24. Cf. Kosa, Ch. 1V, p. 170 ft.

25. According to the Commentary by Buddhasimha, the four words
scabbhara, visesa, agra and suddhi correspond respectively to the four
satkayadrsti, antagrahadrsti, drstiparamarsa and Silavrataparamarsa views.
If this explanation is accepted, the translation would be: “Four are aftirmative
ideas by reason of the fact that they attribute a nature (svabbdva) and a par-
ticularity (zisesa) to the knowable (jrieya), and also by reason of the fact that
they attribute excellence (agra) and purity (Suddbi) to views.”
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« As for views in relation to the beginning (pitrvanta) and
the end (aparanta)—by how many of the [preceding] views can
they be known? By two or by all. As for views in relation to
indeterminate subjects (avyakrta-vastu)—by how many can
they be known? By two or by all.

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

« As for the twenty forms of defective views concerning the
self with regard to the five aggregates—matter (rapa) is consid-
ered as the self (atma), the self having a material nature
(ritpavantam atmdnam), matter pertaining to the self (atmiyam
ritpam), or the self to matter (riipe atmanam); and feeling, per-
ception, the formations and consciousness are considered as the
self, or the self having consciousness, consciousness pertaining
to the self, and the self to consciousness”—of those how many
are views concerning the self, and how many concerning things
pertaining to the self? Five are views concerning the self and
fifteen are views concerning things pertaining to the self.
Why are there fifteen concerning things pertaining to the self?
Because of the relationship with the selt (sambandbatmiyata),
the dependence of the self (vasavartandtmiyatd) and the
inseparability of the self (avinirbbagavrityatmiyata).

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

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

27. Ct. Cilavedalla Sutta, M 1, p. 300: ridpam attato samanupassati,
riipavantam va attanam, attani va riapam, riipasmim va attanam. The same
in respect of vedand, sannd, samkbara and vinndana. Hence twenty forms of
sakkayaditthi.
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lished reality (aniripitavastuka)? 1t should be said that it is not
based on established reality, [but is] like the belief that a rope is
a snake.

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

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

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

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

«[33] What is envy (irsya)? It is an angry thought in him
who desires gains and honors. It is part of hatred aroused by
intolerance (amarsakrta) tor the welfaie of others. Its function
consists of arousing affliction and a state of uneasiness.

« [34] What is avarice (matsarya)? It is firm mental attach-
ment (cetasa agraba) by him who desires gains and honors. It is
part of craving (rdaga) for necessities (pariskara: things neces-
sary to existence). Its function consists of supplying a basis to
the opposite of a simple lite (asamlekba).®

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

«[36] What is dissimulation (sathya)? It is [a tendency to]
hide his real taults by him who is set on gains and honors. It

28 In Pali sallekha means <simpliaty,’ “austerity,” not possessing many
things Cf sallekhaiutti, Vism, p 65
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forms part of craving and delusion. It is opposed to the accep-
tance of good advice (samyag avavada).

«[37] What is self-satistaction (mada)? 1t is joyful content-
ment arising from health, youth, or a sign of longevity or of any
intoxicating advantage (sdasrava sampatti). It forms part of crav-
ing. Its function consists of supplying a basis to all the major and
minor defilements (sarvaklesopaklesa).

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

« [39] What is lack of self-respect (ahrikya)? 1t is the fact of
not being ashamed of doing wrong in relation to oneself. It
forms part of craving, hatred and delusion. Its function consists
of attracting all the major and minor defilements.

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

« [41] What is inertia (sty@na)? 1t is the absence of mental
maneuverability (cittakarmanyata), which forms part of delu-
sion. Its function consists of attracting all the major and minor
defilements.

«[42] What is restlessness (auddbatya)? 1t is mental dis-
quiet in him who pursues a pleasant object (subbanimitta). It
forms part of craving. Its function consists of opposing tranquil-
lity (Samatha).

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

«[44] What is idleness (kausidya)? 1t is a lack of mental
effort caused by the pleasures of sleep and rest. It forms part of
delusion. Its function consists of opposing all practices which
are aimed at the good.

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

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

« [47] What is inattention (asamprajanya)? 1t is intelligence
(prajnia)” filled with defilements by means of which involuntary
(asamvidita) actions of body, speech and mind arise. Its func-
tion consists of supplying a basis to transgressions of moral rules
(apatti).

« [48] What is distraction (viksepa)? It is the dispersion
(visara) of the mind and that torms part of craving, hatred and
delusion. 1t is divided into natural distraction (svabhava-
viksepa), external distraction (bahirdha-viksepa), internal dis-
traction (adhydatma-viksepa), distraction concerning the aim
(nimitta-viksepa), distraction of unruliness (dausthulya-viksepa)
and distraction arising from attention (manasikara-viksepa).

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

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

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

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

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

29 Here prapnd s tianslated as ‘intelligence ” in order to distingussh it from
wisdom

30 Consciousness assocated with the five physical senses eye, ear, nose,
tongue and body



18 Abbidbarmasamuccaya

« What is distraction of attention? It is a dispersion arising
from doubt* in a person who is entering other states of attain-
ment (samapatti) or other vehicles (yana). Its function opposes
that of detachment (vairagya).

«[49] What is languor (middbha)? Tt is mental contraction
(cetaso’bbisamksepab) which is part of delusion because of a
certain cause of languor (middhanimitta), be it favorable
(kusala), unfavorable (akusala) or neutral (avyakrta), in time
(kala) or outside time (akala), appropriate (yukta) or inappro-
priate (ayitkta). Its function consists of supplying a basis to neg-
ligence in what one should do (krtyatipatti).

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

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

«[52] What is deliberation (vicara)? Tt is mental debating
which reflects (pratyaveksaka), deriving from volition (cetana)
and intellect (prajna), and it is mental subtlety (cittasya
sitksmata). The function of both consists of supplying a basis to
states of ease or uneasiness (sparsasparsavihara).

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

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

« They are: [1] obtaining (prapti), [2] the attainment of non-
perception (asamjni-samdpatti), 3] the attainment of cessation
(nirodhasamapatti), [4] the state of non-perception (dsam-
Jnika), 5] the life faculty (jivitendriya), (6] similarity of types

* J W de Jong notes n his 1eview that “doubt,” tor samsraya [not samsayal,
15 4 mustake See appendix, p 298 Thus should be, ‘It 15 a dispersion aising from
entering other states of attamnment or resortng to (samsraya) other vehicles ”
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(nikayasabhaga), 7] birth (jati), (8] aging (jara), [9] duration
(sthiti), [10] impermanence (anityata), [11] groups of names
(namakaya), [12] groups of words (padakaya), [13] groups of
consonants (vyanjanakdaya), [14] the status of an ordinary man
(prthagjanatva), [15] continuity (pravriti), [10] diverse regularity
(pratiniyama), [17] union (yoga), [18] rapidity (java), [19] gra-
dation (anukrama), [20] time (kala), [21] orientation (desa),
[22] number (samkhya) and [23] assemblage (samagri).

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

«[2] What is the attainment of non-perception (asamji-
samapaiti)? It is a designation indicating the cessation (nirodha)
of the unstable mind and mental activities (asthavarandam citta-
caitasikanam) by means of attention (manasikdra) preceded by
the perception of release (nihsaranasamjnda) in a person who is
free from craving (vitaraga) in the “wholly pure” state (subha-
krtsna), but who is not yet free from the craving beyond that.

« [3] What is the attainment of cessation (nirodbhasamapatti)?
It is a designation indicating the cessation of the unstable mind
and mental activities by means of attention preceded by the per-
ception of a state of peace (santavihdra) in a person free from
craving in “the sphere of nothingness” (akiricanyayatana) and
who is emerging from the “summit of existence” (bhavagra).

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

«[5] What is the life faculty (jivitendriya)? Lite span (ayus)*
designates a period of fixed duration (sthitikalaniyama) af-
fected by former actions (pirvakarmaviddha) in the similarity
of types (nikayasabbdga).*

31 Jirtendriya and ayus are used here as synonyms

32 Ct Dhs, p 143, §635 Katamam tam ripam jivitindriyam? Yo tesam
riipinam dhammdnam ayu thitt yapana yapand iwiyand vattand palana
Jictam jinitimdriyam, idam tam riipam jivitindriyam
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«[6] What is similarity of types (nikayasabbaga)? 1t is a
designation indicating the resemblance of individualities (atma-
bhavasadrsatd) of different beings among the various types of
beings.

«[7] What is birth (jat)? It is a designation indicating the
appearance (into existence) of formations after their disappear-
ance (samskaranam abbiitva bhave) in the similarity of types
(nikayasabhage).

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

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

«[10] What is impermanence (anityatad)? It is a designation
indicating the breaking of the continuity (prabandhavinasa) of
formations in the similarity of types.*!

«[11] What is groups of names (namakdya)? 1t is a des-
ignation indicating the own-nature of things (dbharmanam
svabbavadhbivacana).

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

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

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

33. Cf. ibid., p. 144, §644: Katamam tam ripam ripassa javata? Ya
riapassa jara jiranata kbandiccam pdliccam valittacata ayuno sambani
indriyanam paripako, idam tam riapam ripassa jaratd.

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

«[15] What is continuity (pravrtti)? 1t is a designation indi-
cating the non-interruption (anupaccheda) of the continuity of
causes and effects (betuphalaprabandba).

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

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

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

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

«[20] What is time (kala)? It is a designation indicating
the continuous succession of causes and eftects (hetuphala-
prabandbaprauvrtti).

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

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

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

« What is the detinition of the aggregate of consciousness
(vijnanaskandbhavyavasthana)?

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

«And now, what is the mind (citta)? It is the store-
consciousness of all the seeds (sarvabijakam alayavijnanam)
impregnated by the residues (vdsandaparibbavita) of the aggre-
gates (skandha), elements (dbdatu) and spheres (dyatana). The
result-consciousness (vipakavijnana) and the appropriating-
consciousness (ddanavijndana) are the same thing also, because
of the accumulation of those residues (tad vasandacitata).
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« What is the mental organ (manas)? It is the object of
the store-consciousness (d@layavijrianalambana) which always
participates in the nature of self-notion (manyanatmaka)
associated with the four defilements, viz. the view of “self”
(atmadrsti), love of “selt” (atmasnebha), pride of “I am”
(asmimdna) and ignorance (avidyd). And this is present
everywhere (sarvatraga), in favorable (kusala), unfavorable
(akusala) and neutral (avyakrta) states, except in the case of
one facing the Path (margasammukbibbdva), the attainment
of cessation (nirodhasamapatti), the stage of the learned
(asaiksabbhiimi)® and also the consciousness that has just this
instant ceased among the six kinds of consciousness.

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

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

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

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

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

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

What is mental consciousness? It is a reaction having the

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

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

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

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

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

[2] the suchness of unfavorable things (akusaladbharma-
tathatd):

(3] the suchness of neutral things (avyakrtadbarma-
tathata);

[4] space (akasa),

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

[6] cessation obtained with acquired knowledge (prati-
samkhyanirodha),

[7] the immovable (aninjya);

[8] the cessation of perception and feeling (samjna-
vedayitanirodha).

What is the suchness of favorable things (kusaladharma-
tathata)? 1t 1s the fact that there is no “self” (nairatmyam)—that
which is known as emptiness (siinyaid), signless (animitta), the
limit of existence (bhitakoti), ultimate reality (paramartha) and
the element of the Dharma (dharmadbaiti).

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

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

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

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

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

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

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

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

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

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

[7]1 What is the immovable (aninjya)? 1t is the cessation of
pleasure and suffering in a person who is free from desire in the
“wholly-pure” (subbakrtsna) state, but who is not free from de-
sire beyond that state.

[8] What is the cessation of perception and feeling
(samjnavedayitanirodbha)? 1t is the cessation of the unstable
mind and mental activities and also of some of them that are
stable through the effect of attention (manasikara) preceded by
a peaceful state (santavibdra) in a person who is free from crav-
ing (vitaraga) in the “sphere of nothingness” (akincanydaya-
tana) and who is leaving the “summit of existence” (bhavagra).

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

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

In this way, the aggregates (skandhu), elements (dhatu)
and spheres (dyatana) are included in three things: the aggre-
gate of matter (riapaskandha), the element of mental objects
(dbarmadhatw), the sphere of the mental organ (mana ayatana).

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

A case may exist where there is the eye, but not the eye
element, as with the final eye of an arhat. A case may exist
where there 1s the eye element, but not the eye, as in an egg or
an embryo (kalala) or arbuda or pesi,* or like the eye yet to be
obtained, or the eye obtained and lost in the maternal womb.**
And also like the visual potential of an ordinary man (prthag-
Jjana) born in the formless (aripya) realm.

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

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

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

38 [1] The atom, [2] what pertains to space, [3] what pertains to discipline,
[4] what pertains to 1magination, [5] what 1s not produced by supernormal
powers See p 6

" Note to new editon arbuda and pesi refer to a fetus in ditferent stages

' Pradhan puts 1n the maternal womb” with “the eye yet to be obtamed ’
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Is there the mental organ (manas) when there is the ele-
ment of the mental organ (manodhdtu), or is there the element
of the mental organ when there is the mental organ?

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

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

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

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

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

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

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

39. Tib.: kbams kyi zas kyr ‘dod chags dan bral ba
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for a person born in the realm of form. A person born in the
realm of the formless (ariipya) knows with the mental organ of
that realm undefiled things (anasravadharma) and those of its
own realm of the formless. With an undefiled (andsrava) men-
tal organ one can know pure things (anasravadharma) and
those of each of the three realms (traidbatitka).

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

Why are the elements arranged in that order?

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

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

What is the meaning of aggregate (skandha)?

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

40 Tib  ng rten gyi tha sviad dan mthun pa’t phywr ro
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the understanding of all that is called the aggregate of form," in
the sense of mass, as a mass of richness (vittarasi).*> And so on
up to the aggregate of consciousness. It is also called skandha
“trunk” in consideration of the immensity of suffering (dubkba),
like, for example, a large tree trunk (mahbavrksaskandha). 1t is
said in a Satra: the appearance of the great mass of suffering.**
It is also called skandha “shoulder” in consideration of the
bearing of the burden (bbhdaravahanata) of the defilements,* as
one bears a burden on one’s shoulder (skandbena bharam
udvabati).

What is the meaning of element (dbatu)?

It means the seed of everything (sarvadharmabija), the
possessor of its own nature,” possessor of the connection be-
tween cause and effect, and possessor of all the forms of things
(sarvaprakara dharma.

What is the meaning of sphere (ayatana)?

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

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

41. Cf. Vbh., p. 1: yam kirici riipam atitndagatapaccuppannam dajjbatti-
kam va babiddba va olarikam va sukbumam va hinam va panitam va
yam diire santike td, tad-ekajjbam abbisamyibitva abbisamkbipitva: ayam
vuccati riipakkbandbo.

42. Cf. rasatthena kbandbattho, Vism, p. 478. Upddanakkbandba:
updadanassa paccayabbiita dbammapunja dbammardsayoti attho, MA 1.
p. 286.

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

44. Ct. bbara bave paricakkbandba, S 111, p. 25.

45. Cf. attano sabbdvam dbarentiti dbatiuyo, Vism, p. 485.

46. Cf. phenapindapamam riipam, vedand bubbuliipama,

maricikiipamad sannd, samkhara kadaliipama,
mayipamd ca vinnanam, dipitadiccabandbuna, S 111, p. 142,
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SecTioN Two: DIVISION OF ASPECTS
(Prakaraprabheda)

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

Substance (dravya), knowables (jiieya), matter (riipa),
outflow (impurity, dsrava), that which arises (utpanna), etc.,
that which is past (atita), etc., conditions (pratyaya), what
(how, katham), how many (kati) and with what aim (kim
artham).™

Among the aggregates (skandha), elements (dhdtu) and
spheres (dyatana) which are those that exist as substance
(dravyasat)? How many exist as substance? With what aim are
those that exist as substance investigated?

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

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

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

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

How many [of them] exist as designation?

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

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

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

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

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

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

How many [of them] exist as convention?

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

The object of defilement is that which exists as convention.

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

[They are investigated] with the aim of abandoning attach-
ment to a self which is an object of defilement (samklesc-
nimittatman).

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

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

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

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

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

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

Which [among the aggregates, etc.] are knowables (jreya)?

How many [of them] are knowables?

With what aim are knowables investigated?

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

Here, matter (riipa) means the aggregate of matter (riipa-
skandhba), the ten elements of matter (dasariipadbatu), ten

49. Tib.: bdag la btags pa.
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spheres of matter (dasaripayatana), and also matter comprised
in the element and sphere of mental objects (dharmadbatv-
ayatana samgrbita riipa).

The mind (citta) means the aggregate of consciousness
(vijnanaskandha), the seven elements of consciousness (sapta-
vijnanadhdtu) and the sphere of the mind (mana ayatana).

Mental activities (caitasika) means the aggregate of feeling
(vedanaskandba), the aggregate of perception (samjna-
skandha), the aggregate of formations associated with the mind
(cittasamprayukta samskaraskandba), and also part of the ele-
ment and sphere of mental objects (dharmadhatvayatana).

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

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

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

« (1) the object of the knowledge of determination (adhi-
muktijianagocara),

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

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

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

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

«(6) the object of inferior knowledge (avara- or adhara-
Jranagocara),

«(7) the object of superior knowledge (#@rdhvajnana-
gocara),

«(8) the object of the knowledge of repentance [for hav-
ing done wrong]| (vidiisanajnanagocara),

«(9) the object of the knowledge of the absence of the
appearance [of wrong| (asamutthanajnanagocara),
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«(10) the object of the knowledge of the absence of the
arising [of wrongl (anutpadajnanagocara),

«(11) the object of the knowledge of knowledge (jnana-
Jrndnagocara),

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

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

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

« Which are special knowables (vijrieya)?

« How many special knowables are there?

« With what aim are special knowables investigated?

« Special knowables should be understood as: [1] the ab-
sence of false discrimination (avikalpana), (2] false discrimina-
tion (vikalpana), [3] cause (hetw), 4] function (pravrtti), [5] signs
(nimitta), 6] things concerning signs (naimittika), [7] opposi-
tions and counteractives (vipaksa-pratipaksa), [8] subtle divi-
sions (sitksmaprabbeda).

« All are special knowables.

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

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

« How many [of them] are superior knowables?

« With what aim are superior knowables investigated?

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

50. These six superior knowables clearly correspond to the six abhinnds
well known to the Pili texts:

samkranti = iddbividha (rddhividha)

anusravd = dibbasota (divyasrotra)
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« All are superior knowables.

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

« Which [among the aggregates, etc.] are material (ripin)?™!

« How many [of them] are material?

« With what aim are material things investigated?

« Material things should be understood as: [1] in their own
nature (fadatma), (2] like the basis of the elements (bhiita-
sraya), (3] the origin of desire (nandisamudaya), (4] space
(pradesa), [5) expansion in space (desavyapti), [6] space and the
divisions of space (desopadesa), 7] spatial range (desagocara),
[8] the range common to both [space and division of space]
(dvayasamagocara), (9] connection (sambandba), [10] sequence
(anubandhba), (11] manifestation (praripana), [12] disturbance
(vyabadhana), [13] attainment or causing attainment (sampra-
pana), [14] accumulative determination (saricayavyavasthana),
[15] extroverted (babirmukba), [10] introverted (antarmukba),
[17] extensive (ayata), (18] limited (paricchinna), [19] temporary
(tatkala), [20] demonstration (nidarsana).

« All are material or in an appropriate order.

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

« Which [among the aggregates, etc.] are immaterial
Cartipin)?

« How many [of them] are immaterial?

caritapraresa = paracittaninana (paracittajnana)

agati = pubbenivasanussati (purvenivasanusmiti)

gati = dibbacakkhu (divyacaksiis)

nibsarana = asarvakkbaya (asravaksaya)

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

51. Cf. Katame dhamma ripino? Cattaro ca mahabbiita catunnan ca
mahabbitanam upadaya riapam. Ime dhamma riapino, Dhs, 1091, 1444
(sections).
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« With what aim are the immaterial investigated?

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

« All are immaterial or in the appropriate order.

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

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

« How many [of them] are visible?

« With what aim are visibles investigated?

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

« All are visible or in the appropriate order.

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

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

« How many [of them] are invisible?

« With what aim are invisibles investigated?

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

« All are invisible or in the appropriate order.

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

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

« How many [of them] are resistant?

« With what aim are those that are resistant investigated?

« Everything that is visible is also resistant.>

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

52. Cf. Katame dbamma sanidassana? Riapayatanam, Dhs, p. 193, section
1087. Also Kosakarika 1, 29, sanidarsanam eko tra riipam.

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

« All are resistant or in the appropriate order.

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

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

« How many are not resistant?

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

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

« All are not resistant or in the appropriate order.

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

« Which [among the aggregates, etc.] are those associated
with outflow (impurity, sdsrava)?*!

« How many are associated with outflow?

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

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

54. Asrara “outflow” is a figurative synonym of klesa “defilement.” There
are three asracas: 1. kamasrava, 2. bbhavasrava, 3. avidydsrava. See p. 100;
M1, p. 535; Sammaditthi-sutta (no. 9); D 111, no. 33, Samgiti-siitta.

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

Sasrava is also a synonym of laukika, and andasrava of lokottara. Cf. Vism,
p. 438: dsacanam arammanabhiita sasavd, tesam andrammand andasara.
Atthato pan ‘esa lokiyalokuttard va hotilpanndl.
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(anubandba), [5] in their conformity (anukiilya), (6] in their
succession (anvaya).

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

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

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

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

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

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

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

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

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

« How many [of them] are contentious?

« With what aim are those that are contentious investigated?

«If, because of craving, hatred or delusion, there occur
wars with weapons and sticks, quarrels, fights, disputes and
confrontation,> everything that is contentious should be under-
stood in its nature (faddtma), in its connection (tatsambandba),
in its bond (tadbandha), in its consequences (tadanubandha),
in its conformity (taddanukiilya), and in its succession (fadanvaya).

« Those that are contentious (sardana) are as numerous as
those that are associated with outflow (sdsraca).

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

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

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

55. Cf. dandadana-satthadana-kalaba-viggaba-vivada-turantuvapesuiinad-
musavdada, M 1, pp. 110, 113, 410.
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« How many [of them] are non-contentious?

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

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

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

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

« Which [among the aggregates, etc | are those that are
sensual (samisa)?

« How many [of them] are sensual?

« With what aim are those that are sensual investigated?

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

« Those that are sensual (samisa) are as numerous as those
that are contentious (sarana).

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

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

« How many [of them] are not sensual?

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

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

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

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

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

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

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

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

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

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

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

« With what aim are those associated with renunciation
investigated?

« Those that are associated with renunciation (naiskranya-
srita) should be understood in the opposite sense to those that
are associated with greed (gredhasrita).

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

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

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

« How many [of them] are conditioned?

« With what aim is that which is conditioned investigated?

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

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

56. Cf. Tini'mani bhikkhave samkbatassa samkbatalakkbanani. Katamani
tini? Uppddo pannayati, vayo panndyati, thitassa annathattam panndyati,
A1 p. 152,

57. Ct. Katame dbamma samkbata? Catusu bbhummisu kusalam akusa-
lam, catusu bbummisu vipako, tisu bbhummisu kirviyavyakatam, sabban ca
ripam, ime dbamma samkhatd, Dhs, p. 244, sec. 1438. — Katame dbhamma
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«[They are investigated] with the aim of abandoning at-
tachment to an impermanent self (anityatman).

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

« How many [of them] are unconditioned?

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

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

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

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

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

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

« How many [of them] are worldly?

« With what aim is that which is worldly investigated?

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

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

samkhata? Ye'va te dhamma sappaccayad, te'va te dhamma samkhata, ibid.,
p. 193, sec 1085
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«[They are investigated] with the aim of abandoning at-
tachment to the world in the self (atmani lokabhbinivesa).

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

« How many [of them] are transcendental?

« With what aim is that which is transcendental investigated?

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

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

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

« Which [among the aggregates, etc.] arises (utpannay?

« How many [of them] arise?

« With what aim is that which arises investigated?

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

« Part of all [the aggregates, etc.].

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

« Furthermore, there are twenty-four kinds of arising:
[1] original arising (adyutpanna), [2] arising in series (praban-
dhotpanna), [3] arising through accumulation (upacayotpai-
na), [4] arising through association (asrayotpanna, |5] arising

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

59. The text is doubtful here. Gokhale reads laukikasritatam updddaya.
Pradhan adds the negative a between parentheses to the word laukika.
However, according to the Chinese and Tibetan versions, it is undoubtedly
alaukikasritatam updddya, which is the appropriate meaning here.
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through modification (vikarotpanna), 6] arising through matu-
ration (paripakotpanna), 7] arising from decrease (hanyut-
panna), (8] arising in special conditions (visesotpanna), 9] aris-
ing in the radiant sphere (prabbasvarotpanna), [10] arising
in the non-radiant sphere (aprabbdsvarotpanna), [11] arising
through supernormal transformation (samkrantyutpanna),”
[12] arising with seeds (sabijotpanna), [13] arising without seeds
(abijotpanna), [14] arising from manifestations of a reflection
(as in a mirror) and supernormal powers (pratibimbavibbutva-
nidarsanotpanna), [15] arising in succession (paramparot-
panna), [10] arising from instant change (ksanabbhangotpanna),
[17] arising from union and separation (samyogaviyogotpanna),
[18] arising in different stages (avasthantarotpanna), [19] arising
through birth after death (cyutopapadotpanna, [20] arising from
dissolution and evolution (samuvartavivartotpanna), [21] arising
in an earlier period (piarvakalotpanna), [22] arising at the mo-
ment of death (maranakalotpanna), [23] arising in an interme-
diate period (antarotpanna), and [24] arising at the moment of
conception (pratisamdhikdlotpanna).

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

« How many [of them] are non-arisen?

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

« The future (andgata) and the unconditioned (asamskrta)
are non-arisen.

« Part of them all [is non-arisen].

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

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

« Which [among the aggregates, etc.] is grasping (grahaka)?

« How many [of them] are grasping?

« With what aim is grasping investigated?

« The material faculty (ripindriya), the mind (citta) and
mental activities (caitasika) should be understood as grasping.

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

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

« Furthermore, unacquired grasping (apraptagrahaka), ac-
quired grasping (praptagrabaka), grasping apart from its own
present characteristics (scalaksanavartamanapratyekagrabaka)
and grasping endowed with its own characteristics and general
characteristics at all times and in all places (svasamanya-
laksanasarvakalasarvavisayagrabaka) should be understood
as grasping, because of the appearance of consciousness in the
union (samagrivijnanasamuutpatti); designation (prajnaptika)
should also be understood as the theory of grasping (grahaka-
vada).

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

« How many [of them] are graspable?

« With what aim are graspables investigated?

«All that is grasping is graspable. But there may exist
graspables that are not graspings. The meaning is merely: the
tield of grasping (grahakagocara).

« All are graspable.

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

« Which [among the aggregates, etc.] is extroverted (babir-
mukha)?

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

« With what aim is the extroverted investigated?

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

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

«[They are investigated] with the aim of abandoning at-
tachment to a self which is not free from craving (avitaragatman).
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« Which [among the aggregates, etc.] is introverted (antar-
mukha)?

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

« With what aim is the introverted investigated?

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

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

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

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

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

« With what aim are the defiled investigated?

« The unfavorable (akusala) and the hindered indetermi-
nate (nivrtavyakrta) are defiled. And again, the hindered in-
determinate [is divided into] the omnipresent mental organ
(sarvatragamanas), the associates [of passions] (samprayukta)
and defilements associated with the states of form and the form-
less (riaparipya).

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

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

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

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

« With what aim are the undefiled investigated?

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

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

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

« What is the past (atita)?

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

« With what aim is the past investigated?

« The past should be understood [1] as having the charac-
teristic of that which has appeared and disappeared (utpanna-
niruddbalaksana), [2] as a connection between cause and effect
(hetuphalopayoga), (3] as the transcending of the action of
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defilement or purification (samklesavyavadanakaritrasamati-
kranti), [4] as the destruction of the grip of cause (betu-
parigrabavindsa), [5] as the existence and non-existence of
the own-characteristic of effect (phalasvalaksanabbavabhava),
[6] as an object of thought in connection with memory (smara-
samkalpanimitta), [7] as an object of defilement by reason of
regard (apeksasamklesanimitta), and [8] as an object of purifica-
tion by reason of equanimity (upeksavyavadananiniitta).

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

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

« What is the future (andgata)?

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

« With what aim is the future investigated?

«The future should be understood [1] as unarisen when
the cause is present (betau satyanutpanna), [2] as not having as
yet acquired own-characteristic (alabdbasvalaksana), [3] as not
as yet containing a connection between cause and eftect (hetu-
phalanupayoga), [4] as the fact that the state of defilement or
purification is not as yet present (samklesavyavadanabbdva-
pratyupasthana), [5] as the existence and non-existence of
the own-characteristic of cause (betusvalaksanabbavabbdva),
[6] as an object of defilement by reason of a pleasant hope
(abbinandanasamklesanimitta), and [7] as an object of purifica-
tion by reason of a pleasant hope (abbinandanavyavadana-
nimitta).

« Part of all [the aggregates, etc.].

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

« What is the present (pratyutpanna)?

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

« With what aim is the present investigated?

«The present should be understood [1] as having the
characteristic of what has appeared but not yet disappeared
(utpannaniruddbalaksana), 2] as [both] having and not having
the connection between cause and eftect (hetuphalopayoga-
nupayoga), (3] as the presence of defilement or purification
(samklesavyavadanapratyupasthana), [4] as the sign of the



1. Laksanasamuccaya 45

past and the future (atitanagatabbdvanimitta),* and [5] as the
presence of action (karitrapratyupasthana).

« Part of all [the aggregates, etc.].

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

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

« What is favorable (kusala)?

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

« With what aim is the favorable investigated?

«The favorable should be understood [1] by its nature
(svabbava), 2] through its connections (sambandha), (3] through
its consequences (anubandha), [4] as emerging (uithana), [5] as
ultimate reality (paramartha), 16] through the attaining of birth
(upapattilabba), [7] through application (prayoga), [8] through
veneration (puraskdra), (9] through granting a favor (anu-
graha), [10] through receiving (parigraha), [11] through coun-
teracting (pratipaksa), [12] as tranquillity (upasama), and [13] as
a natural result (nisyanda).

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

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

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

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

* J. W. de Jong notes in his review that “the sign of the past and the future”
is a mistaken translation, and that “bbava’ in atitanagatabhdavanimitta should
be corrected to prabbarvand. See appendix, p. 298. This could be translated,
“the cause (nimitta, Tib. rgyu here rather than mtshan) of the disclosing
(prabbdvanad) of the past and the future.”

61. See p. 8, nos. 8 to 18 in the list of formations (samskara): (1) sraddha,
(2) hri, (3) apatrapya, (4) alobba, (5) advesa, (6) amoba, (7) virya,
(8) prasrahdhi. (9) apramada, (10) upeksd, (11) avibimsa.



46 Abbidharmasamuccaya

«[3] What is favorable through its consequences? Its own
residues (vasand).

«[4] What is favorable as emerging? Physical and vocal
actions produced by the former [eleven qualities].

«[5] What is favorable as ultimate reality? It is suchness
(tathatd).

«[6] What is favorable through the attaining of birth? Tt is
the production of results (vipdkabhbinirvriti) which are appro-
priate to them (tadriipa) consequent to former habitual practice
(piarvabbyasam dgamya) of those same favorable qualities, in
such a way that the tendency (ruci) towards them remains natu-
rally (prakrtyd and unconsciously (apratisamkbyaya).

«[7] What is favorable through application? It is cultivation of
the favorable (kusalasya bhavana) due to association with good
people (satpurusasamsevad), to hearing the Good Dharma (sad-
dbharmasravana), to wise attention (yoniso manaskdra) and the
practice of major and minor laws (dbarmanudbarmapratipatti).*

«[8] What is favorable through veneration? It is an act of
veneration (p#jakarma) in respect of a monument (caitya),
statue (pustagata) or a painting (citragata), bearing in mind the
Tathagata as object, or of a book (putstaka) which is a repository
of the Dharma (dbharmadbhisthana), bearing in mind the Teach-
ing (dharma) as object.

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

« [10] What is favorable through receiving? It is the obtain-
ing of a birth in the heavens (svargopapattiparigraba) or in a
prosperous and high caste family (adhyoccakulopapattipari-
graha), or the obtaining of a state favorable to purification
(vyavadananukiilyaparigraba), through good acts of giving and
morality (danamayena punyakriyavastiuna va silamayena va).

62. Cf. A (Colombo, 1929), p. 344 sappurisasamseto, saddbhamnia-
sdvanam. yoniso manasikaro, dbammanudhammapatipatti, as the four
things favorable to the development of wisdom.

63. The four kinds of aid: dana (giving). peyyacajja (agreeable speech).
atthacariya (altruistic service), samdanattatd (sameness), ibid., p. 345.
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«[11] What is favorable through counteracting? It is counter-
action (pratipaksa) consisting of repenting (vidisand), aban-
donment (prahana), aiding (adhara), distancing (diiribbhava),
suppression (viskambbana), dissociation (visamyoga), impedi-
ment opposed to the defilements (klesavarana) and impedi-
ment opposed to knowables (jrieyavarana).

«[12] What is favorable as tranquillity? It is the complete
abandonment (paryadaya prahbana) of craving (rdga), hatred
(dvesa), delusion (mobha) and all the defilements (sarvaklesa),
the cessation of perception and feeling (samjnavedayita-
nirodha), the element of Nirvana (nirvanadbdtu) with remain-
der (sopadhbisesa) and without remainder (nirupadhbisesa) and
unestablished Nirvana (apratisthitanirvana).

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

« What is unfavorable (akusala)?

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

« With what aim is the unfavorable investigated?

« The unfavorable should be understood [1] by its nature
(svabbhava), (2] through its connections (sambandhba), through
its consequences (anubandha), (4] as emerging (utthana),
[5] as ultimate reality (paramartha), (6] through the attaining
of birth (upapattilabba), [71 through application (prayoga),
[8] through veneration (puraskara), [9] as offending (upaghata),
[10] through receiving (parigraha), [11] by opposing (vipaksa),
and [12] as an obstruction (paripantha).

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

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

«[1] What is untavorable by nature? Putting aside defile-
ments associated with the mental organ (manahsamprayukta)
in the realms of form and the formless (riaparipyavacara),



48 Abbidbarmasamuccaya

other major and minor defilements (klesopaklesa) which cause
misconduct (duscaritasamutthapaka.

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

«[3] What is unfavorable through its consequences? Its
own residues (vasana).

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

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

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

«[7] What is unfavorable through application (prayoga)? It
is misconduct (duscarita) that one pursues in one’s body, speech
and mind, consequent to association with bad people (asat-
purusasamsevd), by listening to wrong teachings (asaddharma-
sravana) and by superficial attention (ayoniso manaskdra).

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

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

«[10] What is unfavorable through receiving? It is the fact
that a person, having had misconduct in his body, speech or
mind, experiences unpleasant results, projecting (dksepaka) or
completing (paripiiraka), in a good or bad destiny (durgatcit
va sugatau va).

«[11] What is unfavorable through opposing? Things that
are opposed to counteractives (pratipaksavipaksa).



1. Laksanasamiiccaya 49

«[12] What is unfavorable as obstacle? Things that harm
the favorable (kusalantarayika).

« What is neutral (avyakrta)?

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

« With what aim are neutral things investigated?

« The neutral should be understood [1] by its nature (sva-
bhava), (2] through its connections (sambandha), (3] through
its consequences (anubandha), (4] as emerging (utthana),
[5] as ultimate reality (paramartha), (6] through the attaining
of birth (upapattilabba), [71 through application (prayoga),
[8] through veneration (puraskara), [9] through granting a favor
(anugrabha), [10] through delight (upabhoga), [11] through
receiving (parigraba), [12] through counteracting (pratipaksa),
[13] as tranquillity (upasama), and [14] as a natural result
(nisyanda.

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

«[They are investigated] with the aim of abandoning at-
tachment to a self free from good and bad (dbharmadharma-
viyukidatman).

«[1] What is neutral by nature? Eight elements and eight
material spheres (astau riipini dhatvayatanani), the mental and
life faculties (manojivitendriya) with what is associated with
them (sasamprayoga), the similarity of types (nikayasabhaga),
groups of names (namakaya), groups of words (padakdaya) and
groups of consonants (vyarjanakdya).

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

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

« [4] What is neutral as emerging? It is physical and vocal
actions produced by the mind and mental activities associated
with them.

«[5] What is neutral as ultimate reality? Space (akdsa) and
cessation without acquired knowledge (apratisamkhyanirodba).
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«[6] What is neutral through the attaining of birth? It is the
result of unfavorable things (akusala) and of favorable things
associated with the impurities (kusalasasrava).

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

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

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

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

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

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

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

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

« Furthermore, the favorable, the unfavorable and the
neutral should be understood as [supernormal] manifestations
(nidarsana). And what is that? It is what the Buddhas and the
bodhisattvas, having attained supreme perfection (parama-
parami), manifest for the benefit of beings, even if there is no
reality in it for them.
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« What is associated with desire (kamapratisamyukta)?

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

« With what aim are those associated with desire investigated?

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

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

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

« What is associated with form (rapapratisamyiikta)?

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

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

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

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

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

« What is associated with the formless (aripyapratisam-
Yyukta)?

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

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

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

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

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

« Furthermore, there are ten kinds of detachment: [1] natu-
ral detachment (prakrtivairagya), (2] detachment through ex-
haustion (upagbatavairdagya), (3] detachment through satiety
(upastambbavairagya), [4] detachment through superiority
(samutkarsavairagya), [5] detachment through complete igno-
rance (sammohbavairagya), [6] detachment through [the effects
of] counteracting (pratipaksavairagya), [7] detachment through
complete knowledge (parijnavairagya), [8] detachment through
abandonment (prabdnavairagya), [9] inferior detachment
(sottaravairagya), and [10] superior detachment (niruttara-
vairagya).

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

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

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

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

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

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

«[7] What is detachment through complete knowledge? It
is aversion for the three realms of existence (traidhdtika) in a
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person who has attained the path of inner vision (pratilabdha-
darsanamadrgasya).

«[8] What is detachment through abandonment? It is aver-
sion felt by a person who has abandoned the defilements at
every stage (bhiimau bhiimat).

«[9] What is inferior detachment? It is the detachment of
the worldly (laukikanam), the disciples and the individual
Buddhas (sravaka-pratyekabuddbanam).

«[10] What is superior detachment? It is the detachment of
the Buddhas and bodhisattvas, consequent to their aspiration
for the welfare and happiness of all beings.

« What is study (training, Saiksa)?

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

« With what aim is study investigated?

« Study should be understood as that which is favorable
(kusala) in a person who is engaged in [the search for] libera-
tion (moksa)

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

«[They are investigated] with the aim of abandoning at-
tachment to a self engaged in [the search for] liberation (moksa-
prayuktatman).

« What is “beyond study” (asaiksa)?

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

« With what aim is that which is beyond study investi-
gated?

« “Beyond study” should be understood as that which is
favorable in a person who has reached the end of studying.

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

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

« What is neither study nor “beyond study” (naivasaiksa-
nasaiksa)?

« How many [of the aggregates, etc.] are neither study nor
“beyond study?”

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

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

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

« What should be abandoned by means of vision (darsanay?

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

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

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

« Part of all [the aggregates, etc.].

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

« What should be abandoned by mental cultivation
(bhavana)?

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

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

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

64 Cf M, p. 7. asava dassand pahdtabba in the Sabbdscu a-sutta
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which are beyond the path of vision, in a person who has
obtained the latter [path of vision] (labdhadarsanamarga).”

« Part of all [the aggregates, etc.].

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

« What should not be abandoned (aprahatavya)y?

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

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

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

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

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

« What is conditionally originated (pratityasamutpanna)?

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

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

« That which is conditionally originated should be under-
stood [1] through its characteristics (laksana), [2] through analy-
sis of its factors (angavibhdaga), [3] through grouping its factors
(angasamasa), [4] through the definition of the conditionality of
its factors (angapratyayatvavyavasthana), (5] through the defi-
nition of the functions of its factors (angakarmavyavasthana),
[6] through grouping its factors according to their defilement
(angasamklesasamgraba), |71 according to its real meaning
(artha), [8] in its profundity (gambbirya), 9] in its classifications
(prabbeda), and [10] according to the normal and inverse order
(anulomapratiloma).

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

65 Ihd, p 11 asaira bhavana pabatabbad in the same sutta
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part of the element of the mental object and of the sphere of
the mental object (dharmadbatvayatanaikadesa).

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

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

«[2] How [should it be understood] through analysis of its
factors? There are twelve factors. Conditioned origination is
composed of twelve factors: [1] ignorance (avidya), (2] the for-
mations (samskdra), [3] consciousness (vijiidana), [4] name-and-
form (namariipa), 15] the six spheres (sadayatana), (6] contact
(sparsa), [7] feeling (vedana), [8) thirst (desire, trsna), [9] cling-
ing (upadana), [10] becoming (bbhava), [11] birth (jati), and
[12] aging-and-death (jaramarana).

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

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

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

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

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

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

«[5] How [can it be understood] through the definition of
the functions of its factors?



L Laksanasamuccaya 57

« What is the function of ignorance? It deludes beings with
regard to existence (bbhava) and it is also the condition of the
formations.

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

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

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

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

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

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

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

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

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

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

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

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

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

« The real meaning of conditioned origination is the fact
that there is no creator (nibkartrkartha), the fact of causality
(sabetukartha), the fact that there is no being (nibsattvartha),
the fact of dependence [relativity] (paratantrartha), the fact that
there is no (driving) power (nirihakartha), the fact of imper-
manence (anitydrtha), the fact that everything is momentary
(ksanikdrtha), the fact that there is an uninterrupted continuity
of cause and effect (hetuphalaprabandhanupacchedartha),
the fact that there is conformity between cause and effect
(anuripabetupbalartha), the fact of the variety of cause and
effect (vicitrabetupbalartha) and the fact of the regularity of
cause and effect (pratiniyatabetuphalartha).

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

« By its profundity should be understood the profundity of
its causality (hetugambhbirya), of its characteristics (laksana-
gambbirya), of its arising (utpattigambhbirya), of its duration
(sthitigambbirya) and of its functioning (vrttigambbirya).

« Furthermore, conditioned origination is momentary
(ksanika), but duration (sthiti) may be found in it; conditioned
origination consists of unmoving (undriven) conditions (7271~
ihakapratyaya), but those conditions are also efficacious (ca-
pable of action) (samarthapratyaya); conditioned origination
does not admit a being (nibsattva), but it can also be constituted
by means of a being (sattvatascopalabbyate); conditioned origi-
nation does not admit a creator (niskartrka), but there is no
interruption between actions and their results (karmaphala-
viprandsa). Tt does not arise from itself (na svatah), or from
anything else (na paratah), or from both (na dvabbyam), it
does not arise from its own action (svayamkdra), or from the
action of others (parakdra), or without cause (abetur). Hence it
is also profound.
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«[9] How [can it be understood] through its divisions?

« It should be understood in accordance with the divisions
of the arising of consciousness (vijridnotpatti), of death and of
birth (cyutyupapatti), of the arising of external grains (bahya-
sasyotpatti), of dissolution and evolution (samvartavivarta),
of subsistence through nutriment (dhdaropastambha), of the
distinction between the good and bad destinies of existence
(istanistagativibhaga), of purity (visuddhi) and of supreme
powers (prabbava).

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

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

« What is a condition (pratyaya)?

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

« With what aim is a condition investigated?

« A condition should be understood as [a] its cause (hetu),
[b] its immediate relationship (samanantara), [c] its object
(alambana), and (d] its predominance (adhipati).

« They are all a condition.

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

«[a]l What is the causal condition (hetupratyaya)?*

« It is the store-consciousness (dlayavijiiana) and the resi-
dues of the favorable (kusalavasana). The causal condition
should also be understood according to [1] its own nature
(svabhava), (2] its divisions (prabbeda), (3] its association
(sabaya), [4] its common attainment (sampratipatti), 5] its in-
crease (pusti), (6] its obstruction (paripantha), and [7] its capac-
ity of grasping (parigraha).

66 Hetupratyaya can also be tanslated as “1oot condition’ according to an
explanation found in the Vism of the Pali term hetupaccaya miilam betiiti
tuccati, tam idha adhippetam (p 532)
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«[1] What is its own nature?” It is the reason (karana),
since it is the own-nature of cause (betusvabbhava).

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

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

«[2] Reason of duration (sthiti), such as nutriment for
beings that are born and those seeking birth (bhdatanam
sattvanam sambbavaisinan ca).”

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

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

«[3] Reason of transformation (vikdra), such as fire for
wood.

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

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

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

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

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

«[11] Reason of [linguistic] usage (vyavahdra), such as
name (ndma), notion (samjrid) and opinion (drsti).

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

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

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

70. Ctf. bhiita va sambbacvesi va sabbe sattd, Metta-sutta, Sn, p. 26. Com-
samkbam gacchanti, tesam kbindsavanam etam adbivacanam. Sambbavam
esanti’ti sambhavesi. Appabinabbavasamyojanatta ayatim pi sambhavani
esantanam sekbaputhujjandanam etam adhivacanam. . . . (SnA, pp. 246-7).
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«[12] Reason of regard (apeksa), that is, a desire (arthitva)
arises for something because of something else, such as a desire
for nutriment because of hunger.

«[13] Reason of projection (aksepakdrana) which is a dis-
tant condition (vidirab pratyayab), such as ignorance (avidya)
of aging and death (jaramarana).

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

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

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

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

«[18] Co-operative reason (sahakdrikdarana) which is an
assemblage of conditions (pratyayasamagri), such as an unde-
formed faculty (indriyam aparibbinnam), a manifested object
(visaya abbasagatab), and the attention resulting from this
(tajjas ca manaskarab) lare the conditions] of consciousness
(vijnana).'

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

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

«[3] What is association (sahdya)? They are things
(dharma) which arise in co-existence (sababbhdava) and not
through some deficiency (wvaikalya), such as the elements
(bbhiita) and those derived from the elements (bhautika).

71 Cf  Ajjhattikan ca cakkbum apanibhinnam boti, bahiva ca ripa
apatham dgacchanti, tajjo ca samannahdro hoti, evam tajjassa vinnana-
bhdgassa patubhdro hoti, M 1, p. 190
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« [4] What is common attainment (sampratipatti)? They are
those things (dharma) which attain the object in co-existence
(sababbhava) and not through some deficiency (vaikalya), such
as the mind (citta) and mental activities (caitasika).

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

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

«[7] What is grasping (parigraba)? 1t is the unfavorables
(akusala) and defiled favorables (kusalasasrava) which grasp
the idea of personality (atmabhduva).

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

«[c] What is the object (alambana)? The condition of the
object should be understood as [1] object of a limited sphere
(paricchinnavisaydalambana), [2] object of an unlimited sphere
(aparicchinnavisayalambana), (3] object of an unvarying
sphere (acitrikaravisayalambana), (4] object of a varying
sphere (sacitrikaravisayalambana), (5] object of the sphere of
existing things (savastukavisayalambana), (0] object of the
sphere of non-existing things (avastukavisayalambana), |7] real
object (vastvalambana), [8] imaginary object (parikalpd-
lambana), (9] perverse object (viparyastalambana), [10] non-
perverse object (aviparyastalambana), [11] resisting object
(savyaghatalambana), [12] unresisting object (avyaghata-
lambana).

«[d] What is predominance (adbipati? The predominant
condition should be understood as [1] predominance in means
of support (pratisthadbipati), [2] predominance of penetration
(avedbadhipati), [3] predominance through co-existence (sahci-
bhavadhbipati), [4] predominance of the sphere (visayadhipati,
[5] predominance of productivity (prasavadhbipati), (0] pre-
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dominance of the place (sthanadbipati), [7] predominance of
the experience of the result of actions (phalopabhogadhipati),
[8] predominance of worldly purity (laukikavisuddhyadhipati),
and [9] predominance of transcendental purity (lokottara-
visuddbyadbhipati).

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

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

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

« The joint and the analogue of joint should be understood
as that which appears from a connection (prabandba, lit. conti-
nuity) of objects (visaya) and faculties (indriya) unseparated
from consciousness (vijnandavirahita) and similar to the latter
(tatsadrsya), and like that which appears from the connection
of its own similarity (svasadrsyaprabandha) separated from
consciousness (vijnanavirahita).

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

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

« What is the appropriated (updtta)?

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

« With what aim is the appropriated investigated?

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

« Part of the aggregate of matter, five material elements, five
material spheres, and also part of the other four [aggregates].

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

« What is a faculty (indriya)?

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

« With what aim are the faculties investigated?

« A faculty should be understood as [1] predominant over
the seizing of an object (visayagrahanddbipati), [2) predominant
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over the continuity of generation (kulaprabandhadbipati),
[3] predominant over the state of similarity of types (nikdya-
sabbagasthanadhbipati), [4] predominant over the experience of
the results of good or bad actions (subbasubbhakarmaphalo-
pabbogadbipati), 5] predominant over worldly detachment
(laukikavairagyadbipati), and 6] predominant over transcen-
dental detachment (lokottaravairagyadbipati).”

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

1) Visayagrabanadbipati 1. Caksurindriya (eye faculty).
faculties predominating 2. Srotrendriya (ear faculty).

the seizing of an object 3. Ghranendriya (nose faculty).
4. Jibvendriya (tongue faculty).
5. Kayendriya (body faculty).
6. Mana-indriva (mental organ faculty).
2) Kulaprabandhbadhipati
faculties predominating 7. Strindriya (female faculty).
the continuity of gene- 8. Purusendriya (male faculty).
ration.
3) Nikayasabhdagasthana-
dbipati
faculty predominating 9. Jivitendriya (life faculty).
the state of similarity
of types
4) Subbasubbakarmaphalo- 10. Sukbendriya (faculty of experiencing ease,
pabbogadhipati happiness).
faculties predominating 11. Dubkbendriya (faculty of experiencing
the experiences of the suffering).
results of good and bad 12. Saumanasyendriya (faculty of experienc-
actions. ing pleasure).

13. Daurmanasyendriya (faculty of experienc-
ing displeasure).
14. Upcksendriya (faculty of experiencing

equanimity).
5) Laukikavairagyadbipati  15. Sraddbendriya (faculty of trust).
faculties predominating 16. Viryendriya (faculty of vigor).
worldly detachment 17. Smrtindriya (faculty of mindfulness).

18. Samadbindriya (faculty of concentration).
19. Prajnendriya (faculty of wisdom).
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« The aggregate of feeling, the aggregate of consciousness,
part of the aggregates of matter and formations, twelve ele-
ments, six spheres and part of the element and of the sphere of
mental objects (dharmadbatvayatana).

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

« What is suffering as suftering (dubkbadubkbata)?

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

« With what aim is suffering as suffering investigated?

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

« Part of all [the aggregates, etc.].

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

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

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

« With what aim is suftering engendered by transformation
investigated?

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

6) Lokottarar airagyadbipan 20 Andanatamandasyamindriya (faculty of

faculues predominating will ‘T shall know what 1s not yet known )
trtanscendental detach- 21 Amendriya (faculty of transcendental
ment knowledge, arhatship)

22 Apdtarindriyva ( faculty of consciousness

or comiction ‘I have known’)
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of attraction for that (that pleasant feeling, tatra canunaya-
cittaviparinati).

« Part of all [the aggregates, etc.].

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

« What is suffering as a conditioned state (samskdara-
dubkbata)?

«How many [of the aggregates, etc.] are suffering as a
conditioned state?

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

« Suffering as a conditioned state should be understood as
[1] having the own-characteristic of neither pleasant nor un-
pleasant feelings (adubkbasukbavedandsvalaksana), 2] having
the own-characteristic of things pertaining to neither pleasant
nor unpleasant feelings (adubkbasukbavedaniyadharmasva-
laksana), [3] as the grasping of these two kinds of unruliness
(tadubbayadausthulyaparigraba), and (4] as non-liberation of
both (dvayavinirmoksa) and as the fact of being followed
by impermanence (anityaniubandba) and of not being secure
(ayogaksema).

«All, except for part of the aggregates, of three elements
and of two spheres.

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

« What is endowed with fruition (savipdaka)?

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

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

«The unfavorable (akusala) and the defiled favorable
(kusala-sasrava) should be understood as being endowed with
fruition.

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

«[They are investigated] with the aim of abandoning at-
tachment to a self which establishes and assembles the aggre-
gates (skandhopaniksepakapratisamdbayakatman).
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« Furthermore, fruition (vipaka) should be understood as
the store-consciousness (dlayavijiidna) endowed with mutual
associations (sasamprayoga). As for the rest, it arises from
fruition.

« What is nutriment (ahara)?

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

« With what aim is nutriment investigated?

« Nutriment should be understood as [1] transformative by
reason of transformation (parinatito pi parinamikah), [2] as per-
taining to sense objects by reason of the connection with objects
(visayato pi vaisayikah), 3] as pertaining to intention by reason
of the connection with intention (dsayato pyasayikah), and also
[4] as clinging by reason of the connection with clinging
(upadanato pyupddanikah).

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

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

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

« What is the inferior (sottara)?

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

« With what aim is the inferior investigated?

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

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

«[They are investigated] with the aim of abandoning at-
tachment to a self which is composed of lesser substance (atma-
dravyahina).

« What is the superior (anuttara)?

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

« With what aim is the superior investigated?
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« The superior should be understood as part of the uncon-
ditioned (asamskria).

« Part of the element and of the sphere of the mental object.

«[They are investigated] with the aim of abandoning at-
tachment to a self which is composed of supreme substance
(atmadravyagra).

« Hence, in this way the method of division is unlimited.

« Furthermore, in brief, the division (prabbheda) of the ag-
gregates, elements and spheres is threefold: [1] division accord-
ing to imaginary characteristics (parikalpitalaksana), 2] division
according to analytical characteristics (vikalpitalaksana), and
[3] division according to the characteristics of essential nature
(dharmatalaksana).

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

«[2] What is division according to analytical characteristics?
It is the aggregates, elements and spheres themselves.

«[3] What is division according to the characteristics of
essential nature? It is the non-existence (abhdava) of a self in
those same aggregates, elements and spheres. It is the non-
existence of a being, a soul, a creature, a person, an individual,
a human being or a man. It is the fact that there is non-self
(nairatmyastita).

« Furthermore, division is fourfold: [1] division according
to characteristics (laksanaprabbeda), [2] division according to
methods (prakaraprabbeda), (3] division according to bases
(asrayaprabbeda) and, [4] division according to series (samtati-
prabbeda).

«[1] What is division according to characteristics? It is
division according to the own-characteristics of each of the
aggregates, elements and spheres.

«[2] What is division according to methods? It is division of
those same aggregates, elements and spheres inasmuch as they
exist as substance (dravyasat), as designation (prajnaptisal), as
convention (samuvrtisat), in the absolute sense (paramarthasat),
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as having form (rapin), as being formless (ariapin), as visible
(sanidarsana) and as invisible (anidarsana), etc., as was dem-
onstrated above.

« [3] What is division according to bases? There are as many
aggregates, elements and spheres as there are bases of beings
(sattvasraya).

« [4] What is division according to series? It is the momen-
tary continuation of the aggregates, elements and spheres at
each moment (pratiksanam).

« What does he who is skilled (kusala) in division accord-
ing to characteristics understand (parijasati)? He understands
[false] attachment to a self (atmabhbinivesa).

« What does he who is skilled in division according to
methods understand? He understands the idea of cluster (pinda-
samjna).

« What does he who is skilled in division according to
bases understand? He understands the [false] idea of undergoing
[the results of] an action that one has not done and the [false]
idea of losing [the results of] an action that one has done
(akrtabhyagamakrtaviprandsasamjna).

« What does he who is skilled in division according to
series understand? He understands the [false] idea of stability
(sthirasamjna.

« Furthermore, there is a sixfold division of those same
aggregates, elements and spheres: [1] division according to ex-
troversion (babirmukha), (2] division according to introversion
(antarmukba), (3] division according to long duration (dyata-
kala), [4] division according to limited duration (paricchinna-
kala), [5] division according to the very moment (tatkala) and,
[6] division according to manifestation (samdarsana). »

[1] What is division according to extroversion? It is mainly
the division of the realm of desire (kamavacara).

[2] What is division acording to introversion? It is all the
stages of concentration (samadhibbiimi).

[3] What is division according to long duration? It is what
concerns an ordinary man (prthagjana).

[4] What is division according to limited duration? It is what
concerns disciples in training (Saiksa), and also what concerns
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arhats except for their final-moment (caramaksana) aggregates,
elements and spheres.

[5] What is division according to the very moment? It is the
aggregates, elements and spheres of the final moment of the
arhats.

[6] What is division according to manifestation? It is the
aggregates, elements and spheres manifested by the Buddhas
and bodhisattvas—those great beings who have attained the
highest perfection (paramiprapta).



CHAPTER TWO

GrourING (Samgraha)

What is grouping?

Grouping should be understood in eleven ways: [1] group-
ing according to characteristics, [2] grouping according to ele-
ments, [3] grouping according to types, [4] grouping according
to states, [5] grouping according to associations, [6] grouping
according to space, [7] grouping according to time, [8] partial
grouping, [9] complete grouping, [10] mutual grouping, [11] ab-
solute grouping.

[1] What is grouping according to characteristics? It is each
grouping of aggregates, elements and spheres according to their
own characteristics separately.

[2] What is grouping according to elements? It is each
grouping of elements according to the store-consciousness
which is the seed of the aggregates, elements and spheres.

[3] What is grouping according to types? It is each grouping
of aggregates, elements and spheres as such although they have
different characteristics.

[4] What is grouping according to states? It is each grouping
of aggregates, elements and spheres in a pleasant situation
according to their own characteristics; also in an unpleasant or a
neither pleasant nor unpleasant situation, depending on their
states.

[5] What is grouping according to associations? The aggre-
gate of matter is grouped with the other aggregates by reason
of their mutual association. So also are the other aggregates,
elements and spheres.

[6] What is grouping according to space (desa)? It is the
grouping of the aggregates, elements and spheres associated
with the east according to their own characteristics. So also
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should it be understood with regard to the aggregates, elements
and spheres in the other directions.

[7] What is grouping according to time (kala)? It is the
grouping of the aggregates, elements and spheres in the past
according to their own characteristics. So also should it be un-
derstood with regard to the aggregates, elements and spheres in
the future and in the present.

[8] What is partial grouping? Of all the things included in
the aggregates, elements and spheres, only a certain grouping
should be understood as partial grouping.

[9]1 What is complete grouping? All the things included in
the aggregates, elements and spheres taken in totality should be
understood as complete grouping.

[10] What is mutual grouping? How many elements and
spheres are included in the aggregate of matter? Part of ten [ele-
ments and spheres]. How many elements and spheres are in-
cluded in the aggregate of feeling? Part [of the elements and
spheres]. As the aggregate of feeling, so also are the aggregates
of perception and of formations. How many elements and
spheres are included in the aggregate of consciousness? Seven
elements and one sphere.

How many aggregates and spheres are included in the eye
element? Part of the aggregate of matter and one sphere. As the
eye element, so also are the ear, nose, tongue, body, form,
sound, odor, taste and the tangible elements. How many aggre-
gates and spheres are included in the mental organ element?
One aggregate and one sphere. How many aggregates and
spheres are included in the mental objects element? Three
aggregates, part of the aggregate of matter and one sphere. How
many aggregates and spheres are included in the visual con-
sciousness element? Part of the aggregate of consciousness and
of the mental sphere. As the visual consciousness element, so
also are the elements of the auditory, olfactory, gustatory and
tactile* consciousnesses.

How many aggregates and elements are included in the
sphere of the eye? Part of the aggregate of matter and one

* Note: Pradhan’s text also includes mano "mental” here.
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element. As the sphere of the eye, so also are the spheres of
the ear, nose, tongue, body, form, sound, odor, taste and the
tangible. How many aggregates and elements are included in
the mental sphere? One aggregate and seven elements. How
many aggregates and elements are included in the sphere of
mental objects? Three aggregates and part of one aggregate and
of one element.!

In this way, other things are explained in relation to the
aggregates, elements and spheres. Such categories as existing,
as substance, as designation, in the conventional sense, in the
ultimate sense, the knowables, the knowable through special
knowledge, the knowables through higher knowledge, the
material, the immaterial, the visible and the invisible, etc., which
were explained earlier should be understood according to the
mutual grouping of the aggregates, elements and spheres.

[11] What is absolute grouping? It is the grouping of the
aggregates, elements and spheres according to suchness
(tathatd).’

He who is skilled in grouping, what profit does he gain? He
gains a synthetic view concerning objects. The development of
good roots is in accord with the synthetic view of the mind
concerning objects.

1 Here Pradhan’s reconstruction seems faulty Cf the Tibetan veision
chos kyi skye mched phun po du dan / khams du dag gis bsdus se na / phun po
gsum dan / gaig g1 phyogs geig dan / khams geig gis bsdus so //

2 Hete there 1s probably a prnting error in Pradhan s reconstruction Cf
Tib  don dam pa bsdus pa gan ze na / gan phbun po dan / khams dan / skye
mched rnams kyi de bzin mid do //



CHAPTER THREE

CONJUNCTION (Samprayoge)

What is conjunction (samprayoga)?

In brief, conjunction is sixfold: [1] unseparated conjunction
(avinirbbaga-samprayoga), [2] mixed conjunction (misribhauva-
samprayoga), [3] collective conjunction (samavadhdna-sam-
prayoga), [4] simultaneous conjunction (sababhava-sampra-
yoga), [5] conjunction of activity (krtyanustbana-samprayoga)
and, [0] co-existent conjunction (sampratipatti-samprayoga).

[1] What is unseparated conjunction? It is the non-separa-
tion of molecules (ripamsika, particles of matter) from the
atoms (paramadnu) of which they are composed throughout
space (disa).

[2] What is mixed conjunction? It is the mixture of mol-
ecules which are larger than atoms, one with the other, through-
out space.

[3] What is collective conjunction? It is the agglomeration of
the series of matter accumulated in space.

[4] What is simultaneous conjunction? It is the simultaneous
continuity, the simultaneous arising, enduring and cessation of
the aggregates, elements and spheres in a body.

[5] What is conjunction of activity? It is the conjunction of
actions with each other, such as the co-operation of two monks
in the activity of each of them.

[6] What is co-existent conjunction? It is the existence of the
mind and mental activities together on the same object. And that
co-existent conjunction has several aspects: such as, for ex-
ample, conjunction through an alien nature and not through
own-nature, conjunction of unopposed things and not opposed
things, conjunction of things from the same time and not from
different times, domains of similar elements and not of dissimi-
lar elements.
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« There is universal conjunction (sarvatraga-samprayoga).
It is [the association together in the same thought] of feel-
ing (vedana), perception (samjnd), volition (cetand), contact
(sparsa), attention (manaskdra) and consciousness (vijnana)."
Again, defiled universal conjunction (klista-sarvatraga-sampra-
yoga) is [the association] of the four defilements® in the mental
organ (manas).

« Occasional conjunction (kaddcitka samprayoga) is that
of favorable (kusala) things, such as trust (sraddhad), and the
major and minor defilements such as craving (rdga), in the
mind.

« Conjunction of situation (avasthika samprayoga) is that
of things linked to pleasant feeling (sukbavedanad). 1t is the
same for an unpleasant feeling or a feeling that is neither pleas-
ant nor unpleasant.

« Uninterrupted conjunction (avicchinna samprayoga) is
encountered in a situation where the mind is active (sa-
cittakayam avasthayam).

«Interrupted conjunction (vicchinna samprayoga) is en-
countered in a person who has entered the attainment where
the mind is inactive (acittakasamapattyantaritasya).

« Extroverted conjunction (babirmukba samprayoga), in
the majority of cases, is that of the mind and mental activities
associated with the sense pleasures (kdmapratisamyukta).

«Introverted conjunction (antarmukha samprayoga), in
the majority of cases, is that of the mind and mental activities
associated with the stages of tranquillity (recollection) (sam-
abitabhiimika).

« Habitual conjunction (ucita samprayoga) is that of the
mind and mental activities of ordinary people (parthagjanika),

1 These are present in every thought Hence, the designation of “universal
assodiation.” Cf. Sabbacittasadharana in the Pili Abludhamma: phasso
vedand sannd cetand ekaggata jivittndrivam manasikaro ceti sattime cetasika
sabbacittasadbarana nama- Abhisangaha, ed. Devamitta (Colombo, 1929),
po

2 These are the view of self (armadrst), love of self (atmasneha), pride
of “I am” (asmumana) and ignorance (acidya) See p 22.
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and also of certain disciples in training (saiksa) or having com-
pleted their training (asaiksa).

« Non-habitual conjunction (anucita samprayoga) is that
of the transcendental mind and mental activities (lokottara citta-
caitasika), and also of those acquired subsequent to transcen-
dental [wisdom] (lokottaraprsthalabdba) immediately after the
first moment.

« He who is skilled in [the method of] conjunctions, what
profit does he gain? He knows the conjunction and disjunction
of things that defile (samklesika) and that purify (vyavadanika),
such as feelings (vedana), in the mind only (cittamatre). And
he who knows that abandons attachment to the idea of
self (atman), feels (vedayate), perceives (samjandti), wishes
(cetayate), remembers (smarati), defiles (samklisyate) and puri-
ties (vyavadayate) himselt. He penetrates the idea of non-self
(nairatmyam avatarati). »



CHAPTER FOUR

ACCOMPANIMENT (Samanuvagama)

« What is accompaniment (samanvagama)?

« In its characteristics (laksana), it is like the preceding (i.e.
samprayoga, conjunction). And its classification is threefold:
[1] accompaniment by seeds (bijasamanvagama), [2] accompa-
niment by mastery (vasitasamanvagama), and [3] accompani-
ment by practice (samuddcarasamanvagama).

«[1] What is accompaniment by seeds? He who is born in
the realm of desire (kamadhatu) is accompanied (samanuva-
gata) by the accompaniment of the seeds of the major and
minor defilements pertaining to desire (kamapratisamyuktaib
klesopaklesaih), and of the defilements pertaining to the realms
ot form and of the formless (raparapyapratisamyukiais ca
klesopaklesaib), as well as favorable things that incur rebirth
(upapattilabbikais ca kusalaih). He who is born in the realm of
form (riipadhaditi) can be considered as accompanied as well as
unaccompanied by the accompaniment of the seeds of the
major and minor defilements pertaining to the realm of desire,
but is accompanied by the accompaniment of the seeds of the
major and minor defilements pertaining to the realms of form
and of the formless, as well as favorable things that incur re-
birth." He who is born in the formless world can be considered
as accompanied and also unaccompanied by the accompani-
ment of the seeds of the major and minor defilements pertaining
to the realms of desire and of form, but is accompanied by the
accompaniment of the seeds of the major and minor defilements

1 In Pradhans ediion part of the sentence hete 15 missing This 1s doubt-
less due to a punting error, since Gokhale s edition contains this part
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of the formless realm, as well as favorable things that incur
rebirth. As for him who possesses the counteractives pertaining
to the three realms (traidbatukapratipaksalabhi), if the counter-
active occurs on encountering some kind [of defilement], it is
not accompanied by the accompaniment of the seeds of that
kind [of defilement]. If the counteractive does not occur on
encountering some kind [of defilement], it is accompanied by
the accompaniment of the seeds of that kind [of defilement].

«[2] What is accompaniment by mastery? It is [the case of]
a person accompanied by the accompaniment of the mastery
of favorable things acquired through effort (prayogikanam
kusalanam dharmanam), and of the mastery of absorptive
meditation, deliverance, concentration, attainment, etc., wheth-
er worldly or transcendental (laukikanam lokottaranam uvd
dbyanavimoksasamddbisamapattyadinam), as well as certain
other neutral things (tadekatyanam cavyakrtanam).

«[3] What is accompaniment by practice? It is [the case of]
a person accompanied by the accompaniment of the practice of
some thing, whether favorable (kusala), unfavorable (akusala)
or neutral (avyakrta), who confronts (sammukbibbiita) the
aggregates, elements and spheres.

« He whose good roots (kusulamiila) are completely sev-
ered (samucchinna) can be considered as accompanied and
unaccompanied by the accompaniment of the seeds of favor-
able things (kusalanam dharmandam bijasamanuvdgamena). As
for the extremist (dtyantikab punah), that is [a case of] the
accompaniment of the defilements (klesasamanvagama), and
should be classed (lit. considered) among the extreme-wishers
(icchantika), who have renounced Parinirvana.’ The extremist,
by reason of his lack of cause of deliverance (moksabetis-
vaikalya), is [a case of] the unaccompaniment by a cause of
those things [procuring deliverancel.

« He who is skilled in [the teaching of] accompaniment,
what profit (anusamsa) does he gain? He reaches understand-
ing of the increase and decrease of things (dbarma). He who

2. See Lanki, pp. 65-6.
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thus understands the increase and decrease of things has no
fixed idea (na ekantikasamjiii) concerning anything, worldly
success or defeat (laukikyam sampattau vipattau va), but he
aims only at abandoning attachment and repugnance (anunaya-
pratighaprahana). »

« Here ends the First Compendium
entitled Compendium of Characteristics
in the Abbidbarmasamuccaya. »






II. — THE COMPENDIUM OF DETERMINING
(VINISCAYASAMUCCAYA)

CHAPTER ONE

DETERMINING THE TRUTHS (Satyaviniscaya)

SectioN ONE: Dubkbasaiya

« What is determining (viniscaya)? (1] Determining the
Truths (satyaviniscaya), [2] determining the teaching (dbharma-
viniscaya), (3] determining acquisition (praptiviniscaya), and
[4] determining dialectic (s@amkathyaviniscaya).

« What is determining the Truths? They are the Four
Noble Truths (catvaryaryasatyani): suffering (dubkba), origin
(samudaya), cessation (nirodha) and the path (mdarga).

« What is the Truth of sutfering (dubkhasatya)? 1t should
be understood with reference to the life (existence) of beings
(sattvajanma) and to the basis of life (janmadbisthana).

« What is the life of beings? It is the life of beings in the
hells (naraka), among animals (tiryak) and hungry ghosts (preta,
phantoms, etc.); among human beings (manusya) in the Eastern
region (pirvavideba), in the Western region (aparagodaniya),
in the continent ot India (jambudvipa), and in the Northern
region (uttarakuri); among the gods in the Assembly of the
Four Great Kings (caturmabardjakdyika), in the heavens of the
Thirty-Three gods (trayastrimsa), of the Yamas, of the Joyous
(tusita), of the Creative-Enjoyers (nirmanarati), of the Control-
ler of Others’ Creations (paranirmitavasavarti), in the Assembly
of Brahmas (brahmakayika), in the heavens of the First
Brahmas (brabmapurohita), of Great Brahma (mahbabrahma),
of Limited Light (parittabha), of Limitless Light (apramanabha),
of the Radiant (abbdasvara), ot Limited Beauty (parittasubba),
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of Limitless Beauty (apramanasubba), of All Beauty (subba-
krtsna), of the Cloudless (anabhbraka), of Meritorious Engen-
dering (punyaprasava), of Great Fruit (brbatphala), of Non-
Perceptive Beings (asamjnisattva), of the Non-Great (avrba), ot
the Heatless (atapa), of Fine Regard (sudrsa), of Fine Aspect
(sudarsana), of the Highest (akanistha, lit. not the lesser), of
the Sphere of Infinite Space (akasanantyayatana), of the
Sphere of Infinite Consciousness (vijnananantyayatana), of
the Sphere of Nothingness (akinicanydyatana) and of the
Sphere of neither Perception nor Non-perception (naiva-
samjnandsamjnayatana).

« What is the basis of life?

« It is the receptacle-world [the inanimate world] (bhdjana-
loka). On the circle of atmosphere (vayumandala) rests the
circle of water (apmandala). On the circle of water rests the
circle of earth (prthivimandala). On the circle of earth rests
[Mount] Sumeru, seven golden mountains (kdnicanaparvata),
four continents (duvipa, lit. “island”), eight intermediate islands
(antaradvipa), the inner ocean (abbyantarasamudra) and the
outer ocean (bahyasamudra), four terraces of Sumeru (sumeru-
parisanda), the dwellings (sthandantara) of the gods of the
Assembly of the Four Great Kings (caturmahdrajakdayikea) and
of the Thirty-Three (trayastrimsa), the circular mountain chain
girdling the earth (cakravadaparvata); in space (akdase), the
heavenly residences (vimana) of the gods of the Yama heaven,
of the Joyous (tusita), of the Creative-Enjoyers (nirmdnarati,
of the Controller of Others’ Creations (paranirmitavasavarti)
and of the gods of the realm of form (ripavacara); the dwell-
ings of the Titans (asura), the dwellings of the hells (naraka:
hot hells (usnanaraka), cold hells (Sitanaraka), isolated hells
(pratyekanaraka); and the dwellings of other animals (tiryak)
and ghosts (preta).

«Just as the sun and moon by shining and moving illu-
minate the directions, so it is equally in a thousand worlds,' a

1. Cf. yacata candimasuriva paribaranti disa bhanti virocand, tdva
sabassadhd loko . . . . M1, p. 328.
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thousand moons, a thousand suns, a thousand Sumerus which
are the kings of mountains, » a thousand four-continents, a
thousand dwellings of the gods of the Assembly of the Four
Great Kings (caturmabadrajakdyika), a thousand dwellings of
the Thirty-Three gods (trayastrimsa), a thousand dwellings of
the Yamas, a thousand dwellings of the Joyous (tusita), a
thousand dwellings of the Creative-Enjoyers (nirmanarati), a
thousand dwellings of the Controller of Others’ Creations
(paranirmitavasavarti), a thousand worlds of Brahma—this is
called “small chiliocosm” (sahasraciidikalokadbatu). A thousand
“small chiliocosms” are called “second middling chiliocosm”
(dvitiyamadhyamasahasralokadbdatu). A thousand middling
chiliocosms are called “third megachiliocosm” (trtiyamaha-
sabasralokadhatiy). This “trichilio-megachiliocosm” (trisahasra-
mabhdsahasralokadhbatu)’ is girdled by a range of large circular
mountains (mahacakravadaparvatamandala). The duration of
the devolution and the evolution of this trichilio-megachilio-
cosm is the same (samasamvartavivarta).

Just as round drops of rain fall constantly and uninterrupt-
edly from the sky, so equally in the Eastern direction, constantly
and uninterruptedly, an infinite number of universes will
devolve or evolve, devolve or remain devolved, or evolve or
remain evolved. Just as it is in the Eastern direction, so it is in
all the ten directions.

Be it the world of beings [the animate world] or be it the
receptacle-world [the inanimate world] which are produced by
[the power’] of actions and defilements (karmaklesajanita),
and which are dominated by actions and defilements (karma-
klesadbipateya)'—all that is called the Truth of suffering
(dubkhasatya).

The realm of the completely pure world (parisuddha-
lokadbdtu) is not included in the Truth of suffering, and is not

2 Ct sabassi ciilanmika lokadhatu, divisabassi maphimaka lokadbadtu,
tisahassi mahdsahassi lokadhatu A 1, p 227: Nd2, 235, 2b

3 According to the Chinese version.

4. The animate world is produced by the power of actions and defile-
ments, and the inanimate world is dominated by actions and defilements
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created by the power of actions and defilements, and neither is
it dominated by actions and defilements. It is engendered only
by the great aspiration (mahbdpranidbhdna) which is directed by
supremacy over the roots favorable to purification (vyavaddana-
kusalamiiladbipati). The place of its birth is inconceivable. It
is understood only by the Buddha. It is not in the realm of
recollection of those who meditate (dhydayin), let alone ordinary
thinkers.

And the divisions of suffering are of eight kinds: [1] suffer-
ing of birth (jatidubkba), (2] of aging (jard), [3] of disease
(vyadhbi), 4] of death (marana), 5] suftering of association with
what is unpleasant (apriyasamprayoga), [0] suffering of separa-
tion from what is pleasant (priyaviprayoga), 7] suffering if one
does not obtain what one desires (yad apicchan na labhate),
and [8] in brief (samksiptena) the five aggregates of attachment
(pancopadanaskandha) are suftering.

[1] Why is birth suffering? Because of the suffering due
to obstruction, and because it is the basis of other kinds of
suffering.

[2] Why is aging suffering? Because of the suffering caused
by the transformation in time [agel].’

[3] Why is disease suftering? Because of the suffering
caused by the transformation of the elements.

[4] Why is death suffering? Because of the suffering caused
by the loss of life.

[5] Why is association with what is unpleasant suffering?
Because of the suffering caused by the association [itself].

[6] Why is separation from what is pleasant suffering? Be-
cause of the suffering caused by the separation [itself].

[7] If one does not obtain what one desires, why is there
suffering? Because of the suffering caused by the non-obtaining
of the desired result.

[8] Why, in brief, are the five aggregates of attachment
suffering? Because of the suffering caused by agitation (unru-
liness).

5. Tibetan: na tshod.
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These eight kinds can be reduced to six: [1] suffering of
obstruction, [2] suffering of transformation, (3] sutfering of asso-
ciation, [4] suffering of separation, [5] suffering of non-obtaining
of the desired result, [6] suffering of agitation (unruliness).
Hence these six kinds generally include the eight [preceding
ones|. Whether six or eight, it is the same thing.

It is said that there are three forms of suffering. The eight
kinds of suftering are included in them. In that case are the eight
included in the three, or the three in the eight? They are grouped
according to their own order: the sufferings of birth, aging, dis-
ease, death, and association with what is unpleasant are mere
sufferings (dubkbhadubkbata); the sufterings of separation from
what is pleasant and not obtaining what one desires are suffer-
ings caused by transformation (viparinamadubkhatd); in brief,
the five aggregates of attachment are suffering as suffering
caused by conditioned states (samskdradubkbata).

It is said there are two forms of suffering: suffering accord-
ing to conventional truth (samurtisatya) and suffering according
to ultimate truth (paramarthasatya).

What is suffering according to conventional truth and what
is suffering according to ultimate truth? From “the suffering of
birth” up to “the suffering of not obtaining what one desires”—
those are suffering according to conventional truth. “In brief, the
five aggregates of attachment are suffering”—that is suffering
according to ultimate truth.

What are the general characteristics of suffering? They are
the characteristics of [1] impermanence (anitya), [2] suffering
(dubkha), [3] the empty (sanya), and [4] non-self (andatma).

What are the characteristics of impermanence? In brief,
they are of twelve kinds: [1] characteristic of unreality,’
[2] characteristic of destruction, [3] characteristic of transfor-
mation, [4] characteristic of separation, [5] characteristic of
presence, (6] characteristic of essential nature (dharmata-
laksana), [7] characteristic of momentariness, [8] characteristic

6 Tib gan med pa’t mtshan nid
7 Tib ne ba i mtshan mid
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of continuity,® [9] characteristic of disease, etc., [10] characteris-
tic of the varied continuity of the mind,” [11] characteristic of
good or bad fortune, [12] characteristic of the devolution and
evolution of the receptacle-world.

[1] What is the characteristic of unreality? It is the fact that in
the aggregates, elements and spheres there is never a self nor
anything pertaining to a self.

[2] What is the characteristic of destruction? It is the cessa-
tion of conditioned things that arise—their momentaneous
appearance and disappearance.

[3] What is the characteristic of transformation? It is the
changing of conditioned things in different states—their conti-
nuity as a series.

[4] What is the characteristic of separation? It is the absence
of domination over conditioned things, or appropriation by
others.

[5] What is the characteristic of presence? It is present im-
permanence—impermanence experienced at this very moment.

[6] What is the characteristic of essential nature? It is future
impermanence, which will inevitably be experienced.

[7] What is the characteristic of momentariness? It is the fact
that conditioned things do not endure longer than a moment
(ksana).

[8] What is the characteristic of continuity? It is the non-
interruption of the continuity of conditioned things that are born
and die over beginningless time.

[9] What is the characteristic of disease, etc.? It is the
transformation of life because of the consumption of the four
elements by time."

[10] What is the characteristic of the varied continuity of the
mind? It is the fact that sometimes the mind is full of craving,
sometimes it is free from craving; equally, it is full of hatred

8. Tib. rgyun gyi mtshan nid.

9. Tib. sems sna tshogs kyi rnam par ‘byun ba’i mtshan nid.

10. Cf. MA I, p. 57: kalo ghasati bbiitani, “time consumes (eats) the ele-
ments (beings).”
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or free from hatred, full of delusion or free from delusion,
contracted or extended, depressed or exalted, aroused or not
aroused, calm or agitated, concentrated or not, and so forth—
such is continuity of the mind.

[11] What is the characteristic of good and bad fortune? The
end of good fortune is followed by bad fortune and destruction.

[12] What is the characteristic of the devolution and evolu-
tion of the receptacle-world? Devolution and evolution are of
three kinds: caused by fire, water and wind. The upper limits
(sirsa, head) of the three devolutions are the second, third and
fourth meditative absorptions (dhyana). As for the fourth medi-
tative absorption, only the disappearance and appearance of the
external abodes are considered as their devolution and evolu-
tion, because those abodes only appear and disappear with
those gods [of the fourth absorptive meditation]. That is called
devolution and evolution."! And again, there are three minor
periods of the universe (antarakalpa)—those of famine, disease
and weapons. At the end of three kinds of minor periods of the
universe comes destruction by those weapons, etc., when the
world remains devolved. A minor period of the universe is the
first period of the diminution of life (apakarsa, degeneration).
Another minor period of the universe is the last period of the
augmentation of life (utkarsa, regeneration). Eighteen minor
periods of the universe constitute the augmentation and dimi-
nution of life. Hence, for twenty minor periods, the universe
devolves, for twenty minor periods it remains devolved, for
twenty minor periods it evolves and for twenty minor periods it
remains evolved. Those eighty periods of the universe taken
together constitute a great period of the universe (mabdakalpa).
The life-span of the gods in the realms of form and of the form-
less is calculated by these periods of the universe (kalpa).

Moreover, it is said that beings die and leave those abodes
on the expiration of their life-span (dyus), or their merit
(punya), or their action (karma). What is the expiration of

11 For turther details concerning devolution and evolution (samvarta-
viearta), see Kosa, (h 1, pp 181, 210, 214, 216
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life-span? It is death at the normal time (kdlamarana).'* What is
the expiration of merit? It is premature death (akdlamarana),
death due to a lack of merit, because beings are attached to a
delicious attainment (dsvadasamapatti).’* They therefore die
due to the expiration of merit. What is the expiration of action
(karma)? 1t is death on the expiration of actions whose results
should be experienced immediately in the next life [after death]
(upapadyavedaniyakarma), or actions whose results should be
experienced later in successive lives (aparaparyayavedaniya-
karma), or through the expiration of both.

[2] What is the characteristic of suftering (dubkbalaksanay?
The three forms of suffering, the eight kinds or six kinds of
suffering, as they were defined above,'* are generally consid-
ered as suffering. Why is it said in a Sttra: “All that is imperma-
nent is suffering”?’> Because the characteristic of suffering is
evident by reason of impermanence, in two cases: suffering as
suftering (dubkbadubkbatd) is evident by reason of imperma-
nence in the case of birth; suffering arising from transtormation
(viparinamadubkbata) is evident by reason of impermanence
in the case of destruction (death); suffering as a conditioned
state (samskaradubkhata) is evident by reason of imperma-
nence in both cases. Therefore, by reason of the impermanence
and transformation of conditioned things, the Blessed One said:
“All that is felt is felt in suffering.”' And again, the eight kinds of
suffering beginning with birth appear in conditioned things that
are subject to appearance and disappearance. It is with that
meaning that the Blessed One said: “All that is impermanent
is suffering.” Furthermore, suftering such as birth appears in
conditioned things that are subject to impermanence. Hence,
suffering as impermanence. That is how the meaning should be
understood here.

12. That is, after a long life.

13. See Kosa, ch. V, pp. 8, 43; VI, p. 222; VIII, pp. 132, 14+.
14. See pp. 84-5.

15. CL. S 1L, p. 53: yad aniccam tam dikkham.

16. Cf. ibid., p. 53: yam kinci vedayitam tam dukkbasmin ti.



1I. Viniscayasamuccaya 89

[3] What is the characteristic of emptiness (sz@nyata)? It is
the non-existence (abbdva) of a certain thing, there. To observe
(samanupasyand) in this way is emptiness. Again, it is the exist-
ence (bhava) of another thing, there. In this way there is real
knowledge (yathabhbiitajniana). This is called emptiness per-
ceived by penetration (avatara). Real knowledge means in-
formed meaning. What is the meaning of the non-existence of a
certain thing, there? It is the non-existence in the aggregates,
elements and spheres, of a self or anything pertaining to a self of
a permanent, enduring, eternal and immovable nature. This is
their emptiness. What is the meaning of the existence of another
thing, there? It is the fact that there is non-self in them. It is the
non-existence of self, and the existence of non-self. It is with
this meaning that the Blessed One said: “Existence is real knowl-
edge of an existing thing; non-existence is real knowledge of a
non-existing thing.” Furthermore, emptiness is threefold: the
emptiness of non-existence (abbdvasiinyata),” emptiness of
such-and-such an existence (tathabhdvasiinyata) and natural
emptiness (prakytisiinyata). The first should be understood as
imaginary (parikalpita), the second as relative (paratantra),'®
and the third as absolute (parinispanna).

[4] What is the characteristic of non-self (anatma)? 1t is the
non-existence in the aggregates, elements and spheres of the

17. Svabharasinyata in Pradhan’s reconstruction seems to be a printing
error. For the three forms of emptiness, see Sutralamkara, ch. XIV, v. 34 and
p- 93. [Note: The Abhidharmasamuccaya-bhasyam, not published until 1976,
confirms scabbavasiinyata “emptiness of own-nature” here (see p. 52). The
Tibetan translation of the Abhidbharmasamuccaya also confirms svabbava-
sanyatd, giving no ho nid kyi ston pa nid (Peking edition, vol. 112, p. 252,
fol. 90b, line 6). Further, the second form of emptiness, tathabharvasiinyata, is
explained by the Bbdsya and given in the Tibetan differently than translated
by Rahula. who follows the Mabayana-sitralamkara parallel he cites here.
Rahula translates it as tatha + bharva, *such-and-such an existence,” while the
Bhasya explains it with the term abbavat, indicating tatha + abharva, “non-
existence as such-and-such.” The Tibetan translation agrees with this, giving
de bzin du yod pa ma yin pa’i ston pa nid.)

18. This phrase is missing in Pradhan’s reconstruction.
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characteristics postulated in the theory of self (atmavada),
because of the non-existence of the characteristics of self in the
aggregates, elements and spheres. This is called the characteris-
tic of non-self. That is why the Blessed One said: “All things
(dharma) are without self.””” Again, the Blessed One said: “All
that is not mine, or ‘I am,” or my self.”* What is the meaning of
the word: “Thus one should really understand that through right
wisdom.”! The word “all that is not mine” is uttered with refer-
ence to external things. With regard to external things, it is the
characteristic of things pertaining to an imaginary self. Hence,
the extension [of the ideal of things pertaining to a self. With
regard to internal things, it is the characteristic of an imaginary
self and of things pertaining to it. Hence, the extension [of the
idea] of a self and things pertaining to a self.

It was said above that impermanence is a momentaneous
characteristic. How should this be understood? Just like the
momentaneous characteristic of the mind and mental activities,
so also should one understand the momentaneous characteristic
of matter [body, etc.,] by reason of its appropriation by the
mind, its acquisition and its preservation by the mind, its trans-
formation by the mind, having the mind as basis, being pro-
duced by means of the supremacy of the mind, being domi-
nated by the mind. And, furthermore, one should understand
« the momentaneous characteristic of matter [body] because it is
subject to final transformation and also by reason of the destruc-
tion of the own essence (svarasavinasa) of a born thing, regard-
less of its condition (anapeksya pratyayam).

« It is said that “Whatever matter (#iipa) may be, all that
is the four great elements (catvari mahabhiitani) and the

19. Sabbe dhamma anatta, Dhp XX, 7 (or v. 279); M 1, p. 228; S1I, pp. 132,
133.

20. Sabbam . .. netam mamed, n'eso "ham asmi, ne me so atta, M 1, p. 139.

21. Evam etam yathabhiitam sammappannaya datthabbam, ibid.. p. 139.

These two phrases go together: Sabbam. . . n'etam mama, n'eso ham
asnii, ne me so ditd ti evam etam yathabhiitam sammappannaya datthabbcin
“All that is not mine, or ‘I am,” or my self, thus one should really understand
that through right wisdom.”
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derivations (upddaya) of the four great elements.”” Why is that
said [like that]? It is said [like that] by reason of their co-existence
(sambbava). “Derived” (upddaya) means that it has its founda-
tion in the same place (ekadesasrayibbhava). And, if a certain
element is found in a mass (samudaya), it should be said to
exist there. There are things that contain up to the totality of
the elements (sarvabhautika). With regard to derived matter
(upadayariipa) also, it a certain derived matter is found in a
mass, it should be understood to exist there.

« Furthermore, it is said that a mass of matter (7iipa-
samudaya) is composed of atoms. Here the atom (paramanti)
should be wunderstood as not having a physical body
(nibsarira). The atom is determined (vyavasthana) by means
of ultimate analysis (paryantaprabbedatah) by the intellect
(buddbya), with a view to the dispelling (vibbavana)* of the
idea of cluster (pindasamjna), and with a view to the penetra-
tion of the non-reality of the substance (dravyaparinispatti-
pravesa) of matter.

« And, furthermore, there is suffering which is [1] immense
and unrestricted (vipulam asamlikbitam), (2] restricted (sam-
likbhitany), [3) restricted and unrestricted (samlikhitasamlikbi-
tam); there is also [4] semi-restricted (madhyamasamlikbitam),
(5] light and unrestricted (tanukam asamlikbitam), 6] lighter
and restricted (tanutaram samlikbitam), [7] lightest and re-
stricted (tanutamam samlikbitam); [8] there is also a form of
non-suffering (adubkha) which has the appearance of suffering
(dubkbhapratibhasa) and which is close to great restriction
(mahasamlekbapratyupasthana).

22. Cf. Cattaro ca mahabhiita catunnan ca mahbabbiitanam upadaya
ritpam—idam vuccati sabbam riipam: Dhs, p. 124, section 584.

Katamo cavuso  rapupadanakkbandbo? Cattari ca mababbitani
catunnain ca mahabhiitanam upadayariipam: M 1, p. 185.

23. Here vibhdvana means “dispelling,” “relinquishment,” and not “exami-
nation,” “investigation,” “explanation,” “exposition,” “assurance,” etc., as
usual. DhsA, p. 163. explains vibhdvana as antaradhapand, “cause to disap-
pear.” Cf. Kosa, ch. VI, p. 3, vibhitariipasamjna which means “he who has
dispelled the perception of riipa.”
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« [1] What is immense and unrestricted suffering? It is [suf-
fering in] the realm of desire (kamdvacara) of those who have
not acquired good roots (anupacitakusalamiila).

«[2] What is restricted (samlikhitam) [suffering]? It is the
same [as the preceding] in those who have acquired the aids to
deliverance (utpannamoksabbdgiya).

«[3] What is restricted and unrestricted (samlikbitdsani-
likhitam) [suffering]? It is the same [as the above] in those who
have good roots aimed towards worldly detachment (laukika-
vairagya).

« [4] What is semi-restricted (madbyamasamlikbitam) [suf-
feringl? It is [suffering] with regard to those who are born in the
realm of form (rapadbati) and who are deprived of the aids
leading to deliverance (vivarjitamoksabhagiya).

«[5] What is light and unrestricted (tanukam asamlikbitant)
[suffering]? It is [suffering] in those who are born in the formless
(aripya) realm and who are deprived of the aids leading to
deliverance.

«[0] What is lighter and restricted (tanutaram samlikbitan)
[suffering]? It is [suffering] in disciples in training (Saiksa).

«[7] What is the lightest and restricted (tanutamam
samlikbitam) [suffering]? It is the six spheres?* which constitute
the condition for the life faculty (jivitendriyapratyaya) ot
disciples who have completed their training (asaiksa, i.c.
arhats).

« [8] What is non-suffering which has the appearance of
suffering and which is close to great restriction (adubkbam
dubkbapratibbasam wmahbdsamlekbapratyupasthanam)? 1t is
[the case] of bodhisattvas who have attained perfection
(paramiprapta) and who deliberately continue to be reborn in
existence (bhavopapatti).

« It is said that death (marana) is suffering. Here death is
threefold: that of a person whose mind is favorable (kusala-
citta), that of a person whose mind is unfavorable (akusala-
citta) and that of a person whose mind is neutral (avydkria-

24 Sadayatanam. eye, ear, nose, tongue, body and mental organ
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citta). The death of a person whose mind is favorable should
be understood as that which occurs when mental activity is
clear (patuke cittapracare), because of the power of good
roots (kusalamiilabala), or because of another’s influence
(paropasambara). The death of a person whose mind is unfa-
vorable should be understood as that which also occurs when
mental activity is clear because of the power of bad roots or
because of another’s influence. The death of a person whose
mind is neutral should be understood as that which occurs
when mental activity is clear or clouded, when it is incapable of
mental construction (abhisamskarasamartba) by reason of the
lack of both.

« In a person who has done right (subbakarin), the lower
part of the body first becomes cold. However, in a person who
has done wrong (asubbakarin), the upper part of the body
becomes cold. At that moment, the intermediate existence
develops (antarabbavo bhinirvartate) before him who has
done wrong, for example, in the guise (nirbhasa) of a black bull
(or billy-goat) (krsna kutapa),* or an extremely dark night
(andbakaratamisra ratri); before a person who has done right,
in the guise of white fabric (Sukla pata) or a moonlit night
(sajyotsnaratri). There is an intermediate existence for a person
who is to be reborn in the realm of desire (k@madbatu) or in the
realm of form (riipadbatur), and for a person who is leaving the
formless realm (aripyadhatu). He, too, is like a mind-made
(manomaya) Gandharva.” He lives for seven days at the very
most, and may well die before then. Sometimes he returns.®

* A “black bull (or billy-goat)” should be corrected to a “black goat-hair
blanket " See review by J. W. de Jong, appendix pp. 295-6.

25 Gandharva is explained as “he who lives on odors.” For a detailed
discussion, see Ko<a, ch I, pp. 36-53.

26 He returns to his former abode, hoping to receive the merit of good
actions done on his behalf by his family. So, in general, on the seventh day the
family of the dead person accomplish in his name meritorious actions such as,
for example, having the Teaching (dharma) expounded by a monk, giving
alms (mataka-dana) to the Community (sangha), and transferring the merit to
him for his happiness in his new life
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Dwelling there, he accumulates actions (karma), and he also
sees similar beings (sabbagams ca sattvan pasyati). Wherever
he is born, he has that physical form (tad akyti), and his move-
ments are unopposed (apratibatagati). Like a being endowed
with supernormal powers (rddbimdin), moving rapidly (dsu-
gami), he comes up against the place of his rebirth (upapatty-
ayatane pratibanyate). Just like the scales of a balance rising
and falling, he dies and is bound by conception in the place
of his rebirth. A being that is in the intermediate existence
(antarabbavastha) arouses craving (rdga) for the place of his
rebirth, and other defilements (klesa) also constitute his condi-
tion (pratyaya). With that craving, the intermediate existence
ceases, and the embryo (kalala) endowed with consciousness
(savijnanaka) is born, and that is the result (vipaka). After that
begins the development of the faculties (indriya), as explained
in conditioned origination (pratityasamutpdda)—in (one of)
the four modes of birth (yoni, “womb”); egg-born (andaja),
placenta-born (jarayuja), exudation-born (samsvedaja), appari-
tion-born (upapddukaja). »

SectioN Two: Samudayasatya

« What is the Truth of the origin (samudaya) [of suffering]?
It consists of the defilements (klesa) and actions predominated
by the defilements (klesadbipateya karma). As the main expla-
nation (pradbanyanirdesa), the “thirst” (desire, tysna) which
produces re-existence and re-becoming (parnarbhaviki,
which is linked to impassioned craving (nandiragasabagata)
and which finds its delight sometimes here and sometimes there
(tatratatrabbinandini), is designated by the Blessed One as the
Truth of the origin [of suffering] (samudayasatya).

« What is the main meaning (pradbhanyartha)? 1t is the
meaning which is present everywhere (sarvatragartha). What is
the meaning which is present everywhere? It is the fact that this
“thirst” (tysud) is present with respect to all objects (vasti-
sarvatraga), on all occasions (avasthdasarvatraga), at all times
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[past, present and future| (adhvasarvatraga), in all the realms of
existence (dbatusarvatraga),” in all searches (esanasarvatra-
ga)® and in all forms (prakarasarvatraga).”

« What are the defilements (klesa)? The defilements should
be understood [1] through their enumeration (parisamkbyana),
[2] through their characteristics (laksana), (3] through their
emergence (utthana), (4] through their objects (alambana),
[5] in their conjunction (samprayoga), [0] through their syn-
onyms (paryaya), [7] through their divergences (vipratipatti),
[8] with regard to their realms (dhatu), [9] through their groups
(nikdya), and [10] through their abandonment (prabana).

«[1] What is their enumeration (parisamkbyana)? Six or
ten defilements. Which are the six defilements? Craving (rdga),
repugnance (pratigha), pride (mdna), ignorance (avidya),
scepticism (vicikitsa) and (false) views (drsti). Their number is
taken to ten by the fivefold multiplication of views.*

«[2] What is their characteristic (laksana)? If a thing
(dharma) arises with the characteristic of perturbance (apra-
santalaksana), » and the appearance of which troubles the
body and mind, that is the characteristic of the defilements.

[3] What is their emergence (utthana)? 1f the latent ten-
dency (anusaya) of a defilement is not destroyed, if an object

27. That is. in the realms of desire (kamacdbhatu), of form (riipadhatu) and
of the formless (ariipyadbatu).

28. That is, searches for pleasures and satisfactions of all kinds.

29. Such as desire for the continuity of existence (bhara) or annihilation
(vibbava).

30. Thus, the ten defilements are: [1] craving (rdga), [2] repugnance
(pratigha), (3] pride (mana), [4] ignorance (avidyad), [5] scepticism (vicikitsa),
[6] the view of individuality (satkavadrsti. [7) the view of grasping extremes
Cantagrabadrsti), 8] adherence to views (drstiparamarsa), [9] adherence to
observances and rituals (Silavrataparamarsa), and [10] false views (mithya-
drsti). These ten defilements are numbers 19 to 28 in the list of samskdaras. See
above, p. 8. For paiica drsti (five views), see also Kosa, ch. V, p. 15.

Cf. also dasa kilesa according to the Vibh, pp. 341, 391: [1] lobbo, [2] doso,
31 moho. 141 mano, (3] ditthi, (6] vicikiccha, (71 thinam, 18] uddhaccam,
(91 ahirikam, [10] anottappam.
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favorable to its emergence occurs, and in that situation, if there
is no profound attention, then a defilement emerges. That is
called the emergence of the defilements.

[4] What is their object (@lambana)? All the defilements
take as objects all the defilements and things pertaining to the
defilements. And again, with the exception of ignorance, false
views and scepticism, the other defilements of the realm of
desire do not take the higher realms as their objects. The defile-
ments of a higher realm do not take a lower realm as their
object, because of the absence of craving for a lower realm.
Certain defilements take cessation (nirodha) and the Path
(marga) as their objects, because of the absence of comprehen-
sion of cessation and the Path. Imagination with regard to them
is considered here as taking them as objects. Moreover, the
defilements are twofold: those that take immaterial objects
(avastukalambana) and those that take material objects
(savastukalambana). Which are those that take immaterial
objects? They are the views (drsti) and mental qualities associ-
ated with them. All the others are considered as taking material
objects.

[5] What is their conjunction (samprayoga)? Craving (raga)
is not in conjunction with repugnance (pratigha). Just as with
repugnance, it is not in conjunction with scepticism (vicikitsa),
but in conjunction with the others. Just as with craving, so
should repugnance also be understood. Repugnance is not in
conjunction with craving, pride (madna) and false views (drsti).
Pride is not in conjunction with repugnance and scepticism.
Ignorance is twofold: ignorance in conjunction with all the de-
tilements and pure ignorance.” What is pure ignorance? It is
ignorance with regard to the Truths. False views (drsti) are not
in conjunction with repugnance and scepticism. Scepticism is
not in conjunction with craving, pride and false views.* The

31. Tib. ma ‘dres pa, “unmixed” (dveniki?).
32. This sentence, which is found in the Tibetan and Chinese versions, is
lacking in Pradhan’s edition.
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minor defilements (upaklesa)® such as anger (krodha) are not
in conjunction with each other. Lack of self-respect (ahrikya)
and lack of modesty (anapatrapya) are in conjunction every-
where with unfavorable (akusala) things. Inertia (styana),
restlessness (auddhatya), lack of trust (asraddhya), idleness
(kausidya) and indolence (pramada) are in conjunction every-
where with what is defiled (klista).

[6] What are their synonyms (paryaya)? All the defilements
have synonyms denoting different meanings and different occa-
sions: [1] fetter (samyojana), (2] bond (bandbhana), (3] latent
tendency (anusaya), [4] minor defilements (upaklesa), [5] envel-
opment (paryavasthana), (6] flood (ogha), [7] yoke (yoga),
(8] clinging (upadana), (9] tie (grantha), [10] hindrance
(nivarana), [11] stump (kbila), [12] stain (mala), [13] danger
(nigha), [14] arrow (Salya), [15] accessory (kiricana, lit. some-
thing), [16] misdeed (duscarita), [17] outflow (impurity, dsrava),
[18] distress (vighdta), [19] burning (paridaba), [20] tribulation
(upayasa),’ [21] contention (rana), [22] tever (juara), [23] dense
forest (vanatha or gahana),” [24] obstruction (vibandba).

33. There are twenty of them: [1] anger (krodha), (2] rancor (upanaha),
[3] hypocrisy (mraksa), (4 malice (pradasa), (5] envy (rsya), (6] avarice
(matsarya), [71 illusion (maya), [8] dissimulation (sathya), [9] self-satisfaction
(mada), [10) violence (zibimsa), [11] lack of self-respect (abrikya), [12] lack of
modesty (anapatrapya), [13] inertia (styana), [14] restlessness (auddbatya),
[15] lack of trust (dsraddya), (16] idleness (kausidya), [17]1 indolence
(pramada), (18] confused memory (musitasmytitd), [19] inattention (asam-
prajanya), and [20] distraction (viksepa). These twenty minor defilements are
nos. 29 to 48 in the list of samskdras. See pp. 8-9 above. Also see Trimsika,
p. 29, and Kosa, ch. V, p. 88.

Cf. the list of sixteen wupakkilesas, M 1. p. 36 — [11 abbijjba-visamalobho,
[21 byapado, 131 kodho, 141 upanabo, (S| makkbo, (6] palaso, (7] issa,
[8] macchariyam, (91 maya. (10] satheyyam, (111 thambbo, (12] sarambho,
[13] mano, 14] atimano, (151 mado, [16] pamado.

The five hindrances (parca nivarana) are usually considered as cittassa
upakkilesa “minor defilements of the mind,” SV, pp. 92, 108, 115; Vbh, p. 256.

34. This term is missing in Pradhan’s reconstruction.

35. Pradhan’s reconstruction: ranasa. [This is the correct term according to
J. W. de Jong. See his review, appendix p. 290.]
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[1] How many fetters (samyojana) are there? Why are they
fetters? Where do they fetter? There are nine fetters: the fetters of
[il attachment (anunaya), liil repugnance (pratigha), liiil pride
(madna), liv] ignorance (avidyad), [v] views (drsti), [vil adherence
(paramarsa), [viil scepticism (vicikitsa), [viiil envy (irsya) and,
lix] avarice (matsarya).*®

[i] What is the fetter of attachment (anunaya-samyojana)?
It is desire (chanda) for the three realms.’” He who is fettered by
attachment does not feel disgust for the three realms. Because
of the absence of disgust, he performs unfavorable (akusala)
actions and does not perform favorable (kusala) actions. Thus,
engendering future suffering, he is fettered by suffering.

[iil What is the fetter of repugnance (pratigha-samyojana)?
It is ill-will with respect to beings, to suffering and to the condi-
tions of suffering.” He who is fettered by repugnance does not
abandon objects of repugnance. Since he does not abandon
them, he performs unfavorable actions and does not perform
favorable actions. Thus, engendering future suffering, he is
fettered by suffering.

[iii] What is the fetter of pride (mana-samyojana)? There
are seven kinds of pride: [1] pride (mana), [2] higher pride
(atimdna), |3) supreme pride (mandatimana), [4) pride of “I am”
(asmimana), (5] superior pride (abbhimana), 6] inferior pride
(anamana), and [7] false pride (mithyamana).” [11 What is

36. In the Pali texts (D, Sangiti-sutta; Vbh 377, AV 17, etc.) there are ten
samyojanas: 5 ovambbadgiyas: (1] sakkayaditthi, 2] vicikiccha, [3] silabbata-
paramasa, |4] kamacchanda, 5] vyapada, and 5 uddbambbagiyas: (0] riipa-
raga, (71 ariaparaga, [8] mana, 9] uddbacca, [10] avijja. However, Vbh.
p. 391, gives a slightly different list: {11 kamaraga, (2] patigha, 131 mana.
4] dinthi, (5] wvicikiccha, (6] silabbataparamasa, [71 bbavardga, (8] issa.
[9] macchariya, [10] avijja.

37. The realms of desire (kamadhatu), of form (ripadhbati) and of the
formless (arapyadhatu).

38. This is exactly the definition of pratigha. See above, p. 11.

39. Also see Trimsika, p. 29. The list of the sattamanas is exactly the same
in the Vbh, p. 383, except for their order. In the Vbh their order is: [1] mdano.
[2] atimano, (3] mandtimano, (4] omano (Skt. inamanah). (5] adbimano (Skt
abhimanab), (6] asmimano, [71 micchamano (Skt. mithyamanah).
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pride? It is an exaltation of the mind in him who thinks: “I am
superior to my inferior or I am equal to my equal.” [2] What is
higher pride? It is an exaltation of the mind in him who thinks: “I
am superior to my equal or I am equal to my superior.” [3] What
is supreme pride? It is an exaltation of mind in him who thinks:
“I am superior to my superior.” [4] What is the pride of “I am?” It
is an exaltation of mind which arises from the false belief in a
self and things pertaining to a self in the five aggregates of
attachment. [5] What is superior pride? It is an exaltation of mind
in him who thinks he has attained particular high spiritual states
(uttaravisesadbigama) when he has not attained them. [6] What
is inferior pride? It is an exaltation of mind in him who thinks he
is only slightly inferior to a person who is very superior to him.
[7]1 What is false pride? It is an exaltation of mind in him who
thinks that he is virtuous when he is not. He who is fettered by
pride does not understand the self and what pertains to the self.
Not understanding them, he seizes the idea of self and what
pertains to the self, performs unfavorable actions and does not
perform favorable actions. Thus, engendering future suffering,
he is fettered by suffering.

[ivl What is the fetter of ignorance (avidya-samyojana)? It
is ignorance with respect to the three realms. He who is fettered
by ignorance does not understand suffering and its origin. Not
understanding them, he performs unfavorable actions and does
not perform favorable actions. Thus, engendering future suffer-
ing, he is fettered by suffering.

[vl What is the fetter of views (drsti-samyojana)? There are
three views: view of individuality (satkayadrsti), view of seizing
extremes (antagrabhadysti) and false view (mithyddysti). He
who is fettered by views seeks and clings to an imaginary false
deliverance. Clinging to a false deliverance, he performs unfa-
vorable actions and does not perform favorable actions. Thus,
engendering future suffering, he is fettered by suffering.

[vil What is the fetter of adherence (paramarsa-
samyojana)? It is adherence to views (drstiparamarsa) and
adherence to observances and rituals (silavrataparamarsa). He
who is fettered by adherence imagines and clings to false
means of deliverance. Clinging to false means of deliverance,
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he performs unfavorable actions and does not perform favor-
able actions. Thus, engendering future suffering, he is fettered
by suffering.

[vii] What is the fetter of scepticism (vicikitsa-samyojana)?
It is perplexity with respect to the Truths. He who is fettered
by scepticism has doubts with respect to the Jewels of the
Buddha, his Teaching (dharma) and the Community (sargha),
and does not behave correctly towards the Three Jewels (ratna-
traya). Not behaving correctly towards the Three Jewels, he
performs unfavorable actions and does not perform favorable
actions. Thus, engendering future suffering, he is fettered by
suffering.

[viii]l What is the fetter of envy (irsyd-samyojana)? It is an
angry thought aroused by intolerance of another’s well-being in
him who seeks gains and honors. He who is fettered by envy
seeks gains and honors and does not revere the Teaching
(dbarma). Respecting gains and honors, he performs unfavor-
able actions and does not perform favorable actions. Thus,
engendering future suffering, he is fettered by suffering.

[ix] What is the fetter of avarice (matsarya-samyojana)? It
is strong mental attachment in him who seeks gains and honors.
He who is fettered by avarice is attached to accumulation and
does not respect the idea of relinquishing. Being attached to
accumulation, he performs unfavorable actions and does not
perform favorable actions. Thus, engendering future suffering,
he is fettered by suftering.

[21 A bond (bandbhana) is threefold: bond of craving
(raga), bond of hatred (dvesa) and bond of delusion (moba). By
the bond of craving, beings are bound to suffering incurred by
transformation (viparinamadubkbha); by the bond of hatred,
beings are bound to ordinary suffering (dubkbadubkba); by the
bond of delusion, beings are bound to suffering as a condi-
tioned state (samskdaradubkba). Furthermore, because of crav-
ing, hatred and delusion, there is no freedom in the practice of
favorable actions. That is why they are called “bonds.”

[3] There are seven latent tendencies (anusaya): latent
tendencies of [i] craving for sense-pleasures (kamardga), liil re-
pugnance (pratigha), liiil craving for existence and becoming
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(bhavaraga), livl pride (madna), vl ignorance (avidya),
[vil views (drsti), and [vii] scepticism (vicikitsa).

il What is the latent tendency of craving for sense-
pleasures (kamaraganusaya)? It is an unruly tendency (daus-
thulya) to craving for sense-pleasures.

liil What is the latent tendency of repugnance (pratigha-
nusaya)? It is an unruly tendency to repugnance.

liiil What is the latent tendency of craving for existence
and becoming (bhavaraganusaya)? It is an unruly tendency to
craving for the realms of form and of the formless.

[ivl What is the latent tendency of pride (mananusaya)? It
is an unruly tendency to pride.

[vl What is the latent tendency of ignorance (avidya-
nusaya)? It is an unruly tendency to ignorance.

[vil What is the latent tendency of views (drstyanusaya)? It
is an unruly tendency to [false] views.

[viil What is the latent tendency of scepticism (vicikitsa-
nusaya)? It is an unruly tendency to scepticism.

In him who is not free from the search for sense pleasures,
the latent tendencies of craving for sense-pleasures and repug-
nance remain underlying. In him who is not free from the search
for existence and becoming, the latent tendency of ctaving for
existence and becoming remains underlying. In him who is not
free trom the search for the false holy life (mithyabrabhma-
carya), the latent tendencies of pride, ignorance, false views
and scepticism remain underlying. Those beings possess weak
counteractives (hinapratipaksa) and, having self-satisfaction
(mada) and pride, as well as delusion with respect to the
Truths, they imagine talse deliverance and the path leading to it,
and become confused and sceptical regarding the teaching and
the discipline (dharmavinaya) of the Buddha.

[4] As tor the minor defilements (upaklesa), those which
are [major] defilements are also minor defilements, but minor

40 The same list in the Pili texts, e g A IV, p 9, Sangiti~sutta in D, Vism,
p 084 Only theu order 1 different [l kamaraga, (ul patigha, wl ditths,
(V] 2ecikiceha, vVl mana, 1l bhat araga, and [va) avyja
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defilements are not [major] defilements. Except for the [major]
defilements, the rest of what is defiled—they are all mental
activities (caitasikadbarma) included in the aggregate of forma-
tions. And which are they? Except for six defilements beginning
with craving (#dga), the other impure mental activities begin-
ning with anger (krodha) included in the aggregate of forma-
tions. However, craving (rdga), hatred (dvesa) and delusion
(mobha) as mental activities are also called minor defilements,
because the mind is defiled by them and because there is
no detachment, no deliverance, no abandonment of the hin-
drances. That is why they are called minor defilements."> As
the Blessed One said: “For a long period, craving, hatred and
delusion defiled, distracted and polluted your mind.”

[5] There are eight envelopments (paryavasthana: [i] iner-
tia (styana), liil languor (middha), liii] restlessness (auddbatya),
livl remorse (kaukrtya), [vl envy (irsya), [vil avarice (matsarya),
[viil lack of self-respect (ahrikya), and [viiil lack of modesty
(anapatrapya). They are called envelopments because they
cover the mind completely, actively and ceaselessly. Further-
more, at the moment of acquisition of the image*’ (udgraha-
nimitta)” during the development of concentrated calm
(samathabbhdvand), and also on the occasion of the practice
of the pure, virtuous and holy life, these envelopments cover
the mind.

[6] A flood (ogha) is fourfold: the floods of [i] sense-
pleasures (kamaugha), liil existence and becoming (bhavau-
gha, liiil false views (drstyogha), and [iv] ignorance (avidyai-
gha).® Flood means, in the symbolic sense, a water course
rushing down a slope. The first is a reflection on the search for

41. See the list of the formations above, pp. 8-9.

42. Thus M 1, p. 91, gives lobha, dosa, moba as cittassa upakkilesd
Upakkilesa is used as a synonym of lobha and of abhijjbakayagantha in their
definition in Dhs, pp. 189, 201.

43. During meditation on a kasina. See Vism, p. 125.

44. Pradhan’s reconstruction: pragrahanimitta.

45. The same list of four oghas in the same order: S IV, p. 257: V, pp. 39.
292, 309; D 111, p. 230.
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sense-pleasures. The second is a reflection on the search for
existence and becoming. The last two are reflections on the
search for a false holy life. This [is explained] by the relationship
between subject and object (asrayasritasambandha).

[71 A yoke (yoga) is fourfold: the yokes of [i] sense-
pleasures (kamayoga), liil existence and becoming (bhava-
yoga), liiil false views (drstiyoga), and [iv] ignorance (avidya-
yoga).'* A yoke means the obstruction of detachment, since it is
contrary to purification. They are, again, reflections on the
search [for four things as in the previous case] respectively.

[8] Clinging (upadana) is fourfold: clingings to [i] sense-
pleasures (kamopadana), liil false views (drstyupadana), liiil
observances and rituals (silavratopadana), and [iv] the theory of
self (atmavadopadana).” Clinging should be understood as
engendering contention and rebirth. What is the result? Because
of the obstructive defilement of craving for sense-pleasures, the
laity argue. The first clinging is the root of that kind of argument.
Because of the obstructive defilement of adherence to false
views, the religious contend. The last three clingings constitute
the root of that contention. The sixty-two kinds of false views
constitute clinging to views. Clinging to observances and rituals
is the austere ascetic practice which follows different obser-
vances and rituals. Clinging to the theory of self is the idea of
self associated with that [ascetic practice]. Because of the
clingings to false views and to observances and rituals, sectaries
argue, but do not argue about clinging to the theory of self
(atmavada), nonetheless they argue with the adherents of the
Dharma. Hence, they are called clingings (upadana) because
they are attached to the cause of contentions, and because they
incur painful results in future births.

[9] There are four ties (grantha): the bodily ties (kaya-
grantha) of [il covetousness (abbidhya), lii] ll-will (vyapada),

46 The same list of four yogas in the same order A Il, p 10, D I, p 230,
SV.p 359

47 The same list of ftour upddanas in the same ordetr D II, p 58, III,
p 230 ML pp 51,66 SILp 3 V,p 59
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[iiil adherence to observances and rituals (silavrataparamarsa),
and [iv] dogmatic fanaticism (idamsatyabbinivesa, lit. passion-
ate attachment to [the idea): “this is the [only] truth™).”® A tie
should be understood as bodily gripping of a person whose
mind is devoted to concentration. What is the result? The mind
is distracted in four ways: [i] because of attachment to things
such as wealth; [ii] because of misconduct in respect of disput-
able things; [iiil because of suffering incurred by austere obser-
vances and rituals; [iv] because of decisions concerning know-
able things taken with superficial attention (ayoniso).

[10] There are five hindrances (nivarana): the hindrances
of [il desire for sense-pleasures (kdmacchanda), liil ill-will
(vyapada, liiil inertia and languor (styana-middba), [iv] rest-
lessness and remorse (auddbatya-kaukytya), and [v] scepticism
(vicikitsa).” A hindrance should be understood as an obscuring
of the favorable side (kusalapaksa), and [particularly] with regard
to devotion to the religious life (pravrajyabhbirati), in the case
of an accusation concerning the moral life (pratipatticodana),
during concentrated calm (Samatha) at the moment of acquisi-
tion of the image (udgraha) and during equanimity (upeksa).

[11] A stump (khila) is threefold: the stumps of craving,
hatred and delusion.® Characteristics endowed with craving,
etc., are aroused by the earlier practice concerning craving,
hatred and delusion. They are called “stumps” because they are
difficult to uproot for beings because of the lack of control of
their minds, the lack of flexibility of their minds and the difti-
culty of deliverance.

48. The same list of four granthas in the same order: S V, p. 59; D IIL
p. 230; Vism, p. 683. The last explains grantha as binding name and form
namakayassa ceva ripakayassa ca ganthanato.

49. The same list of five nivaranas in the same order: D I, p. 246; M L
p. 60: A III, p. 63; Vbh, p. 199; Vism, p. 146, etc.

50. The same list of three kbilasin S V. p. 57. However, D III, pp. 237-8:
M I, p. 101; A IV, p. 400, give a list of five cetokbilas “stumps of the mind.”
[il doubt concerning the Master (sattha), liil the Dhamma, [iii] the Sangha.
[iv] the value of the precepts (sikkba), and [v] angry attitude of mind towards
one’s co-religious (sabrabmacari).
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[12] A stain (mala) is threefold: the stains of craving, hatred
and delusion.’® This is misconduct caused by craving, hatred
and delusion. Wise co-religious (sabrabmacari), seeing another
[religious] behaving in that way in a village or a forest, will say:
“That venerable is committing such-and-such faults, behaving in
such-and-such ways. He is a thorn in the village, he is fleshly
(amisa) and impure.” That is why they are called “stains.”

[13] There are three dangers (migha): the dangers of
craving, hatred and delusion. Craving, hatred and delusion are
called dangers because due to them beings are tormented
ceaselessly for a long period in birth and death.

[14] There are three arrows (Salya): the arrows of craving,
hatred and delusion.>* Craving, hatred and delusion are called
“arrows” because they arouse attachment to existence and the
instruments of existence (bhavopakarana), because they up-
hold uninterrupted continuity and because they arouse scepti-
cism towards the Buddha, the Dharma and the Sangha, and [the
four Truths of] suffering, its origin, its cessation and the Path.

[15] There are three accessories (kiricana, lit. something):
the accessories of craving, hatred and delusion.> They are
called accessories because, in the accumulation of wealth due to
craving, hatred and delusion, one feels fear, malevolence and
confusion while wanting even more.

[16] There are three misdeeds (duscarita): misdeeds of
craving, hatred and delusion.’* Craving, hatred and delusion are
called misdeeds because due to them one does wrong through
body, speech and mind (kayavanmanoduscaritani). Again, this
definition is given because craving, hatred and delusion are the
bad roots (akusalamiila) of unfavorable misdeeds derived from

51 The same list of three malas Vbh, p 3068

52 Vbh, p 377, gives a list of five sallas (= salyas) raga, dosa, moba,
mana, ditthi

53 The same hst of thiee kincanas DI, p 217 M1, p 298, SIV, p 297,
Vbh, p 308

54 1In the Pali texts the three misdeeds are usually enumerated as misdeeds
of body (kayaduccanta), speech (vaciduccanta) and mind (manoduccarita)
AL pp 114, 138 Vbh, p 383, etc
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them. Why is that? In the world one does wrong because of
worldly trifles; one does wrong while thinking of an injustice
done to oneself [by someone], and one does wrong through
attachment to false teachings. Hence, craving, hatred and delu-
sion, which are bad roots, are called misdeeds.

(17] There are three outflows (dsrava, impurity): the out-
flows of the sense-pleasures (kdamdsrava), of existence and be-
coming (bbavdsrava), and of ignorance (avidydsrava).> They
are called outflows because they make the mind dispersed and
flowing. Why is that? The outflow of the sense-pleasures is due
to external dispersion; the outflow of existence and rebecoming
is due to internal dispersion; the outflow of ignorance is due to
both those dispersions.

[18] There are three distresses (vighdta):> the distresses of
craving, hatred and delusion. It is the search for existence and
becoming, and the search for material things necessary to exist-
ence (pariskara) due to craving, hatred and delusion. They are
called distresses because one is always afflicted by the suffering
of poverty, etc.

(19] There are three burns (paridaha):>” the burns of
craving, hatred and delusion. This is passionate attachment to
the major and minor characteristics (laksandanuvyanjana) [of a
person or a thing], caused by supertficial (ayoniso) thought due
to craving, hatred and delusion. They are called burns because
they burn the body and mind though passionate attachment to
the major and minor characteristics.

[20] There are three tribulations (1payasa): the tribulations
of craving, hatred and delusion. This is desire and attachment
here and there, caused by craving, hatred and delusion. They

55. The list of the same three dsravas (Pili, dsara) in M 1, p. 55; A L
pp. 165, 196; 11, p. 211; IIL, pp. 93, 414; S IV, p. 256; V, pp. 56, 189; Vbh, p. 304.
However, there is a list of four dsacvas: kamdsarva, bhavasara. ditthasara and
avijjasava, in the Mabdparinibbana-sutta, D 11, pp. 81, 84, 91, 98, 123, 126.

56. In the Pili texts very often as a synonym for kilesa in general, but there
is no precise list of vighatas.

57. Parilaba (= paridaba) in the Pili texts is generally used as a synonym
of kilesa, but there is no precise list of them.
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are called tribulations because, when the situation changes, one
is affected by sorrow, lamentation, suffering and sadness.

[21] There are three contentions (rana): the contentions
of craving, hatred and delusion. They are called “contentions”
because, due to craving, hatred and delusion, one fights with
weapons and sticks, and one creates all kinds of contentions
and contflicts.

(22] There are three fevers (juara): the fevers of craving,
hatred and delusion. They are called “fevers” because, due to
craving, hatred and delusion, one is burnt by the great heat
of unjust craving (adbharmardga), excessive covetousness
(visamalobba) and false teachings (mithyadbarma).

[23] There are three dense forests (vanatha or gahana):*
the dense forests of craving, hatred and delusion. They are
called “dense forests” because, due to craving, hatred and delu-
sion, beings are engaged in activities which engender birth and
death and are born in different groups consisting of the five
destinies in the continuity of existence.

[24] There are three obstructions (vibandha): the obstruc-
tions of craving, hatred and delusion. Because of craving, hatred
and delusion, there is a great longing concerning the body and
wealth, lack of comprehension, desire for contention, satisfac-
tion even when having little favorable (kusala). They are called
obstructions because, due to them, one does not develop favor-
able things. Hence, the synonyms of defilement are innumer-
able (apramdna).

What is their depravation (vipratipatti)?”® Two defilements,

* The correct term is vanasa See n 35 above, p 97

58. Vipratipatt1 usually means “misconduct,” “offence,” “fault,” “misfor-
tune.” “divergence.” “difference,” “contradiction,” “contrarity,” “incompatibil-
ity,” “mistaken perception,” “false objection,” “repugnance,” “hostility,” “con-
flict,” “confusion,” ‘perplexity ” However, here the term expresses the idea of
diverting, prejudicing, deforming, perverting and depraving the mind in such a
way that it cannot have a right view of an object or idea. For example, when
the mind is depraved or deformed by rdga or pratigha. it cannot understand
an object or idea correctly, objectively, because it is then prejudiced or de-
formed erther by craving (rdga) or repugnance (pratigha), and consequently it
takes a perverted view

» o«
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craving (rdga) and repugnance (pratigha), deprave [the mind]
with regard to objects (visaya) and views (drsti). Pride (mdna)
depraves [the mind] with regard to beings and views. The view
of individuality (satkayadysti), the idea of grasping extremes
(antagrabadysti) and false views (mithyadysti) deprave [the
mind] with regard to knowables (jiieya). Adherence to views
(drstiparamarsa) and adherence to observances and rituals
(silavrataparamarsa) deprave [the mind] with regard to views.
Scepticism (vicikitsa) depraves [the mind] with regard to coun-
teractions (pratipaksa). Ignorance (avidya) depraves [the mind]
everywhere. The ten defilements” deprave [the mind] with
regard to [the Truths of] suffering and its origin, because they are
their nearest bases. And again, the ten defilements deprave [the
mind] with regard to cessation and the Path, because they
arouse fear regarding them.

[8] What are their realms (dhati)? Except for repugnance
(pratigha), all the other [defilements] are linked to the three
realms. As for repugnance, it is linked only to the realm of desire
(kamadhatu). Moreover, craving (¥aga) is in conjunction with
happiness (sukha), joy (prit)®™ and equanimity (upeksd) in the
realm of desire. As it is in the realm of desire, so it is in the first
and second absorptions (dhydna). In the third absorption it is in
conjunction with happiness and equanimity. Above that, it is in
conjunction only with equanimity.®’ Repugnance is in conjunc-
tion with suffering (dubkba), sorrow and equanimity. Pride
(mana) is in conjunction with joy and equanimity in the realm
of desire. In the first and second absorptions it is in conjunction
with happiness, joy and equanimity; in the third absorption,
with happiness and equanimity; above that, it is in conjunction

59. See above, p. 95.

60. Pradhan’s reconstruction: saumanasya. However, the term priti is
more appropriate because it is also connected with the dbydnas as indicated
in the following sentences. Priti is a member of dhyana but not of
saumanasya.

61. That is, rdga is in conjunction with sukba, priti and upeksa in the first
and second dhyanas, with sukba and upeksa in the third, and with upeksa in
the fourth.
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only with equanimity. As is pride, so are the view of individual-
ity (satkayadrsti), the idea of grasping extremes (antagraha-
drsti) and adherence to observances and rituals (silavrata-
paramarsa). False view (mithyadysti) is in conjunction with
sorrow, joy and equanimity in the realm of desire. In the realms
of form and of the formless, it is in conjunction with feeling.
Scepticism (vicikitsa) is in conjunction with sorrow and equa-
nimity in the realm of desire, and it is conjoined in accordance
with feeling in the realms of form and of the formless. Ignorance
(avidya) is twofold: conjoined and pure. Since it is in conjunc-
tion with all the defilements, ignorance in conjunction is
conjoined in accordance with feeling. Pure ignorance is in con-
junction with sorrow and equanimity in the realm of desire. In
the higher realms, it is conjoined in accordance with feeling.
Why are all the defilements in conjunction with equanimity?
Because all the defilements are in decline due to their apathy.
Furthermore, craving (rdga) in the realm of desire pertains to
the six groups of consciousness.”* As is craving, so are repug-
nance and ignorance. Craving in the realm of form pertains to
four groups of consciousness,* and in the realm of form it per-
tains to the group of mental consciousness. As is craving, so is
ignorance. Pride, false view and scepticism pertain everywhere
linked to the group of mental consciousness. Moreover, craving,
repugnance and pride in the realm of desire are only active with
certain objects. As in the realm of desire, so also in the realm of
form and of the formless the other defilements are everywhere
active with all the objects.

[9] What are their groups (nikdya)? There are two groups
of defilements: the group which should be abandoned through
internal vision (darsanaprahatavyanikdya) and the group
which should be abandoned through mental cultivation
(bhavanaprabatavyanikaya). The group which should be

62 Visual, auditory, olfactory, gustatory, tactile and mental conscious-
nesses.

63 Visual, auditory, tactile and mental consciousnesses. See Kosa, ch VII,
p. 163
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abandoned through internal vision is again fourfold: the group
which should be abandoned through the internal vision of
suffering, the group which should be abandoned through the
internal vision of the origin [of suffering], the group which
should be abandoned through the internal vision of cessation,
and the group which should be abandoned through the internal
vision of the Path. In the realm of desire, the ten defilements"
should be abandoned through the internal vision of suftering.
As with those which should be abandoned through the internal
vision of suftering, so are those which should be abandoned
through the internal vision of the origin [of suffering], cessation
and the Path. In the realm of form, those which should be aban-
doned separately through the four internal visions of suttering,
etc., are nine defilements, with the exception of repugnance. As
it is in the realm of form, so it is in the formless realm. Thus,
the groups of defilements which should be abandoned through
internal vision are one hundred and twelve in number.” In the
realm of desire, six defilements should be abandoned through
mental cultivation: (1] the innate view of individuality (sahaja
satkayadystib), (2] the idea of grasping extremes (antagraha-
drsti), (3] craving (raga), [4] repugnance (pratigha), [3] pride

64. See above, p. 95.
65. In the realm of desire:

to be abandoned through the internal vision of suffering 10 defilements,
— — —_ — its origin 10 —
— — — —- cessation 10 —
— — — — the Path 10 —
In the realm of form:
to be abandoned through the internal vision of suffering 9 defilements,
— —_ —_ — its origin 9 —
— — — — cessation 9 —
— — — — the Path 9 —
In the formless realm:
to be abandoned through the internal vision of suffering 9 defilements,
— — — — its origin 9 —
— — — — cessation 9 —
— — — — the Path 9 —

Total: 112 —
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(mana), and [6] ignorance (avidya). In the realm of form, with
the exception of repugnance, the other five [defilements] should
be abandoned through mental cultivation. As in the realm of
form, so it is in the formless realm. Thus, the groups of defile-
ments which should be abandoned through mental cultivation
are sixteen in number.®

[10] What is their abandonment (prahana)? They are aban-
donments through analysis, through attention and through
obtaining. What is abandonment through analysis? It is [aban-
donment] through complete knowledge (parijnana?), through
separation (visamyoga) and through obtaining the counter-
actives (pratipaksalabba). What is complete knowledge? It is
complete knowledge of things which constitute the cause
(nidana), complete knowledge of the own-nature [of things]
and complete knowledge of their bad consequences (ddinava).
What is separation? It is the fact of not seizing what appears on
the instant. What 1s the obtaining of the counteractives? It is the
path of the obtaining of the counteractives by means of which
one does not permit the arising of [the wrong] that has not
already arisen (anutpannasya anutpdda), or one abandons [the
wrong] that has already arisen (utpannasya prahana). What
is abandonment through attention? By means of attention,
which generalizes all objects, one sees all things as having no
self. One abandons the defilements, by understanding their im-
permanence, etc., through the development of the idea of im-
permanence, etc. What is abandonment through obtaining?
[There is no obtaining] of the past, since it has ceased, nor of the
future, since it has not yet arisen, nor of the present, since it is
co-existent. Abandonment is merely the rejection of the obtain-
ing of unruliness (dausthulya) by the defilements. Since unruli-
ness [by the defilements] appears, the counteractives appear;

66 Sastih (sixty) in Pradhan s 1econstruction 1s obviously an error
Defilements to be abandoned through mental culuvation in the kamadbatu 6
— riipadbatu 5
— ariipyadhatu 5
Total 16
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since the counteractives appear, unruliness ceases (disappears)
simultaneously. Just as, in the world, when light appears, dark-
ness vanishes. This is disjunction. When future defilements re-
main among unarisen things, then that is called abandonment.”’

What is action dominated by the defilements (klesadbi-
pateyakarma)? The action of volition (cetandkarma) and the
action done after having willed (cetayitva karma).®® All that is
the characteristic of action.

Furthermore, action is ftivefold: action of perception (or
of reception, upalabdhikarma),” action of function (karitra-
karma),” action of intention (vyavasdyakarma),” action of
transformation (parinatikarma)” and action of acquisition
(praptikarma).” In this context what is generally meant is the
action of intention (vyavasayakarma).

What is action of volition (volitional action, cetandkarmca)?
It is meritorious action (punyakarma), demeritorious action
(apunyakarma) and immovable action (aninjyakarma).”

What is action done after having willed (cetayitva karma)?
It is physical (kayakarma), vocal (vakkarma) and mental
(manaskarma) action. Those three actions, physical, vocal and
mental, are favorable (kusala) and unfavorable (akitsala).

Which are unfavorable (akusala)? They are the ten kinds

67. Cf. Vism, p. 50: Ettha ca pabananti koci dbammo ndama naithi
annatra vuttappakaranam pandatipdatadinam anuppdadamattato “Here there
is nothing called abandonment except for the simple non-appearance of the
destruction of life, etc., as it has been explained ”

68. Cf. the Pali term saricetanika-kamma, M 111, p. 209; AV, pp. 292, 294,
297, 299. Also see Kosa, ch. IV, p. 1.

69. This is action by the sense faculties such as the perception or reception
by the eye of an external object such as visible form.

70. Such as support (ddbara, asraya). The function of the earth is to
support things that are on it. The function of matter (ripa) is to obstruct
(rundbati) space.

71. This is volitional action by the mind, speech or body.

72. Activities such as making an ornament out of gold by a goldsmith.

73. This refers to things such as direct understanding (saksatkarma) of
Nirvana by means of the Noble Eightfold Path.

74. These are the dhyanas.
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of unfavorable actions: [1] destruction of life (pranatipata),”
[2] theft (adattadana, lit. taking what is not given), [3] sensuality
(kamamithyacara, lit. illicit sexual relations), [4] lying (mrsa-
vada), [5] slander (pisunavak or paisunya), (6] harsh speech
(parusavak), (7] idle talk (sambbinnapralapa), (8] excessive
avarice (abbidhya), (91 ill-will (vyapada), and [10] false views
(mithyadysti).”

Which are favorable (kusala)? They are the ten kinds of
favorable actions: [1] abstention (virati) from the destruction
of life, [2] abstention from theft, [3] abstention from sensuality,
[4] abstention from lying, [5] abstention frem slander, [6] absten-
tion from harsh speech, [7] abstention from idle talk, [8] absence
of excessive avarice (anabhidhya),” [9] absence of ill-will
(avyapada), and [10] right views (samyakdrsti).

Furthermore, the destruction of life, etc., have five condi-
tions: object (vastin),™ intention (asaya),” application (prayoga),’
defilement (klesa)® and accomplishment (nisthda-gamana).™

75. The translation by L. de La Vallée Poussin of the term pranatipata as
“murder” (Kosa, ch. IV, pp. 46, 153, 163, 1806, 188, etc.) is incorrect. The term
means the destruction of any living being, even an insect, and murder is in-
cluded in it However, murder in particular, which is one of the four parajikas
for a bhiksu, is expressed, not by the term pranatipata, but by the expression
manussaviggabam jivita voropeyya “to deprive a human being of life.”

76. The same list of ten akusala and kusala [actions] in the Pali texts. See
M I, p. 45, Sevitabba-asevitabba-sutta (no. 114); A V, p. 264. Also Vism
p. 084.

77. Note the term “abstention” (zirati) with reference to the first seven
unfavorable actions beginning with the destruction of life (pranatipata), and
this virati is included in the sila (morality) which governs only physical and
verbal actions. However, the last three, beginning with abbidbya. are mental
actions. There it is not a case of abstention (zirati), but the absence of exces-
sive avarice, etc.

78. le., prana, a living being.

79. Le.. vadhakacitta, a violent thought, intention of killing.

80. Le., the action of killing itself.

81. Raga, dvesa, moha, together or separately, at the moment of killing.

82. Le. the completion of the action of killing. These five conditions should
be fulfilled in order to complete an unfavorable act. If one of those five is
missing, the unfavorable action will not be complete. Let us take, for example,
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The Sttra mentions volitional action (cetandkarma). Which
are volitional actions? They are: [1] volitional action occasioned
by another’s order, [2] volitional action occasioned by another’s
suggestion, [3] volitional action performed without knowing
[right and wrong], [4] volitional action performed under the
influence of [bad] roots,* and [5] volitional action occasioned by
perverse views (viparydsa).®* Among these [fivel, if one of the
[last twol volitional actions, under the influence of [bad] roots or
perverse views, is performed or acquired, its result will neces-

sarily be experienced. “Performed” means “produced by con-

duct;” “acquired” means “assembled by the residues (vasana).”

Actions whose results are determined are mentioned in the
Sutra. Which are determined actions? [1] Determining an act by
action,® [2] determining the experience of results,* and [3] de-
termining the occasions.”’

the last condition, nisthdgamana *accomplishment,” in respect of the unfavor-
able action of killing. It a person shoots at an animal with the intention of
killing it, but misses, and in consequence the animal escapes, he has certainly
committed an unfavorable mental action by arousing bad thoughts such as
craving, hatred, etc. However, the unfavorable action of killing an animal is
not complete, because there is no nisthagamana, accomplishment of action,
although the other four conditions are fulfilled. Let us take the first condition,
vastu “object,” that is, a living being. If a person shoots at a rock in the dark-
ness, thinking it is an animal, and reaches his target, the unfavorable action of
killing is not complete, because the rastu (object, living being) is not there,
but he commits an unfavorable mental action by arousing bad thoughts. Let us
take the dsaya, “intention.” If a person crushes an insect underfoot without
thinking of it, without intention (a@saya) and kills it, there is an action of killing,
but it is not an unfavorable action because there is no @saya, intention, and in
consequence no other defilements. Such is the case in respect of the other
conditions.

83. Namely, lobba, dresa. moba, which are the bad roots (akusalamiila).

84. Of these five kinds of action, the first three are weak and the last two
are strong.

85. That is, a certain act in this life becomes necessary or inevitable as a
result of a former action (karma).

86. This refers to nos. [4] and [5] in the preceding paragraph.

87. There are three occasions in which an action can produce its results:
[1] during the present life (drstadbarmaredaniyakarma), 12] during the imme-
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The results of the fruition (vipakaphala) of the ten kinds of
unfavorable actions are produced in the three bad destinies
(durgati); the results of the weak, middling and strong actions
are produced [respectively] in the realms of animals (tiryak),
ghosts (preta) and the hells (naraka). Their secondary results
(nisyandaphala), separately and appropriately, are dangers that
threaten the person and things pertaining to him, in those who
are born among human beings. Their predominant results
(adhipatiphala), separately and appropriately, are dangers that
threaten external things.®

It is said in the Sutra: The results of the fruition (vipaka-
phala) of the ten kinds of favorable actions are produced in
those who are born as gods or men in the realms of the gods or
men. Their secondary results (nisyandaphala), separately and
appropriately, are the growth of welfare of the person and
things pertaining to him in those realms. Their predominant
results (adbipatiphala), separately and appropriately, are the
growth of external things in those realms.

The results of favorable and unfavorable actions are pro-
duced in the good and bad destinies (szgati, durgati). This also,
through the projecting action (dksepaka-karma) and the com-
pleting action (paripiiraka-karma).*”” What is projecting action?
It is the action by means of which the result of fruition is pro-
duced. What is completing action? It is the action by means of

diately succeeding life (ipapadyaredaniyakarma), and [3] later in subsequent
lives (aparaparyayavedaniyakarma).

88. For details concerning the results produced separately and appropri-
ately, see Cullakammavibhanga-sutta (no. 135) of M. See also Kosa, ch. IV,
p. 186.

89. Aksepaka-karma corresponds to janaka-kamma in the Pali Abhi-
dhamma. It is the karma that produces rebirth. Paripiiraka-karma corre-
sponds to wupatthambhaka-kamma in Pali. This karma helps to develop
conditions in a given situation. If a person is born into a well-off family, that is
the result of an aksepaka-karma (or janaka-kamma). The mere fact of being
born into such a family does not mean that he will obtain all the advantages of
that fortunate situation. It is paripiiraka-karma (or upatthambbaka-kamma)
which helps him to make the best of it.



116 Abbidbarmasamiiccaya

which, after having been born, one experiences good or bad
results. An action can project a life (a@tmabhava), or several
actions can project a life, or several actions can project several
lives. A being is accompanied by several actions. In such a case,
what is the order of the results of fruition? That which is the
most serious™ is the first to produce its results, then that which is
manifested at the moment of death,” then that which is habitu-
ally performed earlier,’” finally that which was performed for-
merly [in a past life].”

The Sutra says: Action is threefold: meritorious action
(punyakarma), demeritorious action (apunyakarma) and im-
movable action (aniijyakarma). What is meritorious action? It
is favorable action (kusalakarma) associated with the realm of
desire Ckamapratisamyukia). What is demeritorious action? It is
unfavorable action (akusalakarma). What is immovable action?
It is favorable action associated with the realms of form and of
the formless (rapariapyapratisamyukta).

The Sttra says: Meritorious, demeritorious and immovable
(punya, apunya, aninjya) actions are formations (samskara)
conditioned by ignorance (avidyd). Why are meritorious and
immovable actions called formations conditioned by igno-
rance? Ignorance is twofold: ignorance of results (vipdka-
avidyd) and ignorance of reality (tattvartha-avidya). Igno-
rance of results produces demeritorious formations (aputnyc-
samskara). Ignorance of reality produces meritorious and

90. Pradhan’s reconstruction: audarika-karma. But very likely guru-
karma. Cf. Kosa, ch. IX, p. 297. In Pili it is also garu- or garuka-kamma.

91. Asanna- or marandsanna-kamma in Pili.

92. In Pali dcinnaka- or babula-kamma.

93. This refers to katatta-kamma in Pili. These four actions produce their
results in that order. A serious action has priority over all the others. If there 15
no serious action, then an action which occurs in the mind at the moment ol
death produces its results. If no particular action occurs in the mind at the
moment of death, then the most frequently performed action produces its
results. If none of these three actions finds occasion to produce their results
then an action performed in a past life will produce its results. See Kosd.
ch. IX, p. 297.
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immovable formations (punya-aninjya-samskara).*

94. This refers to the well-known expression avidyapratyayah samskarah
“the formations are conditioned by ignorance,” and to many passages in the
Sutras. Punyabbisamskdra, apunyabbisamskara and aninjyabbisamskara
constitute karmabhava (existence through karma or action). The Vbh (PTS),
p. 137, explains kammabbava. Tattha katamo kammabbaro? Punviabhbi-
samkharo apunnabhisamkbdaro anenjabbisamkbaro. Ayam vuccati kamma-
bbato. Sabbam pi bhavagami kammam kammabhavo. Hence, every action
(karma), whether good or bad, helps in continuing existence and becoming
(bhara). And all these punya-apunya-aninjya-samskaras, which contribute
to the continuity of the cycle of existence, are conditioned by ignorance, as is
explained in S II, pp. 81-2: Avijjagato’vam bhikkbave purisapuggalo purinam
ce samkbaram abbisamkbaroti punniipagam hoti vinnanam apunviam ce
samkharam . . . anenjam ce sammkhdaram abbisamkbaroti anenjiipagam boti
vinnanam. This construction, an accumulation of the good as well as the bad,
is samskara due to ignorance, to non-knowledge of reality. When one is free
from ignorance and can see reality, one does not acquire punya, apunya or
aninjyasamskara, as is explained in S II, p. 82: Yato kbo bhikkbave bhikkbuno
avijja pabina boti vijja uppanna, so avijjaviraga vijjuppada neva purnnabhi-
samkbaram . . . na apunnabhbisamkbdaram . . . na anenjabbisamkbaran
abhisamkharoti. An arhat who is free from ignorance (avidya) and has ob-
tained knowledge of reality (2idya) is beyond duality, beyond the good and
the bad, and does not acquire any karma, even good karma. Hence the Dhp,
referring to such a person, says: punnapdapabinassa “to him who has elimi-
nated merit and demerit™ (IIl, p. 7 or verse 39); yo dha punnan ca papan ca
babetra “he who having abandoned merit and demerit” (XIX, p. 12 or v. 297);
Yo dha punnan ca papaii ca ubbo sangam upaccaga “he who has gone beyond
the two bonds merit and demerit” (XXVI, p. 30 or v. 412). When an arhat does a
good action or attains a dhyana, that is merely a pure act (kriya), but not a
karma that produces rebirth or a continuity of existence, because he is free from
the false idea of self and the desire for a continuity of existence and becoming.

Here in our text we can make out two forms of ignorance: ignorance of
results (vipaka-arvidya) which produces apunya, “demerit,” and ignorance of
reality (tattvarntha-avidya) which produces punya and aninjya, “merit” and
“immovable.” When one is ignorant, in the moral sense, of the results of good
and bad actions, one is subject to performing bad actions. But when one has
knowledge of good and bad, also in the moral sense, one tries not to perform
apunya, but one tries to acquire punya “merit” and dninjya “immovable”
(dhyana). Nonetheless, all this occurs on the moral level of existence and
becoming (hhara). Here there is also the sense of duality, of the good and the
bad. But when one is free from ignorance, and when one has obtained knowl-
edge of reality, that is, when one becomes an arhat, one goes beyond duality,
merit and demerit, as we saw above in the quotations from the Dhp.
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The preparation of the action of killing is effected through
craving, hatred and ignorance,” but its completion is only
through hatred. As with killing, so it is with the action of using
harsh speech (parusavak) and with ill-will (vyapada). The
preparation of the action of thieving is through craving, hatred
and ignorance, but its completion is only through craving.
As with thieving, so it is with sensuality and excessive avarice
(abbidhya). The preparation of the action of lying is made
through craving, hatred and ignorance; its completion may be
through any of the three. As with lying, so it is with idle talk
(sambbinnapralapa) and slander (pisunavak). The preparation
of holding false views is effected through craving (rdga), hatred
and ignorance, but its completion is only so through ignorance.

The Sttra mentions common action (sddbaranakarma),
non-common action (asddbdaranakarma), strong action (bala-
vatkarma) and weak action (durbalakarma).

What is common action? It is action that produces various
changes in the receptacle world (inanimate world, bbajanaloke).”

What is non-common action? It is action that produces vari-
ous changes in the world of beings (animate world, sattvaloka),
and also actions by beings who dominate them reciprocally. It
is with reference to the power of that action that there is men-
tion of the reciprocally dominant condition (anyonyadbipati-
pratyaya) of beings. By reason of that reciprocal power which
dominates them (beings), that action is also called common
action. Hence, the Satra says: [It is] like mutual vision, etc.,
among beings in relation to each other. The denial of mutual
experience is not admitted.”

95. For example, the action of killing animals for their flesh. hide, etc.. is
provoked by craving; the action of killing an enemy is provoked by hatred.
and that of killing animals for a sacrifice, by ignorance.

96. This refers to actions of a nature such as the changings of the seasons
in the world.

97. Sadharanakarma is action of a nature that produces things such as the
changings of the seasons which are experienced by the world in common.
This does not exist on the volitional level. Asddbaranakarma is the volitional
action of an individual the results of which are experienced only by that indi-
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What is strong action (balavatkarma)? It is unfavorable
volitional action by a person whose counteractive qualities
(pratipaksa) are strong. An action which should produce results
in the hells only produces results in the present life (drsta-
dharmavedaniya) through obstruction by means of the power
of the counteractive qualities (pratipaksabalaviskambbhana); an
action which should produce results in the present life does not
produce any (at all). This action is termed strong by reason of
the power of the action of the counteractive qualities. Every
favorable volitional action is termed strong [by reason of the
power of the action of the counteractive qualities]. Referring to
that action, the Blessed One said: My noble disciples develop a
favorable thought for unlimited and great (apramanavaipulya)
actions but, with regard to compounded and limited (abbi-
samskrta sapramana) actions, they do not reject or retain them,
or fall into that category [of compounded and limited actions].
Unfavorable volitional action by a person whose counteractive
qualities are weak is also termed strong.

Furthermore, a volitional action which is destined to pro-
duce results, or which has not been destroyed, or which is un-
known, is also termed strong. Keeping that in mind, it has been
said: All favorable and unfavorable actions which are destined
to produce results and which are not destroyed by the Noble
Path (aryamadrga) are termed strong actions. An unfavorable
action associated with the realm of desire, an action habitually
performed in the past, an action performed opportunely,” an
action which is irreversible (asddhya)” by reason of its incom-
patible nature with final Nirvana (aparinirvanadharma)'™—all

vidual and not by others in common. However, with regard to individuals,
there is also a kind of sadbharanakarma, a mutual relationship between indi-
viduals which influences each other (anyonyadbipatipratyaya).

98. Opportunely: an action performed in youth is considered stronger than
an action performed in childhood or old age. Or an action performed in good
health is stronger than an action performed in a state of failing health.

99. l.e., an action which cannot be counteracted.

100. This refers to the icchantikas. See above, p. 78. Also Abhidh-sam:
Gokhale, p 30, or Pradhan. p. 35: aparinircanadharmakanam icchantikanam.
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those actions are strong by nature. A strong action should also
be considered in reference to its domain (ksetra, field) and
mental resolve.'

Furthermore, a strong action should be understood ac-
cording to nine reasons: [1] its domain (ksetra, field),'"™ [2] its
object (vastu)," [3] its own-nature (svabbdva),' [4] its base
(asraya),'"” [5] attention (manasikdara),' (6] intention (dsaya),"”
[7] assistance (sabdya),"® [8] frequent practice (babulikdra), and
[9] its link with a great many people (bahujanya)."”

Weak action (durbalakarma) [should be understood] in
the opposite sense.

The Blessed One said: “If someone says, ‘Just as a person
performs and accumulates actions (karma), just so does he
experience the results (vipdka), then there is no holy life
(brabmacaryavasa) and there is no possibility of completely
destroying and putting an end to suffering. But if one says, ‘Just
as a person performs and accumulates actions the results of
which have to be experienced, just so does he experience the
results appropriately,” then there is the holy life and the possibil-
ity of completely destroying and putting an end to suffering.”"

101. Here resolve refers to a resolution such as the aspiration to become a
Buddha abbisambodbipranidbana.

102. Le., punyaksetra, for example, the Sangha because of its noble and
great virtues.

103. Le., danavastu, things given. The quality and quantity of the danacastut

104. For example, sila through its own-nature is stronger than dana, and
bhavana is stronger than sila.

105. Le., the person who performs the action. favorable action by a person
who is morally pure is stronger than that by an impure person.

106. Le., profound attention, concentration accompanied by devotion to
the action performed.

107. Le. aspiration for Nirvina.

108. lLe., a favorable action performed with mutual assistance.

109. Le., the welfare of a great number. Ct. the well-known expression in
the Sutras: babujanabitaya babujanasukbaya “for the weltare of a great
number, the happiness of a great number.”

110. This quotation is from A I, pp. 249, 253: Yo kbo bhikkhave evant
vadeyya: “Yathd yathd'vam puriso kammam karoti tathd tathd tam patisani-
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What is the meaning of that word in the Sttra? Here, the
Buddha wishes to refute false words such as: “From a pleasant
action only pleasant results arise; from an unpleasant action
only unpleasant results arise; from a neither pleasant nor
unpleasant action only neither pleasant nor unpleasant results
arise.” The right idea can be expressed thus: with regard to
pleasant action: which should produce a pleasant feeling, the
pleasant results are recognized; which should produce an
unpleasant feeling, the unpleasant results are recognized; which
should produce a neither pleasant nor unpleasant feeling, the
neither pleasant nor unpleasant results are recognized. With
regard to an unpleasant action: which should produce a pleas-
ant feeling, the pleasant results are recognized; which should
produce an unpleasant feeling, the unpleasant results are recog-
nized; which should produce a neither pleasant nor unpleasant
feeling, the neither pleasant nor unpleasant results are recog-
nized. With regard to a neither pleasant nor unpleasant action:
which should produce a pleasant feeling, the pleasant results
are recognized; which should produce an unpleasant feeling,
the unpleasant results are recognized; which should produced a
neither pleasant nor unpleasant feeling, the neither pleasant nor
unpleasant results are recognized. Such is the meaning of that
word in the Sttra.

Furthermore, the division of action (karmaprabheda) is
threefold: action of restraint (samvarakarma); action of non-
restraint (asamvarakarma) and action of neither restraint nor
non-restraint ( naivasamvarandsamvarakarma).

What is the action of restraint (samvarakarma)? It is action
included in the restraint according to the Code of Discipline
(pratimoksa-samuvara), in the restraint of absorption (dhyana-
samvara) and in the restraint of the pure [transcendental] state

vediyatiti,” etam santam bhikkhave brahmacariyavdso na hoti okdso na
panndayvatr samma dukkbhassa antakiriyaya Yo ca kho bhikkbarve evam
vadeyya “Yatha vedaniwyam ayam puriso kammam karoti tatha tatha'ssa
vipakam patisamuvediyatity,” evam santam bbhikkhave brabmacariyavaso boti
okdso panndyati samma dukkhassa antakiriyaya
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(anasravasamvara). What is action (karma) included in the
restraint according to the Code of Discipline (pratimoksa)? They
are the seven restraints of those who have entered the Commu-
nity (sangha).""" [Moreover, there are eight kinds of restraints]:
[1] restraint of the monks (bbiksusamvara), [2] restraint of the
nuns (bhiksunisamvara), [3] restraint of those who are in train-
ing (siksamanasamvara), [4] restraint of the male novices
(sramanerasamvara), [5] restraint of the female novices
(sramanerisamvara), [0] restraint of the male lay disciples
(upasakasamuvara), |7] restraint of the female lay disciples
(upasikasamovara), and [8] restraint through fasting (upavasa-
sanmuvara).

To what kind of person is the restraint of the religious
(pravrajita) prescribed? To a person who follows a life of
abstention from misconduct and from sense-pleasures.''*

To what kind of person is the restraint of the male and
female lay disciples prescribed? To a person who follows a life
of abstention from misconduct, but not of abstention from
sense-pleasures. '’

To what kind of person is restraint through fasting pre-
scribed? To a person who follows neither a life of abstention
from misconduct nor a life of abstention from sense pleasures.'"!

111. The Tibetan version gives eight restraints, which is probably a mistake
due to confusion with the eight kinds of restraint that follow. However, these
eight restraints have nothing to do with the Pratimoksa. In the Pratimoksa
(Pali, Patimokkha) there are only seven kinds of restraints or restrictions.
[1] parajika, (2] sangbadisesa, |3] anivata, 4] nissaggiya-pacittiya, [5) pacittiya,
[6] patidesaniya. and [7] sekbiya.

The Sutralamkara, p. 35 (commentary on XI, 8) mentions five categories of
apattis “transgressions.” In this case, the anivatas and nissaggiya-pacittiyas
should be omitted. See also the trans. by Lévi, p. 100, n. 1.

112. This refers to discipline according to the Vinaya.

113. This refers to the usual five precepts of the laity: abstaining from
[1] taking life, [2] theft, [3) illicit sexual relations, [4] lying, and [S] intoxicants.

114. This refers to the eight precepts (upavasathasila) which are observed
by the laity on the days of the full moon, new moon, first quarter and last
quarter. The eight precepts prescribe abstaining from [1] taking life, [2] theft.
[3] having sexual relations [even legitimatel, [4] lying, [5] taking intoxicants,
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With regard to some lay disciples who dwell in a monastic
establishment (Siksasthana), it (this restraint) is called accompa-
niment (samanvagama); the restraint of a lay disciple is called
non-accompaniment (asamanvagama), and the said accompa-
niment is also called danger for morality (s7ilavipatti), as in the
case of hermaphrodites and eunuchs. Is the restraint of a lay
disciple refused them [eunuchs}? The restraint of a lay disciple is
not refused them. Only the condition of a lay disciple is refused
them, because it is not suitable for them to associate with the
religious in the Community of monks and nuns or to serve them.
There are five kinds of eunuchs: [1] eunuch by birth (jati-
pandaka), [2] envious eunuch (irsyapandaka), [3] eunuch for a
fortnight (paksapandaka), (4] moistened eunuch (asecanaka-
pandaka), and [5] eunuch through effort (apatpandaka).'™

What is action (karma) included in restraint through
absorptive meditation (dhyanasamvara)? 1t is abstention (virati)
in a person free from desire for sense-pleasures when the seeds
of his defilements deriving from immorality are cut off: it is the
abstention of a person free from craving (vitardga) in the levels

[0] eating after midday, [7] enjoying dancing, singing, music and other enter-
tainments and using adornments such as garlands, perfume, etc. and [8] using
luxurious beds and seats.

115. These five kinds correspond respectively to [1] napumsakapandaka,
2] usavapandaka, |31 pakkbapandaka, 4] asittapandaka, and (5] opakkam-
tkapandaka, as they are described in the Samantapdasadika, the Commentary
on the Vinaya (Colombo ed., 11, 1900, p. 187). According to the Commentary’s
explanation, the napumsakapandaka is a hermaphrodite who is born impo-
tent or without any obvious sexual organ (abbdava). The usiyapandaka is a
person whose sexual ardor is satisfied by envy (excitation) when he sees
sexual union by others. The pakkbapandaka is a person who becomes a
eunuch during the fourteen dark days (kalapakkha), that is, for two weeks,
from the day of the full moon until the new moon, and he obtains sexual
satistaction during the fourteen light days (junbapakkba), that is, for two
weeks, from the day of the new moon until the full moon. The dasittapandaka
is a eunuch whose sexual ardor is satisfied when he takes into his mouth the
sexual organ of another male and when the latter emits semen into his mouth.
(The Kamasiitra by Vitsydyana, ed. La Fontaine d’Or, Paris, pp. 85-7, gives a
detailed description of this type of eunuch.) The opakkamikapandaka is a
person who emits semen by means of some kind of effort or artifice.
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of the first, second and third absorptions (dhydana). That is
called bodily and vocal action (kayavakkarmea) included in
restraint through absorptive meditation.

What is action (karma) included in the pure (andsrava)
realm? It is pure abstention (andsravavirati) acquired by means
of the internal vision of the Truth, by the power of attention of
the pure realm. That is called action included in the pure realm.

What is the action (karma) of non-restraint (asamvara)?
It is a career defined by birth or by the choice of certain activi-
ties. Who are the unrestrained? They are killers of sheep
(aurabbrika), killers of chickens (kaukkutika), killers of pigs
(saukarika), hunters of birds (Sakunika), fishermen (matsyika),
hunters (lubdbaka), hunters of deer (vagurika), bandits (cora),
executioners (ghdlaka), those who trap cows (gobandhaka)
and elephants (ndga- or hastibandbaka), rulers (mandalika),'"*
snake charmers (nagamandalika), jailers (kdardagarika), spies
(sticaka), those who inflict pain (torture) (upaghataka), etc.'”

What is action included in neither restraint nor non-
restraint (naivasamvaranasamvara)? It is conduct that is neither
restrained nor unrestrained. They are [ordinary] favorable and
unfavorable actions (kusaldkusalakarma).

Furthermore, action is threefold: action that produces a
pleasant feeling (sukbavedaniyakarma), action that produces
an unpleasant feeling (dubkbavedaniyakarma) and action that
produces a neither pleasant nor unpleasant feeling (adubkha-
sukbavedaniyakarma).

What is action that produces a pleasant feeling? It is every
favorable action (kusalakarma) trom the realm of desire
(kamavacara) up to the third absorption (dhyana).'"”

116. Kings, high functionaries. judges, prosecutors, etc , can be mcluded in
this class. See Kosa, ch. IV, p 91

117. Cf. the list given in A M, p 383 orabbbika siikarika sakunika
mdgauvikd ludda macchaghataka cora coraghdtaka bandha nagarika

118. The fourth dbhyana ot the riipadhaty and the four dhyanas of the
arapyadhatu are not included because they are free from pleasant or unpleds-
ant feelings.
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What is action that produces an unpleasant feeling? It is
unfavorable action (akusalakarma).

What is action that produces a neither pleasant nor un-
pleasant feeling? It is every action performed beyond the third
absorption (dhyana).

Furthermore, action (karma) is threefold: Action that
produces results in the present life (drstadharmavedaniya-
karma),"” action that produces results in the next birth
(upapadyavedaniyakarma) and action that produces results in
successive births after that one (aparaparydyavedaniyakarma).

What is action that produces results in the present life? It is
action whose results ripen in this very life. It consists of hinder-
ing or helping a person who has emerged from the attainment
of universal loving-kindness (maitrisamapatti). Just as it is with
a person who has emerged from the attainment of universal
loving-kindness, so it is for a person who has emerged from the
attainment called “non-contentious” (aranasamapatti), or from
the attainment of cessation (nirodbhasamdpatti), or from the fruit
of the state of “stream-winner” (srotapattiphala) or from the fruit
of arhatship (arbattvaphala).'* Moreover, a person who per-
forms a favorable (kusala) or unfavorable (akusala) action
with respect to the Community with the Buddha at its head
(buddhapramukbasangha) will also experience their results in
this very life. Other persons who perform favorable or unfavor-
able actions may experience their results in the present life
depending on the intensity of their intention.

What is action that produces results in the next birth
(upapadyavedaniyakarma)? It is action whose results will ripen
in the next birth, such as, for example, the five actions of

119. Drstadharma means “visible things,” that is, “the visible order of
things.” Hence, “this world” or “this present life.” Drstadbharma also has
the sense of “having seen the Truth® in the expression ditthadbhammo
pattadbhammo viditadbammo . . . in the suttas.

120. If a person hinders or helps as an alms-giver to such a holy man when
he emerges from an attainment (samdpaiti), that person will experience the
results of his action in this very life.
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immediate fruition (@nantaryakarma).'* Furthermore, every
other favorable or unfavorable action whose results ripen in the
tuture life is called action producing results in the next life.

What is action that produces results in successive births
after that one (aparaparyayavedaniyakarma) It is action
whose results will ripen in the births that follow the immediately
next birth. It is called action that produces results in successive
births after that one.

Furthermore, action (karma) is fourfold: action that is
black and produces black results (krsnam krsnavipakam
karma), action that is white and produces white results (Sutklam
Suklavipakam karma), action that is black and white and pro-
duces black and white results (krsnasiuklam krsnasuklavipakam
karma), and action that produces neither black results nor white
results (akrsnasuklavipakam karma) and which leads to the
destruction of actions (karmaksaya).

What is action that is black and produces black results? It is
unfavorable action (akusalakarma).

What is action that is white and produces white results? It is
favorable action pertaining to the three realms'* (traidhatuka
kusalakarma).

What is action that is black and white and produces black
and white results? It is action pertaining to the realm of desire
(kamapratisamyukta) which is black in its intention (dsaya) but
white in its means (prayoga), or action which is black in its
means but white in its intention.

What is action that produces neither black results nor white
results and which leads to the destruction of actions? It is pure

121. These are five actions of extreme atrocity which are destined to
produce their results in the immediately next birth, namely: matricide (mati-
ghata), patricide (pitughata), murder of an arhat (holy one) (arabantaghdta).
wounding (lit. shedding the blood of) the Buddha with a thought of hatred
(lobituppada) and schism in the Community (sanghabbeda). A person who
commits one of these atrocious offences is described as destined to hell
(apayika, nerayika) and it is impossible to counteract his action (atekiccha.
lit. incurable): A III, p. 140. See also Kosa, ch. IV, p. 201.

122. Three realms: kamadhbatu, ripadbdtu and aripyadbadtu.
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action (andsravakarma) in the path of application (prayoga-
marga) and the immediate path (@nantaryamarga).'

The explanation concerning actions of purification and
silence (Sauceya-mauneyakarma) which are impure due to the
fault of deceit should be suitably understood as referring in
general to obstructions which appear to contribute to pure
actions (andasravakarma).'**

123. Cf.  atthi bhikkhave kammam kanbham kanbavipakam, atthi
bhikkbare kammam sukkam sukkavipakam, ai:hi bhikkhave kammam
kanbasukkam kanhasukkavipakam, atthi bhikkba ve kammam akanham
asukkam akanhasukkavipakam kammam kammakkbayaya samoattati: A 11,
p. 230.

These four kinds of karma are explained in M I, p. 389; A I1, p. 230. See also
Kosa, ch. 1V, p. 128.

Pradhan reconstructs the last phrase akrsnasuklavipakam vyamisram
karma. But the insertion of the word ¢yamisra “mixture” is not confirmed by
either the Chinese version or the Pili texts cited above. Doctrinally also, the
term ¢yamisra “mixture” is inapplicable to akrsndsuklakarma, since it is
andsrava “pure.” Pradhan omits to reconstruct the expression “which leads to
the destruction of actions” (karmaksaya). The Pili texts cited above also say
kammam kammakkbaydya sameattati “this action leads to the destruction of
actions.” The Kosakarika IV, 60 <ays: tatksayaya nirdasravam “pure action
leads to the destruction of actions.”

For prayogamarga and anantaryamarga, see Kosa, ch. VI, pp. 277, 278.

124. This refers to traditional brahmanic views concerning the holiness of
so-called sacred ablutions (sna@na) and the observance of silence (maitna). In
the Vatthiipama-sutta (no. 7) of M, the Buddha ridicules the brahmanic idea
of washing away sins in the sacred waters of the Bahuka, Sarasvati, Gaya,
Prayaga, etc. (M I, p. 39). Brahmanic doctrine establishes several external
observances and ceremonies for spiritual purification, but the Buddha teaches
that these things cannot purify a morally impure person, but that he should
purify himself by abstaining from wrong actions and by practicing purity (pure
actions) with body, speech and mind—kayena soceyyam vacaya soceyyam
manasa soceyyam (A V, p. 266). See also Amagandba-sutta, Sn 11, 2;
Dhp X, 13 (v. 141); XXVI, 11, 12 (vv. 393, 394). The Buddha also discredits
the brahmanic idea of silence (mauna) as a means of purification. The
Dhp XIX, 13 (or v. 268) says: na monena muni hoti miilbariipo aviddasu
“an ignorant fool does not become a muni (sage) through silence.” But ariyo
tunhibharvo “noble silence™ is advised. See A IV, p. 339; S II, p. 273; also Kosa,
ch. Iv, p. 135.
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Nonetheless, giving (ddna) is a purifying action (Sauceya-
karma).

What is the action of giving (danakarma)?

It is considered according to its base (nidana), its emerg-
ing (utthana), its objects (pradesa, vastu) and its nature (sva-
bhava). Its base is the absence of craving (alobha), the absence
of hatred (advesa) and the absence of delusion (amoha), which
are good roots (kusalamiila). Its emerging consists of the same
things [that is, alobha, advesa, amohal associated with volition
(cetand). Its objects are things that should be given (deyavastit).
Its nature signifies bodily, vocal and mental actions at the
moment of the accomplishment of giving.

What is the accomplishment of giving (danasampat)?

It should be understood that giving can be accomplished
by reason of its frequency (abbiksnadana), its impartiality
(apaksapatadana) and the fulfilment of a wish (icchapari-
priranadana). Furthermore, giving can be accomplished by
reason of its disinterest (anisrita).’” its total purity,'* its extreme
joy,'¥ its frequency, its field (ksetra)'® and the fair distribution
of new and old things.'”

What is accomplishment concerning things that should be
given (deyasampat)?

It is what consists of things acquired without oppressing

125. le., free from lobha, dvesa, moba.

126. lLe. purity on the part of the donor (dayaka) as well as on the part of
the receiver (pratigrabaka). When the donor is morally pure and the receiver
impure, then purity exists only on the part of the donor; when the donor is
morally impure but the receiver is pure, then purity exists only on the part
of the receiver; when the donor and the receiver are both morally impure,
impurity exists on both their parts; when the donor and the receiver are botl
morally pure, then purity is complete. See M III, p. 256.

127. A gift can be given without joy, with some rancor, some mental dis-
pleasure (appasannacitta), but what is praiseworthy is a gift given with a
joyous heart, with mental pleasure (suppasannacitta). See ibid., p. 257.

128. For this classification, see Dakkbindiribbanga-sutta (no. 142) in M 1L
p. 254. See also A 1V, p. 237, and Kosa, ch. IV, p. 230.

129. Cf. A IIL. p. 41: gani tan: navasassani navaphaldni tani pathamai
silavantesu patitthapeti.
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others, things acquired without causing harm to others, clean
and immaculate things, pure things, things acquired legiti-
mately.

It is said in the Sutra:'* “Virtuous (silasamanvagata or
silavar), restrained according to the Code of Discipline (prati-
moksasamvarasamurta), endowed with good conduct (dcara-
gocarasampanna), seeing great danger even in a minor trans-
gression (anumatresvavadyesu mahabbayadarsin), [a monk]
practices according to the precepts (Siksate siksapadestt).”

How does one become virtuous (s7/avat)? By observing the
pure virtues (visuddhbasila).

How does one become restrained according to the Code
of Discipline (pratimoksasamuvarasamuvrta)? By observing the
virtues leading to release (nairyanikasila).

How does one become endowed with good conduct
(acaragocarasampanna)? By conforming to the pure virtues
(visuddhasila) of those who are honored.

How does one see great danger even in a minor transgres-
sion (anumatresvavadyestt mababbayadarsin)? By practicing
the virtues with great respect.

How does one practice according to the virtues (siksate
siksapadesu)? By practicing the virtues recommended by the
precepts.

Now, on the subject of what the Buddha taught concerning
morality ($7/a) in the Sutras with words such as “one is re-
strained 1n one’s body.”'"

How can one be restrained in one’s body and in one’s
speech? By possessing awareness (samprajanya).

How can one be endowed with bodily and vocal accom-
plishment? By putting an end to faults (dpatti) and non-faults
(anapatti).

130 DI, p 250, III, p 285 Bhikkbu silava hoti patimokkba samvara-
sami uto tiharati dcdragocarasampanno anumattesu rajjesu bhayadassavi
samadaya sikkbati siklkhapadesu

131 Ct kayena samiuto siva, etc  Dhp XVII, 11, 12, 13 (or vwv 231, 232,
233), kayena samiaro sadbu XXV 2, (or v 301)
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How can one have pure bodily and vocal conduct? By
following the right path remorselessly (avipratisara) until the
acquisition of concentration (samddbhilabba).

How can one have favorable bodily and vocal conduct
(kusalasamudacara)? By going beyond defiled thinking (klista-
vitarka).

How can one have blameless (anavadya) bodily and vocal
conduct? By avoiding false aspirations (mithyapranidhi) and
developing the holy life (brabmacarya).

How can one have bodily and vocal conduct free from
ill-will Cavyabadbya)? By not disdaining others and living in
harmony.

How can one have conforming (@nulomi) bodily and vocal
conduct? By aiming for the acquisition of Nirvana.

How can one have seemly (anitcchavika) bodily and vocal
conduct? By hiding one’s favorable (kusala) actions and display-
ing one’s unfavorable (akusala) actions.

How can one have bodily and vocal conduct serving as a
means (aupayika)? By accepting the holy life (brahmacarya).

How can one have appropriate (pratiripa) bodily and
vocal conduct? By being humble to one’s own preceptors
(guru or dacarya) and to those who occupy the position of
preceptor.

How can one have respectful (pradaksina) bodily and
vocal conduct? By accepting advice respectfully.

How can one have unatftlicted (atapta) bodily and vocal
conduct? By rejecting severe penance (kastatapas) and inferior
inclinations (hinddbimukti).

How can one have unregretful (atanutapya) bodily and
vocal conduct? By not regretting the wealth and activities one
has abandoned.

How can one have unremorseful (avipratisari) bodily and
vocal conduct? By being content with little and not feeling
remorseful.

The Blessed One said: “Beings have their actions as their
own property (karmasvaka), are the inheritors of their own
actions (karmadayada), have their actions as womb (karma-
yoni), have their actions as refuge (karmapratisarana). Action
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(karma) divides all beings into higher and lower, inferior and
superior states.”'

How can beings have actions as their own property?
Because they experience the results of actions done by them-
selves.

How do they become inheritors of their actions? Because
they experience the results of actions done by themselves, they
obtain favorable and untavorable actions (kusalakusalakarma)
as a reciprocal heritage.

How do they have their actions as womb? Because beings
are not born without a cause (abetu) or through an irregular
cause (visamabhbetit).

How do they have their actions as refuge? Because they are
in connection with counteractive actions (pratipaksakarma)
and superior actions.

How are beings higher or lower by reason of their actions?
Because they acquire different personalities (atmabhbava-
prabbeda) in the good or bad destinies (sugati-durgati) by
reason of their actions (karma).

How do they become inferior or superior [by reason of
their actions]? Because beings are endowed with various good
and bad qualities.

The Blessed One said that the fruition (result) of the ac-
tions (karmavipaka) of beings is inconceivable (acintya).'*

Here, which fruition of action is conceivable, and which
fruttion is inconceivable?

Of a favorable action (kusalakarma) the desirable frui-
tion (istavipaka) in the divine or human destinies is conceiv-
able (cintya). Of an unfavorable action (akusalakarma) the

132 Ct M I, p 203 kammassakd, manacva, satta kammadayada
kammayoni kammabandhu  kammapatisarana Kammam satte vibbajati
vadidam binappanitataya Also M 1, p 390, A1ll, p 72

133 Ct Kammatpako bhikkhave acinteyyo There aie four inconcevable
things (acinteyyann (11 ability [power] of the Buddhas (buddhaiisaya),
(2] power of attainment (Jhanavisaya), (3] fruition of action (kammaripdaka),
and [4] idea of the unnerse (lokacinta) ATl p 80
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undesirable fruition (anistavipdka) in the three lower, bad
destinies (hinadurgati)'** is conceivable.

If, [a] a certain action incurs various fruitions (results) in
the personality (atmabhbdva) of a being, that is inconceivable.
[b] That same favorable or unfavorable action is inconceivable
in its details such as its place, object, cause, method of fruition.
[c] An action that produces variations in diverse external objects
is inconceivable.'® [d] An action associated with precious stones
(mani), incantations (mantra), medicinal herbs (ausadhbi),
offerings of handfuls (mustiyoga) is inconceivable.’ [e] Miracu-
lous actions by mystics (yogi) are inconceivable. [f] Actions
performed by bodhisattvas by means of their power of mastery
(vasita) are inconceivable. These masteries are: [1] mastery of
life-span (dyurvasita), [2] mastery of mind (cittavasita or ceto-
vasita), [3] mastery of necessities (pariskaravasita), 4] mastery
of action (karmavasitd), [5] mastery of birth (upapattivasita),
[6] mastery of inclination (adhimuktivasita), [7] mastery of aspi-
ration (pranidhanavasita), [8] mastery of supernormal powers
(rddbivasita), 9] mastery of knowledge (jnanavasiia) and,
[10] mastery of the Dharma (dharmavasita). Hence, an action
performed by the bodhisattvas, great beings (mabdasattva),
by means of their power of such masteries, is inconceivable.
[gl Action which accomplishes the work of all the Buddhas
(buddbakrtyanusthana) is inconceivable.'”

Hence, the Truth of the origin (samudayasatya) is, in brief,
fourfold according to the classification of its characteristics
(laksana): (1] characteristic of cause (hetulaksana), [2] charac-

134 The three lower, bad desunies [1] naraka (hell), [2] tiryak (animal
kingdom), (3] preta (world ot ghosts)

135. Such as, for example, the various colors of diverse flowers produced
by the sun.

130. This refers to the efficacity of special precious stones, incantations of
mantras, medicinal herbs, magical offering rituals, etc, on various illnesses.
snake bites, etc. Such things are still pracuced in India today

137. In this list of “inconceivables™ (acmtya), [a] and [b] can be included in
kammauvipaka, [c] and [d] in lokacinta, le] and [f] in jhanavisaya, and [g] m
buddbatisaya. See p. 131, n 133 above.
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teristic of origin (samudayalaksana), |3] characteristic of source
(prabbavalaksana) and [4] characteristic of condition (pratyaya-
laksana).

[1] What is its characteristic of cause? It should be under-
stood as the reason (kdrana) which brings (aharaka) residues
of re-existence (punarbhavavasana).

[2] What is its characteristic of origin? It should be under-
stood as the reason (kdarana) for rebirth in the different types of
those beings which have accumulated residues (vasana).

(3] What is its characteristic of source? It should be under-
stood as the reason which produces differences in the innumer-
able individual series (samtana).

[4] What is its characteristic of condition? It should be un-
derstood as the reason which causes each being to obtain and
abandon its state.'*

Section THReE: Nirodbasatya

What 1s the Truth of cessation (nirodbasatya)?

The Truth of cessation should be understood from the
point of view of its [1] characteristic (laksana), (2] profundity
(gambhirya), [3]1 convention (samurti), [4] absolute sense
(paramartha), 5] incomplete state (aparipiiri), [6] complete
state (paripiiri) [7] lack of adornment (niralamkara), (8] posses-
sion of adornment (salamkara), [9] remainder (Sesa), [10] lack of
remainder (asesa), [11] supreme state (agra), and [12] synonyms
(paryaya).

[1} What is its characteristic (laksana)? 1t is the non-arising
(anutpada) of detilements (klesa) in the Noble Path (arya-
marga) of suchness (tathata); it is the point of support of cessa-
tion (nirodbhasraya), of that which gives rise to cessation
(nirodhaka), or the own-nature of cessation (nirodha-
svabbava). Tt is the characteristic of cessation. The Blessed
One said: “It is definitive cessation without a remainder of

138 Obtain 1ts present and tuture state, and abandon its past state
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name-and-form (namardpa) in relation to the spheres
(ayatana) of the eye, ear, nose, tongue, body and mental
organ.”' And he also said: “Its sphere (tadayatana) should be
understood as the sphere in which the eye ceases or the percep-
tion of visible forms (riapasamjnd) is detached—up to—in
which the mental organ ceases and the perception of mental
objects (dharmasamjiia) is detached.” In this way, there is a
manifestation of objects (d@lambana) and cessation of impure
things (sasravadbarma) in the suchness (tathata) beyond
objects.!* That is the characteristic of cessation.

[2] What is its profundity (gambhbirya)? It is cessation
through the appeasement of conditioned things (samskdra-
upasama)."*' Through such appeasement the cessation of con-
ditioned things (samskdaranirodbha) should not be called other
(anya) [different from itselt], it should not be called non-other
(ananya) li.e. the same as itself], nor should it be called either
other or non-other (anya-ananya), nor should it be called nei-
ther other nor non-other (naivanya-nananya). Why? Because it
is beyond speculation (nisprapanca).'** In that case, if specula-
tion occurs it (cessation) cannot be conceived since it cannot be
thought of by means of the path, by means of logic, or by means
of favorable things. The Blessed One said: “To say of destruc-
tion, detachment, cessation, appeasement, disappearance, etc.,
of these six spheres of contact (sanuam ayatananam), ‘it is
other (anya) or non-other (ananya), or other and non-other

139. Cf. ettha namaii ca riipan ca asesamn uparujjbati: D I, p. 223.

140. According to the Tibetan version: In this way, there is in suchness
cessation of objects, impure things.

141. Cf. Anicca vata samkbara . . . tesam vupasamo sukbo: D 11, p. 157; S 1.
p. 158.

142. The term prapariica, Pali papainca, has a great many meanings. Sec
s.v., Buddbist Hybrid Sanskrit Dictionary by Edgerton and PTS Dictionary
However, in this context, the most appropriate meaning seems to be that of
“speculation.” Cf. the term atarkdavacara, Pili atakkaracara, “heyond logic™ in
reference to Nirvana.

See also The Buddbist Psychology of Perception by E. R. Sarathchandra
(Colombo, 1958), pp. 4-7.
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(anya-ananya), or neither other nor non-other (naivanya-
nananya),’ that causes speculation to occur with regard to what
is beyond speculation. As long as there are six spheres
(sadayatana), there is speculation. When there is cessation,
the cutting off of the six spheres, then there is a stopping of
speculations.”

[3] What is it (nirodha) from the point of view of conven-
tion (samuorti)? It is cessation (nirodha) acquired through the
abolition of the seeds (bijanigraha) by means of worldly paths
(laukikamarga). The Blessed One calls it “partial Nirvana”
(tadamsikanirvana).

[4] What is it in the absolute sense {(paramdrtha)? 1t is
cessation acquired through complete eradication of the seeds
(bijanirmiilana) by means of noble wisdom (aryaprajna).

[5] What is its incomplete state (aparipiiri)? It is cessation
acquired by those who are in training (Saiksa) such as the fruit
of “stream-winner” (srotdpattiphala), or the fruit of the “once-
returner” (sakrdagamiphala), or the fruit of “non-returner”
(anagamiphala).

[6] What is its complete state (paripiiri)? It is cessation
acquired by those who are no longer in training (asaiksa), such
as the fruit of arhatship (arbatvaphala).

[7] What is it (mirodha) as not having adornments
(niralamkara)? 1t is cessation acquired by arhats who are free
from wisdom (prajravimukta).'

[8] What is it as having adornments (sdlamkara)? 1t is
cessation acquired by arhats who are free on both sides

143 The prajnacimuktas “those who attain Nirvana through wisdom” cor-
respond to the suddbavipassandyanikas “those who attain Nirvana through
simple inner vision” mentioned 1n Vism, p 588 They attain Nirvana through
wisdom, through contemplation of the non-self (anatman), without obtaining
supernormal powers by means of dhyana M1, p. 477, Vism, p 659.

Here alammkara, adornment, means the supernormal powers obtained by
means of dhyana Those who attain Nirvana through pure wisdom or internal
vision without having obtained the dhyanas are niralamkadra “unadorned ™
See also Kosa, ch VI, pp. 276, 297.
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(ubbayatobbagavimukta),'* and who possess the three higher
knowledges (trividyd)'® and the six superknowledges (sad-
abbijna)."*

[9] What is it as having remainders (Sesa)? It is cessation
with a substratum (sopadbhisesanirodbha).'*’

[10] What is it as not having any remainder (asesa)? It is
cessation without a substratum (nirupadbisesanirodbha).

144. The wubbayatobbdgavimuktas “free on both sides” are so called
because they have attained Nirvana as well as the dhyanas with their super-
normal powers (M I, p. 477; Vism, p. 659; Kosa, ch. VI, pp. 274, 275, 270).
Their nirodha “cessation” is called sdlamkadra because it has these adorn-
ments, the supernormal powers obtained by means of dhydna.

145. Trividya: parvanivasanusmytijnana (knowledge of the recollection
of former lives), divyacaksus or cyutyupapadajnana (knowledge of seeing
beings reborn in the different destinies), dsraraksayajnana (knowledge of the
destruction of impurities, of defilements). M 1, p. 482, Tetijja-Vacchagotta-
suitta, no. 7. See also Kosa, ch. VII, p. 108.

146. Sadabbijna: (1] rddbividbajyidna (power of flying in the air, walking
on water as if on the ground, plunging into the ground as if in water, etc.),
[2] divvasrotrajnana (power of hearing sounds at no matter what distance),
3] paracittajnana or cetoparyavajnana (power of penetrating others’
thoughts), [4] divyacaksus or cyutyupapadajnana (power of seeing beings
reborn in the different destinies), [5] pircanivasanusmytijnana (power of
recalling former existences), (0] dsravaksayajiana (knowledge of the destruc-
tion of impurities, of defilements). D III, p. 281: M I, p. 34 ff.. A 1. p. 255 ft,,
and in many other places in the Nikayas. See also Kosa. ch. VII, p. 98.

Numbers [4], [5] and [0] of this list constitute the trividya.

147. In translating the term wupacdhbi, the Tibetan version uses the word
phbun po = “skandhas” (aggregates).

Upadhbi (Pali upadhbi and also upadi) “substratum” in this context means
pavicaskandba “five aggregates” and the results of past karma which are
produced as long as the five aggregates exist. ({padhi has other meanings
in other contexts, See Edgerton, BHSD, and PTS Dictionary.)

An arhat who attains Nirvina, as long as he lives, possesses the five
aggregates and is subject to all the vicissitudes connected with the five
aggregates. Hence, the Nirodha of an arhat, as long as his life lasts, is called
sopadbisesanirodba “cessation with remainder.” However, after his death or
parinirvana, “total extinction,” the five aggregates and all the remaining
karma are totally extinguished, and then his cessation is called nirupachi-
Sesanirodba “cessation without remainder.” See Vism, p. 509, and Siddhi.
p. 071
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[11] What is its supreme state (agra)? It is the cessation of
the Buddhas and bodhisattvas, which is unestablished Nirvana
(apratisthitanirvana),'® because it is based on their determi-
nation to bring about the welfare and happiness of all living
beings.

[12] What are its synonyms (paryaya)? Total abandonment
(asesaprahana), complete renunciation (pratinibsarga), attain-
ment of the end (vyantibbava), destruction (ksaya), detachment
(viraga), cessation (nirodha), appeasement (vyupasama), dis-
appearance (astamgama), etc.

Why is it (cessation) called total abandonment (asesa-
prabana)? Because all the other terms are taken into consid-
eration.'”

Why is it called complete renunciation (pratinihsarga)?
Because it is complete release (nibhsarana) from the envelop-
ment [of the impurities] (paryavasthana).

Why is it called attainment of the end (vyantibhava)?
Because it puts an end (vyantikaroti) to the latent tendencies
(anusaya)."™

Why is it called destruction (ksaya)? Because it is disjunc-
tion (visamyoga) obtained by the counteractives (pratipaksca)
of the path of inner vision (darsanamarga).

Why is it called detachment (virdga)? Because it is disjunc-
tion obtained by the counteractives of the path of mental
cultivation (bhavanamdarga).

Why is it called cessation (nirodha)? Because it is the
absence of the appearance of suftering as a result [of actions,
karmal in the future.

Why is it called appeasement (vyupasama)? Because there

148 This 15 the Nirvdina of the Buddhas and bodhisattvas who are not
established 1n erther Samsara or Nwrvana—samsaranirt anapratisthitatvat,
Sttrialamkira 1X, 14 For apratisthitaniri ana, see Siddhy, p 671

149 This means that the other synonyms of nirodha can only express
some daspects of the abandonment or destruction of the klesas (defilements),
but all those which are not expiessed by them are included 1n the term “total
abandonment’ asesaprahana

150 1In his reconstiuction, Pradhan omits this patagraph
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is no mental suffering as a result [of past actions] in the present
life (drstadbarma).

Why is it called disappearance (astamgama)? Because it is
considered from the point of view of cessation with a remainder
(sopadbisesanirodha).

Furthermore, why is that cessation called unconditioned
(asamskrta)? Because it is devoid of the three characteristics
(laksanatraya)."™

Why is that cessation also called “difficult to see” (dur-
darsa)? Because it is beyond the range of the physical eye
(carmacaksus) and the divine eye (divyacaksus).

Why is that cessation also called immovable (acala)?
Because it is devoid of movement in the destinies (gati, in
samsdra).

Why is that cessation also called “not bent” (anata)?
Because it is devoid of the three forms of thirst (trsnatraya).'>

Why is that cessation also called immortal (ampia)?
Because it is devoid of mortal aggregates (skandhamara).>

Why is that cessation also called pure (anasrava)? Because
it is devoid of all mortal defilements (sarvaklesamara).

Why is that cessation also called shelter (layana)? Because
it is the bases of faultless happiness and joy (anavadyapriti-
sukba).

Why is that cessation also called island (dvipa)? Because it
is separation from the three realms of existence'* (traidbatuka-
pariccheda).

Why is that cessation also called protection (trdanay?

151. The three characteristics of conditioned things (samskrtalaksana) are:
utpdda (arising or birth), vyaya (disappearance) and sthityanyathdtva (chang-
ing during its duration). See above, p. 38 and n. 56. Nirodha is devoid of these
characteristics.

152. The three forms of thirst are: kamatrsna (thirst for sense-pleasures),
bbavatrsna (thirst for existence and becoming) and ¢ibbavatrsna (thirst fot
annihilation).

153. Mara means “death,” “he who gives death.” The aggregates
(skandba) and deftilements (Rlesa) are considered to be mara.

154. The three realms: kamadhatu, ripadbatu and ariapyadhati.
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Because it is far removed from all the dangers of great suffering
(mabddubkbopadrava).

Why is that cessation also called refuge (sarana)? Because
it is a state in which one does not rely on the application of
intention (passions) (dsayaprayoga).

Why is that cessation also called supreme (pardayana)?
Because it is a state in which one obtains all supreme nobility
(paramaryatvagamana).

Why is that cessation also called imperishable (acyuta)?
Because it is free from birth (jati).

Why is that cessation also called unimpeded (nirvara)?
Because it is free from the heat of all the defilements (sarva-
klesasamtapa) and also the great heat of suffering caused by the
non-satistaction of all desires.

Why is that cessation also called non-burning (nispari-
daba)? Because it is free from all grief, lamentation, suffering,
sorrow and uneasiness.

Why is that cessation also called safety (ksema)? Because it
is a state free from fear of violence.

Why is that cessation also called bliss (Siva)? Because it is a
state of well-being.

Why is that cessation also called “that whose aim is
happiness” (sukbdrtha)?'> Because its aim is ultimate happiness
(paramarthastkba).

Why is that cessation also called propitious (svastyayana)?
Because it is a state in which happiness is attained.

Why is that cessation also called health (arogya)? Because
it is free from all impeding illness (sarvavaranaroga).

Why is that cessation also called unmovable (aninjya)?
Because it is free from all distraction (viksepa).

Why is that cessation also called extinction (nirvana)?
Because it is a state of signless peaceful happiness (animitta-
santasukba).

Why is that cessation also called unborn (ajata)? Because it
is free from successive births (pratisamdbyupapatti).

155. Pradhan: saucarnika But, according to the Chinese version, sukbartha.
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Why is that cessation also called non-become (abhbiita)?
Because it is free from birth after that time (taduttarakdlot-
patti).

Why is that cessation also called uncreated (akrta)?
Because it is free from the penetrating (dvedha) power of
former actions and defilements (piarvakarmaklesa).

Why is that cessation also called unconditioned (asam-
skrta)? Because it is not created by present actions and defile-
ments (vartamanakarmaklesa).

Why is that cessation also called unarisen (anutpanna)?
Because it is free from the arising of a future series (andgata-
samtati, future continuity)."

There are, in brief, four kinds of characteristics of the Truth
of cessation: characteristic of cessation (nrirodbalaksana), char-
acteristic of peace (santalaksana), characteristic of excellence
(pranitalaksana) and characteristic of release (nibsarana-
laksana).

Why does it have a characteristic of cessation? Because it is
free from defilements (klesavisamyoga).

Why does it have a characteristic of peace? Because it is
free from suffering (dubkbavisamyoga).

Why does it have a characteristic of excellence? Because it
is the basis of happiness and purity (sukbasicyadhbisthana).

Why does it have a characteristic of release? Because it is
the basis of permanent well-being (nityabitadhisthana).

SectioN Four: Margasatya

What is the Truth of the Path (margasatya)?

It is the means by which one understands suffering
(dubkbam parijanite), abandons the origin [of suffering]
(samudayam prajabati), attains the cessation [of suffering]

156. These synonyms are taken from various places in different Sttras
See, e.g.: SIV, p. 308 ff.: V, pp. 420, 421; Sn, vv. 204, 1080: A I, p. 100; 11, p. 34.
Itv, p. 37; Ud, p. 80, etc. See also Kosa, ch. II, pp. 284-5.
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(nirodham saksatkaroti) and cultivates the path (margam
bbhavayati). This, in brief, is called the characteristic of the
Truth of the Path.

Furthermore, the path is fivefold: [1] path of preparation
(sambbaramarga), (2] path of application (prayogamarga),
[3] path of vision (darsanamarga), (41 path of cultivation
(bhavanamarga), and [5] path of conclusion (nisthamarga).

(1] What is the path of preparation (sambbaramarga)? It
is the morality (sila, virtue) of ordinary people (prthagjana,
the control of their senses (indriyesu guptadvarata),'” their
moderation in nutriment (bbhojane matrajiata), their state of
watchfulness during the first and last parts of the night (pirva-
ratrapararatram jagaryanuyogam),'® their vigor (virya), their
tranquillity and insight (samatbhavipasyand), and their state
of awareness (samprajanya).'” It is also the merit acquired
through other practices, wisdom acquired through listening
(study, teaching) (srutamayiprajna), wisdom acquired through
reflection (cintamayiprajid) and wisdom acquired through

157. Pradhan’s reconstruction: indriyadirararaksa. But indriyesu gupta-
dvarata (indrivesu guttadvarata is very common in the Pili suttas) seems to
be the correct term here.

158. Pradhan’s reconstruction: prathamardatrau taduttararatrisu va nityam
amiddham. But this should be pircaratrapararatram jagaryanuyogam. Cf.
Vbh, p. 249. pubbarattapararattam jagariyanuyogam. The meaning of this
expression is explained in detail in A I, p. 40: A monk (bhikkbu), walking to
and fro and sitting down (cankamena nisajjaya) during the day (divasam),
keeps his mind pure (cittam parisodbeti), free from impediments (gvaraniyebi
dbammehi). In the same way, he keeps his mind pure during the first watch of
the night (rattiva pathamam yamany). During the middle watch of the night
(rattiva majjhimam yamam) he sleeps. Then he rises and passes the last
watch of the night (rattiva pacchimam yamam) in keeping his mind pure,
walking to and fro and sitting down. (A night is divided into three watches of
four hours each.)

159. Cf. Silasampanno hoti, indriyesu guttadvaro boti, bhojane mattanni
hoti, jagariyam anuyutto hoti: A 11, p. 39.

—indriyesu guttadvara bhojane mattaniiuno jagarivam anuyutta . . .
araddhaviriva pabitatta upatthitasati  sampajana samahita ckaggata
pannavanto. M 1, p. 32. See also ibid., pp. 273, 470.
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[mental] cultivation (bhavanamayiprajnd)."” Through the de-
velopment of these qualities one obtains receptivity to compre-
hension [of the Truth] and liberation (abbisamayavimoksa).

[2] What is the path of application (prayogamdrga)? That
which is the path of preparation (sambbaramadrga) is the path
of application. However, that which is the path of application
is not the path of preparation. The former (prayogamdarga, path
of application) consists of good roots (kusalamiila) leading
to penetration (inner vision, nirvedhabbdagiya)' and acquired

160. Srutamayiprajid is acquired by the study of the teaching, doctrines;
cintamayiprajna through rational thought and bbdavanamayiprajna through
meditation, mental cultivation, recollection. Srutamayiprajina has as its object
the word, the name (nama) of a thing (artha) as a symbol. Cintamayiprajna
has as its object the name (nama) and the thing (artha) indicated by the
name. Bbhavanamayiprajna has only the thing (artha) as its object, since this
wisdom transcends the level of thought by means of symbols, in other words.
it transcends the level of thought by means of linguistic aid. A word or a name
(nama) which is a symbol does not represent the thing (artha) completely in
its true nature. Bbavanamayiprajid transcends the word, and penetrates the
thing (artha) itself without a name or label.

For details concerning the three forms of wisdom, see Kosa, ch. V1. pp. 143.
159; Vbh, pp. 324, 325.

161. In the Pali sources we find three other -bbagiyas with nirvedba-
bbagiya: banabbdgiva (leading to falling away), thitibbagiya (leading to
stagnation), visesabhdgiya (leading to higher distinction or to progress) and
nibbedbabbagiya (leading to penetration). The Vism. p. 88, explains them:
Tattha paccanikasamuddcaravasena banabbagivata, tadamwdbammataya
satiya santbandavasena thitibbagivata, uparivisesadbigamavasena visesa-
bbagiyata, nibbiddasabagatasanndmanasikarasamuddcaravasena nibbedha-
bbagivatd ca veditabba. “Falling away (bhana) should be understood with
regard to the appearance of opposing qualities, stagnation (thiti) with regard
to the stability of consistent mindfulness (sati, higher distinction (progress)
(visesa) with regard to higher accessions, and penetration (nibbedba) with
regard to the appearance of perception and attention associated with aversion
(nibbidasahagata).”

For example, for a person who has reached the first dbydna, thoughts
of the sense-pleasures (kamasahagata sannamanasikarad) are hanabhagiya,
because he will fall from that state due to those ideas. Qualities such as libera-
tion from the five hindrances (nivarana) which will preserve that state of
dbyana are thitibbagiya (leading to stagnation). A mental state free from
viturka (reasoning) (avitakkasahagatd sanndamanasikara) is rvisesabbdgiye
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due to the path of preparation (sambbharamarga): the state of
heat (usmagata), the state of summit (miirdhdanas), the state
of acquiescence in the Truth (satyanukiila or satyanuloma-
ksanti)'** and the supreme worldly dharma (laukikagra-
dharma).

What is the state of heat (usmagata)? It is concentration
acquired by the light (alokalabdbasamadhi) and conjunction
with wisdom (prajriasamyoga) in a direct personal experience
of the Truths.'*

(leading to higher distinction), since it leads to the second dhyana which is
higher. (Here we should remember that there is titarka in the first dhyana,
but that the second dbyana is free from vitarka.) Thoughts of aversion for
Samsira (nibbidasabagata sannamanasikara) and detachment are nibbedhba-
bhagiya (leading to penetration), since they lead to penetration of the Truth,
to comprehension of Nirvina. For details, see Vbh, pp. 330-1; A 11, p. 167,
D III, pp. 2706, 277; Vism, p. 88.

162. Here, ksanti does not mean “patience” as usual. Sylvain Lévi and
La Vallée Poussin translate this term by “patience” in similar contexts, but see
their valuable notes on the term: translation of the Stutralamkira, p. 123, n. 1,
and Koga, ch. VI, p. 165, n. 2. Kern’s expression “acquiescence” is preferable.
Cf. the Pali expression difthe sute kbantim akubbamdno (Sn, v. 897);
annaditthikena annakhantikena anvarucikena (M 1, p. 487); imissa ditthiya
imissa khantiya imissa ruciya (Vbh, p. 245). See also s.v., BHSD.

163. 1t is interesting here to compare the term wusmagata with the
term wusmikata found in the suttas of the Pali Nikayas. (For example,
Alagaddinipama-sutta, M 1, p. 132, Mahatanhasarnkbaya-sutta, ibid., p. 258).
The Buddha uses the term usmikata with reference to certain disciples who
have misunderstood his words and maintain false views which they wrongly
attributed to him. After having censured the disciple who had maintained
such a false view the Buddha asked a question of the other bhikkhus present:

Api w'ayam . . . usmikato pi imasmim dhammavinaye ti? “That person . . .
(the name is mentioned) . . . is he even usmikata in this teaching and this
discipline?”

Maybe this refers to the usmagata mentioned in this text and elsewhere
(Sutralamkara XIV, 26 commentary; Kosa, ch. VI, p. 163). But Buddhaghosa
explains the term usmikata differently: Just as, when a large fire has gone out,
there always remains a small piece of burning charcoal, even the size of a
glow-worm, by means of which one can again produce a large fire, so it is
possible that that person has even a miniscule quantity of the heat of wisdom
(ianusma) by means of which he can endeavor to reach the Path and the
fruits (maggaphalani): MA 11, p. 104.
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What is the state of summit (mirdbanas)? It is concen-
tration developed by the light (dlokavrddhasamadbi) and
conjunction with wisdom in a direct personal experience of
the Truths.

What is acquiescence to the Truths (satyanukiila or
satyanuloma-ksanti)? It is concentration acquired by partial
entry and conjunction with wisdom in a direct personal experi-
ence of the Truths.

What is the supreme worldly dharma (laukikagradbharma)?
It is immediate mental concentration (anantaryacitiasamddbi)
and conjunction with wisdom in a direct personal experience of
the Truths.

[3] What is the path of vision (darsanamarga)? In brief,
it is imperceptible concentration (anupalambbasamadhi) ac-
quired immediately after the supreme worldly dharma (laukika-
gradharma) and conjunction with wisdom. It is also similar
to knowledge of the subject and object (alambyalambana-
Jjnana). It is also knowledge in oneself (direct) of objects
devoid of the conventional designations of beings and things
(apanitasattvasanketadharmasaiketca), completely devoid of
those two conventional designations (sarvato panitobbayci-
sanketa).'*!

Immediately after the supreme worldly dharma (laukika-
gradharma), the path of vision (darSanamarga) is divided as
follows: [1] acquiescence in the knowledge of the teaching on
suffering (dubkbe dbarmajnanaksanti, (2] knowledge of the
teaching on suffering (dubkbe dbarmajnana), [3] acquiescence
in the subsequent knowledge of suftering (dubkbe anvaya-
Jjnanaksanti), (4] subsequent knowledge of suffering (dubkbe
anvayajnana), [5] acquiescence in the knowledge of the teach-
ing on the origin (samudaye dharmajnanaksanti, [6] knowl-
edge of the teaching on the origin (samudaye dbarmajnana,
[7] acquiesence in the subsequent knowledge of the origin

164. This is comprehension of things, penetration into things, vision of
things such as they are in reality (yathabhitam) without conventional desig-
nations, without symbols.
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(samudaye anvayajnianaksanti), [8] subsequent knowledge of
the origin (samudaye anvayajiiana), (9] acquiescence in the
knowledge of the teaching on cessation (nirodhe dbharma-
Jjnanaksanti), [10] knowledge of the teaching on cessation
(nirodbe dharmajnana), [11] acquiescence in the subse-
quent knowledge of cessation (nirodbhe anvayajnanaksanti),
[12] subsequent knowledge of cessation (nirodhe anvaya-
Jjhana), [13] acquiescence in the knowledge of the teaching on
the path (marge dbharmajnianaksanti, [14] knowledge of the
teaching on the path (marge dbarmajiiana), [15] acquiescence
in subsequent knowledge of the path (mdrge anvayajnana-
ksanti), [16] subsequent knowledge of the path (marge anvaya-
juana). This is the division of the path of vision (darsana-
marga) into sixteen through knowledge (jrigna) and through
acquiescence (ksanti).'®

What is suffering (dubkbha)? 1t is the Truth of suffering
(dubkbasatya).

What is the teaching with regard to suffering (dubkba-
dharma)? 1t is religious instruction (Sasanadharma) on the
Truth of suffering.

What is knowledge of the teaching (dbarmajnana)? 1t is
knowledge investigating (vicaya) the teaching on the Truth of
suffering in the path of application (prayogamadrga).

What is acquiescence in knowledge (jridnaksanti? It is
pure wisdom (andsravaprajnid) which has direct experience
(pratyaksanubbava) in itself (pratyatma) of the Truth of
suffering (dubkbasatya), by reason of the dominant powers
(adhipatibala) of the preceding investigation. Through this
wisdom one abandons all the defilements (klesa) which should
be abandoned by the vision of suffering (dubkbhadarsana).
That is why it is called acquiescence in the knowledge of the
teaching on suftering (dithkbe dharmajnanaksanti).

What is the knowledge of the teaching on suffering
(dubkhe dharmajnana)? 1t is knowledge by means of which
one obtains emancipation (vimukti) from the above-mentioned

165 See also Kosa, ¢ch VI, p 184 ft
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defilements immediately after aquiescence (ksanti). That is why
it is called knowledge of the teaching on suffering.

What is acquiesence in the subsequent knowledge of
suffering (dubkbe anvayajnanaksanti? It is pure wisdom
(anasravaprajna) which appears in itself, having a direct expe-
rience with acquiescence in the knowledge of the teaching on
suffering (dubkbe dbarmajnianaksanti) and with the knowl-
edge of the teaching on suftering (dubkbe dbarmajnana). After
which it is subsequent to the noble qualities (aryadbarma.
That is why it is called acquiesence in the subsequent knowl-
edge of suffering.

What is the subsequent knowledge of suffering (dubkbe
anvayajnana)? It is pure wisdom which appears immediately
after that, and which retains acquiesence in the subsequent
knowledge of suffering. That is called subsequent knowledge of
suffering.

It is the same with regard to the other Truths in the appro-
priate order.

The acquiesences (ksanti) and knowledges (jiana) are
knowables (jreya). In that case, there is understanding
(avabodha) of the “grasped” (grahya, object) by means of
acquiesence and the knowledge of the teaching, and under-
standing of the “grasper” (grahaka, subject) by means of the
subsequent acquiesence and knowledge.'® Moreover, in all
these forms of acquiescence and knowledge, one would like to
speak of a dwelling in the investigation of the signless
(animittapreksavibara). These sixteen thought-moments (citta-
ksana) are called the path of vision (darsanamarga). The
arising and accomplishment of knowledge concerning the
knowables (jneya) are called a single thought-moment (eka-
cittaksana).

The Truth of the path (margasatya) should, in its totality,
be practiced in four ways: by definition (vyavasthana), by
discrimination (vikalpana), by experience (anubbava) and by
perfecting (paripiiri).

166. For grahya and grabaka, see Siddhi, p. 78.
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What is definition (vyavasthana)? Those, such as the
disciples (sravaka), who have reached realization of their
knowledge (adhigama), define (vyavasthapayanti, explain) the
Truth of the path, the object of their knowledge, by means of
groups of names, phrases and letters (namapadavyanjana-
kaya), through the knowledge which they acquired after that
(tatprsthalabdbajniana).

What is discrimination (vikalpana)? Those who are engaged
in the comprehension (of the Truth) (abbisamayaprayukta)
practice the (path) as it has been defined, discriminating in
accordance with their worldly knowledge (laukikajnana).

What is experience (anubbava)? Piacticing in this way,
they experience (anubbhavanti) in themselves (pratyatma)
the transcendental state free from speculations (lokottara
nisprapancavastha) which is called the path of vision (darsana-
marga).

What is perfecting (paripiird)? Above that, they reach the
perfection of knowledge having completed the basic revolution
(asrayaparavrtti).* And again, those who have reached the
perfection of knowledge define the Truth of the path (marga-
satya) by means of groups of names, phrases and letters,
through the knowledge which they acquired after that.

The Sutra says: “The eye of the Truth (dharmacaksus)
arises dustless (viraja) and unstained (vitamala).”'” This is said
with regard to the path of vision (darsanamadrga). It is “dust-
less” (viraja) by reason of acquiescence in the Truth (dharma-
ksanti); “unstained” (vitamala) by reason of the knowledge of
the Truth (dharmajnana); also by reason of abandonment
(prabdna) and complete knowledge (parijid), one obtains the
purity of the path (margasuddhi).

The Sutra says: “(He who has] seen the Truth (drsta-
dharma) acquired the Truth (praptadharma), known the
Truth (viditadbarma), profoundly penetrated the Truth

* Note asrayaparacytti should be asrayaparivrtti See p 172, n 245
167 Virajam vitamalam dhammacakkhum udapadi A 1V, p 210, S IV,
p 47, V, p 423, etc
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(paryavagadbadbarma), transcended doubt (tirnakanksa),
crossed beyond scepticism (tirnavicikitsa), not depending on
others (aparapratyaya), not being led by others in the instruc-
tion by the Master (sdstub sasane nanyaneya), having confi-
dence in himself in the teachings (dbharmesu vaisaradya-
prapta).”'® This is also said with regard to the path of vision
(darsanamarga).

“Seen the Truth” (drstadbarma) through acquiescence in
the Truth (dbarmaksanti).

“Acquired the Truth” (praptadbarma) through knowledge
of the Truth (dbharmajriiana).

“Known the Truth” (viditadharma) through subsequent
acquiescence (anvayaksanti).

“Profoundly penetrated the Truth” (paryavagadhadbharma)
through subsequent knowledge (anvayajnana).

“Transcended doubt” (tirnakdnksa) by reason of the
absence of doubt concerning his achievement (svadhigama)
through acquiescence and knowledge (ksantijnana).

“Crossed beyond scepticism”™ (tirpavicikitsa) by reason
of the absence of doubt concerning others’ achievement
(paradbigama) of that position.

“Not depending on others” (aparapratyaya) by reason of
independence from others and by reason of reflection on one’s
own favorable (kusala) qualities for the cultivation of the path
(margabbavana).

“Not being led by others in the instruction by the Master”
(sastub sasane 'nanyaneya) by reason of the fact that he cannot
be led by other heretics (anyatirthya) with regard to the
Buddha'’s instruction (buddbasasana).

“Having confidence in himself in the teachings” (dharmesu
vaisaradyaprapta) by reason of intrepidity of mind (alinacitta)
with regard to questions of teaching concerning realization
(adbigama).

168. Ditthadbammo pattadbammo viditadbammo pariyogalbadhammo
tinnavicikiccho vigatakatbambkatho vesarajjappatto aparappaccdayo satthii-
sasane: A1V, pp. 188, 210, etc.
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« [4] What is the path of cultivation (bbavanamarga)? (It
consists of] [a] worldly path (laukikamarga), [b] transcendental
path (lokottaramarga), [c] weak path (myrdumarga), [d] mid-
dling path (madbyamarga), le] strong path (adbhimatramarga),
[f] path of application (prayogamarga), [gl immediate path
(anantaryamarga), [hl path of liberation (vimuktimarga) and,
[il special path (visesamarga).

« [a] What is the worldly path (laukikamarga)? (It consists
ofl the first, second, third and fourth worldly absorptions
(laukikadbyana), the sphere of infinite space (akasanantya-
yatana), the sphere of infinite consciousness (vijriananantya-
yatana), the sphere of nothingness (akiricanydyatana) and the
sphere of neither perception nor non-perception (naivasamjna-
nasamjnayatana). Those absorptions and formless states
(dhyanariipyah) should be understood according to their
defilements (samklesa), their purification (vyavadana), their
definition (vyavasthana) and their purity (visuddhi).

« Which are their defilements (samklesa)? They are the four
undefined roots (avyakrtamiilani):'® thirst (trsna, desire), view
(drsti), pride (mana) and ignorance (avidya). One is defiled by
thirst (t7s1a) by reason of the defilement caused by enjoyment
(asvadasamklesa); one is defiled by view (drsti) by reason of
absorption dominated by [false] views (drstyuttaradbyayita);
one is defiled by pride (mana) by reason of absorption
dominated by pride (manottaradbyayita); one is defiled by

169. Trsna, dysti, mana and avidya are called avyakrtamiilas “undefined
roots” when they act as defilements in the states of dhyana. Elsewhere they
are akusala. A dhyana which is remote from the akusalas (vivicca akusalebi
dhammehi) cannot have any akusala as such. Even when those four things
defile a dhyana, they are called avyakrtamiilas, but not akusala, because a
dhyana cannot have any akusala, and neither are they kusala. Hence, the
term avyakytamiila is used to indicate that they are neither kusala nor akusala
as such, but only defilements (samklesa) for the dhyanas. See also Kosa, ch. V,
pp. 42, 43.

The pure states of dhyana and aripya mentioned in the following
paragraph on the subject of yaradana are free from these samklesas and
avyakrtamiilas. Theretore they are r'yavadata “purified.”
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ignorance (avidya) by reason of absorption dominated by
doubts (vicikitsottaradhyayita).”” Hence, with regard to those
whose minds are defiled, there function (pravartante) the major
and minor defilements (klesopaklesah) pertaining to the realms
of form and of the formless (rapariapyavacarab).

« What is their purification (vyavadana)? The absorptions
and pure formless realms (Suddhaka dbyanaripyah) are called
purified (vyavaddta) by reason of their favorable state (kusala-
tva).""!

« What is their definition (vyavasthana)? 1t is definition by
their factors (angavyavasthana), definition by their attainments
(samapattivyavastbana), definition by their grades (matra-
vyavasthana)'’* and definition by their designations (samjna-
karanavyavasthana).

« What is definition by their factors (angavyavasthana)y?
The first absorption (dbhyana) consists of five factors. These
five factors are: reasoning (vitarka), deliberation (vicara), joy
(priti), happiness (sukba, ease), and one-pointedness of mind
(cittaikagrata). The second absorption consists of four factors.
The four factors are: inner serenity (adhydtmasamprasdda),
joy (priti), happiness (sukba) and one-pointedness of mind
(cittaikagrata). The third absorption consists of five factors.
These five factors are: equanimity (upeksa), mindfulness (smyti,
memory), awareness (samprajanya), happiness (sitkha) and
one-pointedness of mind (cittaikdgratd). The fourth absorp-
tion consists of four factors. The four factors are: purity of
equanimity (upeksaparisuddhi), purity of mindfulness (smiti-
parisuddhpi), neither happy nor unhappy feeling (adubkba-

170. When someone who meditates is dominated by desire, thirst (frsna).
he cultivates a taste for the dhyana (asvadasamapatti); when he is dominated
by views (drsti) he talls into the false idea that his dhyana is eternal (sascate):
when he is dominated by pride (mdna) he thinks: “I have the dhyana, but the
others do not;” when he is dominated by ignorance (awvidya) he falls into
doubts (vicikitsa) and wonders whether the path as found is true or false, etc.

171. They are pure because they are free from the four aryakrramiilam
mentioned above.

172. Matra lit. means “measure,” but in this context it means “grade.”
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sukbhavedanad) and one-pointedness of mind (cittaikagrata).'”
By reason of counteracting factors (pratipaksarnga) and ben-
eficial factors (anusamsanga) as well as factors whose na-
ture is the basis of both (tadubbayasrayasvabhavanga), there
is no definition of factors in the formless realms (ariipyesu).
That is why tranquillity (samatha) has only one flavor (eka-
rasa).

« What is definition by their attainment (samapatti-
vyavasthana)? The first absorption (dhyana) is acquired by
means of seven attentions (sapta manaskara). Hence, up to the
sphere of neither perception nor non-perception (naivasamjna-
nasamjpiayatana). What are those seven attentions? [1] Atten-
tion which recognizes characteristics (laksanapratisamuvedi-
manaskara), 2] attention pertaining to determination (adhi-
moksika),””* [3] attention pertaining to a state of solitude
(pravivikta or praviveja),' [4] attention which favors con-
tentment (ratisamgrabaka),' [5] attention which investigates
(mimamsaka), |6] attention to the accomplishment of applica-
tion (prayoganistha), and [7] attention to the results of the
accomplishment of application (prayoganisthaphala).

173. The definition of the factors (anga) of the four dhyanas given here is
different from that in the Pili Abhidhamma. For a detailed discussion of the
subject, see the article, “A Comparative Study of Dhyanas according to
Theravida, Sarvastivada and Mahidyana” by Walpola Rahula, The Maha Bodbi,
June 1962, pp. 190-9.

174. See Kosa, ch. I, p. 325: VI, p. 150.

175. Viveka in standard Skt. means “distinction,” “investigation,” “discre-
tion,” “correct judgement,” etc. However, in Buddhist terminology, it means
“solitude.” Cf. Dhp XV, 9, pavivekarasam pitva “having tasted (lit. drunk) the
flavor of solitude.” Mimamsa (Pali vimamsa) is the term that corresponds to
“investigation.”

176. Here rati does not mean “attachment” or “love” as usual, but “content-
ment.” In this context, rati is the contrary of arati “discontent,” “disgust,” “dis-
satisfaction.” Aratiis a defect that is considered as the second of the ten hordes
of Mara. Cf. kama te pathama sena dutiya arati vuccati (Padbana-sutta,
Sn, v. 430) (The Buddha to Mara): “Desire for sense-pleasures is your first
army, the second is discontent.” This discontent, dissatisfaction, is considered
an obstacle to spiritual progress. Rati “contentment,” “satisfaction,” as the
opposite of arati is a quality which favors and encourages the spiritual life.

» o«

» o«
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« What is definition by their grade (matravyavasthana)y?
The first absorption (dbhyana) can be cultivated weakly
(mrduparibbavita), cultivated in a middling way (madbya-
paribbavita) and cultivated strongly (adbimatraparibbavita).
As it is for the first absorption, so it is for the other absorptions
and formless states (aripya). The result of the first absorption
cultivated in a weak, middling or strong way consists of three
places of birth pertaining to the first absorption. As it is for the
first absorption, so it is for the other absorptions, each having
three places of birth pertaining to each absorption.'” Since there
are no distinct places in the formless (aripya) realms, there is
no division of places of birth with respect to them. There, with
regard to birth in the formless realms, are to be found states
that are high and low (uccanicata), inferior or superior
(hinapranitatd), as a result of their weak, middling or strong
cultivation.'”

« What is definition by their designations (samjndkarana-
vyavasthana)? The Buddhas and bodhisattvas attain (sama-
padyante) all the forms of concentration (samddhi) included
in the first absorption (dhyana). The disciples (sravaka) and
individual Buddhas (pratyekabuddba) do not even know their
names." As are those included in the first absorption, so are
those included in the other absorptions and in the formless

177. Each dhyana has as its result three places of birth depending on
whether the cultivation is weak, middling or strong. Thus, the first dhyana
has: Brahmakayika, Brahmapurohita and Mahabrahma; the second dhyana.
Parittaibha. Apramanabha and Abhasvara; the third dhyana: Parittasubha.
Apraminasubha and Subhakrtsna; the fourth dhyana: Anabhraka, Punya-
prasava and Brhatphala. All these realms are included in the riapadbati. For
details, see Kosa, ch. I1I, p. 2 ff.

178. Cf. also Kosakarika, ch. IIL, v. 3: aripyadbdtur asthana upapattyd
caturvidbhab.

179. The Bhdsya, as cited by Pradhan, says: tesam samdcdbinam sravakdah
pratyekabuddhbas ca namanyapi na jananti, kutab ecaisam samkbydm
jnasyanti samapatsyante. “The disciples and Pratyekabuddhas do not even
know the names of those samdacdhis. How then could they know their number
and how could they attain them?”
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realms (dhyanaripya). How much more so with regard to the
Perfection of Absorption (dhyanaparamita)?®

« What is their purity (visuddhi) [in the absorptions and
formless realms]? From the final extremity of the first absorption
(prantakotika prathama dbyana) up to the sphere of neither
perception nor non-perception (naivasamjnandsamjndayatana)
—that is called purity.

«[b] What is the transcendental path (lokottaramarga)? 1t
consists of the knowledge of suffering, of its origin, of its cessa-
tion and of the path (dubkbasamudayanirodhamargajnana)
which is aligned with the knowledge of the teaching and the
subsequent knowledge (dharmajnandanvayajnanapaksya) in
the path of cultivation (bhavanamarga), and also of the
concentration which is linked to them (tais ca samprayuktah
samadhbib), and in the first absorption or [the others] up to the
sphere of nothingness (akiricanyayatana). The sphere of nei-
ther perception nor non-perception (naivasamjnandsamjna-
yatana) is always worldly (laukikam eva), and it is indistinct
(aparisphuta) because of the behavior of perception (samijria-
pracara)."' That is why it is also called “signless” (animitta).
The Blessed One said: “As long as there is attainment with per-
ception (samjidasamapatti), there is penetration (comprehen-

sion) of perfect knowledge (Truth) (gjnaprativedha).”** The

180. Le., the disciples and Pratyekabuddhas have no knowledge on the
subject of the dhyanaparamita.

181. In the naivasamjnandasamjndyatana one cannot meditate on the
path, because perception (samjnda) is not distinct there; it is neither existent
nor non-existent. This state (fourth aripya) is never andsrava. See also Kosa,
ch. VIII, p. 145.

182. A 1V, p. 426: iti kbo bhikkbave yavata sanndsamapatti tavatd
annadpatiredho.

Ajna in standard Skt. means “order,” “command.” However, in Buddhist
terminology it means “perfect knowledge,” “knowledge of the Truth,” and also
“arhatship,” @+Vjna. Pali anna. Cf. Abbidbanappadipika, v. 436: anna tu
arabattan ca. Kaundinya, the first of the Buddha’s five disciples, is known as
Ajndta-Kaundinya (Pali Afna-Kondanfa) because he was the first to under-
stand the Truth.
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attainment of cessation (nirodbhasamapatti) is transcendental
(lokottara), and it arises in mankind (manusyesvabbinirbriyate);
having arisen in mankind, it is obtained (sammukbikriyate,
lit. found face to face) in mankind and in the realm of form
(rapadbatw). Tt is not found in the formless (aripya) realm,
because of the absence of exertion for it (tadyatnandrambha)
on the part of those who dwell there as a result [of the absorp-
tion which procures] peaceful deliverance (Santavimoksa).

« [c] What is the weak path (mydumarga)? 1t is the weak-
weak (mrdumypdw), weak-middling (mrdumadhbya) and weak-
strong (mydvadbimatra) path by means of which one abandons
at different stages (bbiimau bhiimau) certain categories of
defilements (klesaprakdra) that are strong-strong (adhimatra-
dbimatra), strong-middling (adhimatramadhya) and strong-
weak (adbimatramydu) among the defilements pertaining to
the three realms (traidbatukdvacardandam klesanam).

« [d] What is the middling path (madhyamarga)? 1t is the
middling-weak (madbyamyrdu), middling-middling (madhya-
madbya) and middling-strong (madhyadhimatra) path by
means of which one abandons at different stages certain cat-
egories of defilements that are middling-strong (madhbyadhi-
matra), middling-middling (madbyamadbya) and middling-
weak (mmadbyamydu) among the defilements pertaining to the
three realms.

« [e] What is the strong path (adbimatramarga)? 1t is the
strong-weak (adbimatramrdiy), strong-middling (adbimatra-
madhya) and strong-strong (adbimadtradbhimdtra) path by
means of which one abandons at different stages certain catego-
ries of defilements that are weak-strong (mrdvadhimadtra),
weak-middling (mydumadhbya) and weak-weak (mydumyrdu)
among the defilements pertaining to the three realms."™

183. It should be noted here with regard to the path that there are three
fundamental categories: weak (mypdu), middling (madhya) and strong
(adbimadtra). When they are again divided into weak, middling and strong,
their number increases to, nine: weak-weak, weak-middling, weak-strong:
middling-weak, middling-middling, middling-strong; strong-weak, strong-
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« [fl What is the path of application (prayogamarga)? It is
that by means of which one abandons the defilements (klesa).

« [g] What is the immediate path (anantaryamarga)? |1t is
the path] immediately after which the continuous defilements
(nirantarab klesab) are destroyed.

« [h] What is the path of liberation (vimuktimarga)? (It is
the path] by means of which, when the defilements are de-
stroyed (prabine klese), one experiences (saksatkaroti) libera-
tion (vimukti).

«[i] What is the special path (visesamdrga)? For a variety of
defilements other than those which precede (tadanyasya klesa-
prakarasya), the path of application, the immediate path and
the path of liberation are called the special path (prayoga-
nantaryavimuktimargah visesamdrgah). It can also be the path
of a person who, forsaking the application of the destruction of
the defilements (klesaprabanaprayoga), is engaged (prayukta)
in reflection on the teaching (truth) (dbharmacintayam), or in
conduct in accordance with the teaching (dbharmavibdre), or in
the special attainment of an absorption (samdpattivisese). Or
again, it can also be the path of a person who cultivates special
qualities (vaisesikan gunan).'

« What is cultivation of the path (mdrgabbavana)? [It
consists of] cultivation (meditation) with a view to acquisition

middling and strong-strong. Equally, the defilements are divided into nine
groups, strong-strong, etc. It is interesting to observe that, by means of the
weak-weak (mydu-mydu) path, ie., practice which is not strong or intense,
but preliminary, one at the start destroys the strong or intense (adbimdtra)
defilements, i.e. the defilements that are coarsest and most manifest. . . . It is by
means of the strong-strong (adbimatradbimatra) path. i.e., the most intensi-
fied and developed practice, that one finally destroys the weak-weak (mydu-
mrdu) defilements, i.e. the defilements that are subtle and latent (this is the
same as the anupidrcapratipada “gradual practice” or “gradual path™). To
quote a classic image: When washing fabric, one first cleans the most visible
stains and, at the end, the small stains. To disperse profound darkness, a small
light suftices, but a strong light is necessary to disperse semi-darkness. See
Kosa, ch. VI, p. 199.

184. For details on the prayogamarga, anantaryamarga, vimuktimarga
and visesamarga, see Kosa, ch. V, pp. 103, 104.
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(pratilambbabbdvand), cultivation with a view to frequent
practice (nisevanabhdavanad), cultivation with a view to emanci-
pation (or purification) (nirdbavanabbhavand)'” and cultivation
of the counteractive (pratipaksabbavana).'™

« What is cultivation (meditation) with a view to acquisi-
tion (pratilambbabbdvana)? It is cultivation (or meditation,
bhavand) with a view to the arousal of favorable qualities
which have not [yet] arisen (anutpannanam kusalanam
dharmanam utpadaya).'s’

« What is cultivation with a view to frequent practice
(nisevanabbdavana)? It is cultivation (meditation) with a view
to the stability, absence of confusion (in order not to forget),
multiplication, increase and expansion of favorable qualities
[already] arisen (utpannanam kusalanam dbharmanam sthitaye
asammosdaya bbiiyobbavaya vrddbivipulatayai).'

« What is cultivation (meditation) with a view to emanci-
pation (or purification, nirdhavanabbavanay? 1t is cultivation
with a view to the destruction of demeritorious and unfavor-
able qualities [already] arisen (utpannanam papakdanam
akusalanam dbarmanam prabanaya)."”

« What is cultivation (meditation) with a view to the

185. Nirdbarana may be derived either from nirt\dbar “to run” (there-
fore “to flee,” “to escape,” “to be emancipated™), or from nirtNdbar “to wash,”
“to clean” (therefore “to purity”). Either is suitable in this case. Here.
nirdbavana means to escape or be emancipated from unfavorable and wrong
ideas and qualities which are found in oneself, i.e. to purify oneself of wrong
ideas and qualities.

186. This fourfold division of the margabbharvana is exactly the same as the
fourfold division of the samyagvvayama (of the Noble Eightfold Path) or
samyakpradbana, as can be seen from the following definitions compared
with those of the Pili texts. (In the Pili texts, only the order is different. the
first two terms being given last and the last two first.)

187. Cf. anuppannanam kusalanam dbammanam uppdddye: D I, p. 312,
MIL p. 11; A TL, p. 15.

188. Cf. uppannanam kusalanam dhammanam thitiya asammosayda
bhiyyobbaraya vepulldaya bhavandya paripiiriya: ibid.

189. Cf. uppannanam papakanam akusalanam dbammadanam pabandya.
ibid.

» o«
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counteractive (pratipaksabbdavand)? It is cultivation (medita-
tion) with a view to the non-arising of demeritorious and unfa-
vorable qualities which have not lyet] arisen (anutpannanam
papakanam akusalanam dbarmanam anutpadaya).'”

« Furthermore, the path, when it arises (utpadyamana,
establishes (avasthdpayati) its residue (svam vasanam): it is
cultivation with a view to acquisition (pratilambba-bhavana).
[The path] itself, when one is face to face with it (sammauikhi-
bhiita), becomes the cultivation (bhdvana, development): it
is cultivation with a view to frequent practice (nisevana-
bhavana). [The same path] quits (vijabati) its impediment
(svam dvaranam): it is cultivation withh a view to emanci-
pation (nirdhavanabhdvand). [The same path] establishes
(avasthapayati) the quitted impediment (vibinam davaranam)
in a situation (nature) such that it will not re-arise in the future
(ayatyam anutpattidharmatdayam): it is cultivation with a view
to the counteractive (pratipaksabhavana).

« Furthermore, the counteractive (pratipaksa) is fourfold:
counteractive of censure (vididsanapratipaksa), counteractive
of abandonment (prahanapratipaksa), counteractive of aiding
(adharapratipaksa) and counteractive of distancing (diiri-
bhavapratipaksa)—these are called cultivation with a view to
the counteractive (pratipaksabhdavana).

« What 1s the counteractive of censure (vidisandaprati-
paksa)y 1t is the vision of the bad consequences (adinava-
darsanan) ot impure conditioned things (sasravesu samskdrest).

« What is the counteractive of abandonment (prahdana-
pratipaksa)? It is the path of application and the immediate path
(prayoganantaryamadrgah) [mentioned abovel.

« What is the counteractive of aiding (adbarapratipaksa)?
It is the path of liberation (vimuktimarga) [mentioned above].

« What is the counteractive of distancing (daribhava-
pratipaksa)? 1t is the next path [i.e. the viSesamadrga mentioned
abovel.

190 Ct  anuppannanam papakanam akusalanam dhammanam
anuppadaya 1bid
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« And furthermore, [1] the path of the investigation of
things (vastupariksamarga),”' [2] the path of vigorous effort
(vyavasayikamarga),'* (3] the path of preparation with a view
to concentration (samadbiparikarmamarga),'” [4] the path of
application with a view to perfect comprehension (abbisamaya-
prayogikamarga),”* [5] the path adhering to perfect compre-
hension (abbisamayaslistamarga),'” 0] the path of perfect
comprehension (abbisamayamarga),' [7] the path leading to
purity and release (visuddbinairyanikamarga),"” [8] the path
distributed according to the bases and faculties (nisrayendriya-
bbinnamarga),"” [9] the path of purification by means of the
three types of training (Siksatrayaparisodbanamarga),'” [10] the
path engendering all the good qualities (sarvagunanirbaraka-
marga)* and, [11] the path including the totality of the paths
(margasamgrabamarga)”'—these are all called the path.
This (path) also (includes) respectively (yathakramam) the
thirty-seven auxiliaries of awakening (saptatrimsad bodhi-
paksadbarma),** the four practices (exercises) (calasrah

191. This refers to the four smptyupasthanas explained below. Here, vastit
means kaya (body), vedana (feeling), citta (mind) and dbharmas (mental
qualities and objects).

192. This refers to the four samyakpradhanas explained below.

193. This refers to the four rddbipddas explained below.

194. This refers to the five indriyas explained below.

195. This refers to the five balas explained below.

196. This refers to the seven bodbyangas explained below.

197. This refers to the Noble Eightfold Path explained below.

198. This refers to the four pratipads explained below.

199. This refers to the four dbarmapadas explained below.

200. This refers 1o samatha and vipasyana explained below.

201. This refers to the three indriyas explained below.

202. The thirty-seven bodbipaksadbarmas are:

smptyupasthanas ................. 4
samyakpradbanas ............... 4
rddbipadas ... ..................... 4
drivds ... 5
balas ... 5
bodhyangas

aryamargangas . ....... ........ 8
37 (continued)
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pratipadab), the four stages of virtues (catvari dbarmapadani),
tranquillity and insight (Ssamatha-vipasyana) and three faculties
(trini indriyani).*?

« One should understand the object (alambana), nature
(svabbava), aid (sabdaya, concomitance), cultivation (bhavana,
development) and result of cultivation (bhavanaphala) with
regard to the application of mindfulness (smrtyupasthana). As
with the application of mindfulness, so [one should understand
the object, etc.] with regard to the other auxiliaries of awakening

(bodhipaksa).

(note 202 continued:) These are explained in the following pages. They
(sattatimsa bodbipakkhbiya (or -ka) dbamma) are exactly the same in the post-
canonical Pili sources. For example, see Vism. p. 678 ff. (see also Kosa, ch. VI,
p. 281). However, the canonical Pili texts do not give all these thirty-seven
qualities under the term bodbipakkbiya dhamma. S V, pp. 227, 237-9, gives
only the five indriyas *faculties” (saddba, viriva, sati, samadhi, panna) as
bodbipakkhiya dhamma. Vbh, p. 249 gives only the seven bojjhangas
as hodbipakkbiva dbamma. A 111, pp. 70, 300-1, only uses the term
bodbipakkbiva dhamma without mentioning their number or listing them.
D II, p. 120, M III, p. 289 and A IV, p. 125, give all thirty-seven qualities
(cattaro satipatthana .cattaro sammappadhand, etc.) without calling them
hodhipakkhiva dhamma. But A IV, p. 203 (Pabhardda-sutta), comparing the
dbhamma-vinaya (teaching and discipline) to the mabdsamudda (great
ocean), lists these thirty-seven qualities and metaphorically calls them ratanas
(jewels), but not hodhipakkbiya dhamma. D 1I, p. 120 simply calls them
dbamma. D 111, p. 102 calls them kusala dbamma. Vbh, p. 372, gives all thirty-
seven and calls them saddhammo, but not bodhbipakkhiya dbamma. These
examples indicate that the list of bodhipakkbiya dbamma was not definitively
fixed under this term during the canonical period.

203. This sentence indicates that the eleven categories of the path men-
tioned above correspond to the various virtues and practices given as follows:

1) vastupariksamarga = four smrtyupasthanas,

2) vyavasdyikamarga = four samyakpradhbanas,

3) samadhiparikarma-marga = four rddhipadas,

4) abbisamayaprayogikamdarga = five indriyas,

S) abhisamayaslistamarga = tive balas,

6) abhisamayamarga = seven bodhyangas,

7) visuddhinairyanikamarga = Noble Eightfold Path,

8) nisrayendriyabhinnamarga = four pratipads,

9) siksatrayaparisodhanamarga = four dharmapadas,

10) sarvagunanirbarakamadrga = samatha-vipasyand,

11) margasamgrahamadrga = three indriyas.
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« What are the objects (alambana) of the application of
mindfulness (smrtyupastbana)? They are the body (kaya),
feeling (vedand), mind (citta) and mental qualities and objects
(dharma). Or [they are] things pertaining to oneself (atmasraya-
vastu), things experienced by oneself (atmopabhogavastu),
oneself (a@tmavastu) and qualities pertaining to the defilement
and purification of oneself (atmasamklesavyavadanavastu).

« What is its nature (svabbhdva)? It is wisdom (prajna) and
mindfulness (smyrti).

« What is its aid (sahdya, concomitance)? It is the mind and
mental activities which are associated with it (the application of
mindtulness) (tatsamprayuktas cittacaitasika dbarmab).

« What is its cultivation (bbgvand, development)? It is con-
templation (anupasyand) ot the body, etc., with regard to the
internal body (adbyatmam kaya), etc. As with the internal
[bodyl, so also with the external (bahirdba) and the internal-
external Cadbyatmabahirdbhd).

« What is the internal body? It is the internal material
spheres (bases) (adhyatmikani riipinydyatandni).”"

« What is the external body (bahirdha kaya)? 1t is the ex-
ternal material spheres (bases) (bahirdba riipinyayatanani).””

« What is the internal-external body (adhyatmabahirdba-
kaya)? Tt is the external spheres (bahyayatana) which are the
seats of the faculties (indriyadbisthana)** and which are linked
to the internal spheres (adhyatmikayatanasambaddha), and
they are also the internal material spheres pertaining to others
(parasamtanikani cadhyatmikani ripinyayatanani).”” What

204. The internal material spheres or bases (dadbyatmikani riapiny-
ayatanani) are: caksus (eye), srotra (ear), ghrana (nose), jibva (tongue) and
kaya (body).

205. The external material spheres or bases (babirdba riipinyayatandani)
are: ripa (visible form), sabda (sound), gandba (odor), rasa (taste) and
sprastavya (tangibles).

206. Here, the word “faculty” (indriya) indicates the eye, ear. etc. They
dwell on the external spheres such as visible forms, sounds, etc.

207. The internal material spheres pertaining to others are the caksits
(eye), srotra (ear), ghrana (nose), jibva (tongue), and kaya (body) of other
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is contemplation with regard to the body (kaye kayanu-
pasyand@?*® It is contemplation of the identity (or similarity)
(samatapasyand) of the natural image of the body (prakrti-
bimbakayasya) with the speculative counter-image of the body
(vikalpapratibimbakdayena). What is internal feeling (adhy-
atmam vedand)? It is feeling produced by reason of one’s own
[*internal*] body. What is external feeling (babirdha vedana)?
It is feeling produced by reason of the external body. What
is internal-external feeling (adhyatmababirdhd vedand)? 1t is
feeling produced by reason of the internal-external body.*” As
with feeling, so also with the mind (citta) and mental qualities
and objects (dharma). As with contempiation with regard to
the body, so should one understand contemplation with regard
to feeling, etc., respectively.

« And furthermore, cultivation (bhavana) concerns will
(chanda), vigor (virya), effort (vydyama), perseverance
(utsabha), energetic action (utsidhi), non-stalling (aprativani),
mindfulness (smyti), awareness (samprajanya) and diligence
(apramada)." The cultivation of will (chandabbavana) lis
accomplished] by counteracting the minor defilement of lack
of attention (amanasikaropaklesa). The cultivation of vigor
(viryabbavana) lis accomplished] by counteracting the minor
defilement of idleness (kausidyopaklesa). The cultivation of
effort (vyayamabbavana) lis accomplished] by counteracting
the minor defilements of torpor and restlessness (layauddbatyo-
paklesa). » The cultivation of perseverance (utsahabbavana) lis
accomplished] by counteracting the minor defilement of mental
apathy (cetaso linatvopaklesa). The cultivation of energetic
action (utsiidhibbhavana) lis accomplished| by counteracting

persons which are the external material spheres for oneself. The internal
spheres of A become the external spheres for B.

208. Lit. contemplation of the body by the body.

209. The internal-external body (adhyatmabahirdbakaya) as explained
above in this paragraph.

210. Cf. ... cando ca vayamo ca ussaho ca ussolbi ca appativani ca sati ca
sampajannan ca . . . : A1l pp. 93, 195; 111, p. 307; IV, p. 320: SV, p. 440.
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the minor defilements of discouragement, difficulty and fatigue
(visadaparisravaparikbedopaklesa). The cultivation of non-
stalling Caprativanibbavana) lis accomplished] by counteracting
the minor defilement of satisfaction in the acquisition (obtain-
ment) of a small quantity of the favorable (alpamatrakisala-
samtust?). The cultivation of mindfulness (smrtibbavand) lis ac-
complished] by counteracting the minor defilement of confusion
(forgetfulness) (sammosa) with regard to the teaching of the
Blessed One (bbagavatab sasane). The cultivation of awareness
(samprajanyabbavanad) lis accomplished] by counteracting the
minor defilement of remorse concerning transgressions (apatti-
vipratisara). The cultivation of diligence (apramddabhdvana)
lis accomplished] by counteracting the minor defilement of
the shirking of duties with regard to the favorable (kusalesu
niksiptadhura).

What is the result of the cultivation (bhavanaphala) [of the
application of mindfulness}? It is the abandonment of the four
perverse views (viparydsa),”!' entry into the four Truths and
detachment from the body (kaya), etc.

What is the object (alambana) of the four kinds of right
exertion (samyakpradhana)? 1t is the arisen (utpanna), the [as
yet] unarisen (anutpanna), the hostile (vipaksa, opposing) and
the counteractive (pratipcaksa).*"*

What is their nature (svabbdva)? 1t is effort (vyayama.

What is their aid (sahdya, concomitance)? It is the mind
and mental activities associated with them (tatsamprayuktas
cittacaitasika dbarmab).

What is their cultivation (bbdvand, development)? The
Sutra says: “(One) produces will (chandam janayati), strives

211. The four perverse views (viparyasa) are: considering what is imper-
manent (anitya) as permanent (nitya), what is suffering (dubkba) as happi-
ness (sukba), what is unlovely (asubba, asuci) as lovely (subba, suci), and
what is not the self (andrma) as the self (atma). See Kosa, ch. V. p. 21.

212. Le. the wutpannakusala (the already arisen favorable). anutpanna-
kusala (the as yet unarisen favorable), akusala (the already arisen unfavor-
able) and the counteractives which prevent the as yet unarisen unfavorables
from appearing.
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(vyayacchate), makes a vigorous effort (viryam arabbate),
uses one’s mind energetically (cittam pragrbnati) and exerts
(pradadhati) it."*" There, in such terms, cultivation (bhavana)
based on vigor is explained. The base (asraya) is will (chanda),
vigor (virya) is zeal (udyoga). One produces will (chanda) for
tranquillity (Samatha), for energetic activity (pragraba), for
equanimity (upeksd) and for attention concerning an object
(nimittamanasikara). One makes a vigorous effort (viryam
arabhate) to rid oneself of torpor and restlessness (layaud-
dhatya). Thus, after that, one can say that one uses one’s mind
vigorously and exerts it (cittam pragrbhnati pradadhati).

What is the result of the cultivation (bhavandphala) [of
right exertion]? It is the complete abandonment of opposing
qualities (vipaksa) and the acquisition and increase of counter-
active qualities (pratipaksa). That is the result of its cultivation.

What is the object (@lambana) of the four bases of super-
normal power (rddhipada)? 1t is the work to be done by means
of thorough concentration (samadhi).

What is their nature (svabbdava)? It is concentration
(samadbhi).

What is their aid (sabdya, concomitance)? It is will
(chanda), vigor (virya), the mind (citta), investigation
(mimamsa), and the mind and mental activities associated with
them (tatsamprayuktas cittacaitasika dharmah). What is con-
centration through will (chandasamadhi)? 1t is one-pointedness
of mind (cittasyaikdgrata) attained by the right application of
the latter (wilD).?"" What is concentration through vigor (virya-
samadhi)? 1t is one-pointedness of mind (cittasyaikdagrata)
attained by the continuous application of the latter (vigor).*"
What is concentration through the mind (cittasamadhbi)? 1t is

213. Ct. ... chandam janeti vayamati virivam arabhati cittam pagganhati
padahati: D 111, p. 221; A 11, p. 15; SV, p. 269; Vbh, p. 210.

214. Ct. Vbh, p. 216: chandam ce bhikkbu adbipatim karitva labbati
samadhim labhati cittassa ekaggatam: ayam vuccati chandasamadhbi.

215. Cf. Vbh. p. 217: wvirivam ce bhikkhu adhipatim karitva labbati
samddbim labhati cittassa ekaggatam: ayam vuccati viriyasamadbhi.
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one-pointedness of mind attained due to the power of concen-
tration cultivated formerly.#'® What is concentration through
investigation (mimamsdasamadhbi? It is one-pointedness of
mind attained due to the hearing (study) of the teaching and to
internal reflection.?”” Furthermore, concentration through will
(chandasamddhi) is one-pointedness of mind (cittasyaikagrata)
attained by producing will. Concentration through vigor (virya-
samaddhi) is one-pointedness of mind attained by making a
vigorous effort. Concentration through the mind (cittasamadhi)
is one-pointedness of mind attained by exerting the mind. Con-
centration through investigation (mimamsasamddhi) is one-
pointedness of mind attained by using the mind energetically.
What is their cultivation (bbhdvand, development)? It is
the practice of the eight conditions of exertion (pradhana-
samskdra). Which are those eight [conditions)? They are will
(chanda), effort (vyayama), trust (Sraddhd), serenity (pra-
srabdhi), mindfulness (smyti). awareness (samprajanya), voli-
tion (cetand) and equanimity (upeksd).””® These eight [condi-
tions] are again grouped in four as pertaining to: vigorous effort
(vyavasayika),* favoring (anugrabaka),*” joining (aupani-

222

bandbika),*' and counteracting (pratipaksika).*** Furthermore,

216. The definition of cittasamadhbi given in Vbh, p. 218, is different:
cittam ce bbikkbu adbipatim karitva labbati samddbim labbati cittassa
ekaggatam: ayam vuccati cittasamadbi.

217. The definition of vimamsasamadhbi (= mimamsasamddhi) given in
Vbh, p. 219, is different: vimamsam ce bbikkbu adbipatim karitea labbati
samadbim labbati cittassa ekaggatam: ayam vuccati vimamsasamdcbi.

218. Vbh, p. 217, explains the term padbanasamkhbdara (= pradbana-
samskara) in a different way and does not give these eight qualities: Tuttha
katamo padbanasamkbaro? Yo cetasiko viriyarambho nikkamo parakkamo
uyyamo vayamo ussabo ussolhi thamo dbiti asithilaparakkamata anikkbitta-
chandata anikkbittadburata dburasampaggabo viriyam  viriyindriyam
viriyabalam sammavayamo: ayam vuccati padhanasambkhbaro.

219. Chanda (wilD) and vyayama (effort) are vyavasayika.

220. Sraddba (rust) and prasrabdbi (serenity) are anugrahaka.

221. Smyti (mindfulness) and samprajanya (awareness) are aupani-
bandbika.

222. Cetand (volition) and upeksa (equanimity) are pratipaksika.
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the cultivation (bhavana) of will (chanda), vigor (virya), mind
(citta) and investigation (mimamsa) is twofold: cultivation of
the abandonment of compression (samksepa) and distraction
(viksepa), and cultivation of intrepidity (alinatva) and non-
distraction (aviksepa) and conformity based on both.

What is the result of the cultivation (bhavanaphala) (of the
bases of supernormal powerl? It is understanding of the Truth
(dharmabhbijia) as one wishes and manifestation of the super-
knowledges (supernormal powers) (abhijnapradarsana). It
(the result) also consists of acquisition (adhbigama), obtainment
(prapti), maneuverability (karmanyatd), mastery (vasita) and
activity (karitra) with regard to different things, and of the ac-
complishment as one wishes of such things as various wonders
(rddbi) and the acquisition of higher qualities (adhiguna).

What is the object (alambana) of the five faculties
(pancendriya)? 1t is the Four Noble Truths (catvaryarya-
satydani).

What is their nature (svabbdava)? 1t is trust (Sraddhad),
vigor (virya), mindfulness (smyti), concentration (samddh1) and
wisdom (prajnid).**

What is their aid (sahaya, concomitance)? It is the mind
and mental activities associated with them (tatsamprayuktas
cittacaitasika dbarnah).

What is their cultivation (bhdvana, development)? It is the
cultivation of application (prayogabbdvand), by means of the
faculty of trust (sraddhendriya), with a view to arousing total
and firm conviction (abhisampratyayasamutthana) with regard
to the Truths; the cultivation of application, by means of the
faculty ot vigor (viryendriya), with a view to arousing effort
(vyayama) in order to complete the total and firm conviction
already arisen with regard to the Truths; the cultivation of appli-
cation, by means of the faculty ot mindtulness (smrtindriya),
with a view to arousing non-confusion (non-forgetfulness,
asammosa) in order to maintain mindfulness (smrti) in whom-
ever makes a vigorous effort with regard to the Truths; the

223 The same list in Vbh, p 3¢l



166 Abbidharmasamuccaya

cultivation of application, by means of the faculty of concentra-
tion (samadhindriya), with a view to arousing one-pointedness
of mind (cittaikagratd) in whomever maintains mindfulness
(smrti) with regard to the Truths; the cultivation of application,
by means of the faculty of wisdom (prajrendriya), with a view
to arousing discernment (pravicaya) in whomever’s mind is
concentrated on the Truths.

What is the result of the cultivation (bhavanaphala) [of
the five faculties]? It is the accomplishment of acquiescence
in the supreme worldly qualities through the arousal of
the comprehension of the Truths and through preparation
for the state of heat (usmagata) and the state of summit
(mirdhan).

As it is for the five faculties, so it is for the five powers
(pancabala). They are called powers Dbecause they crush
and efface dangers opposed to them, and by reason of their
distinction.

What is the object (alambana) of the seven factors of
awakening (saptabodbyanga)? 1t is the real nature of the Four
Noble Truths.

What is their nature (svabbdva)? It is mindfulness (smrti),
investigation of the teachings (dbharmavicaya), vigor (virya),
joy (priti), serenity (prasrabdhi, concentration (samddhi)
and equanimity (upeksd). Mindfulness is the basic factor
(sammnisrayanga); investigation into the Truths is the natural
factor (svabbavanga); vigor is the factor of release (nir-
yananga); joy is the beneficial factor (anusamsanga); serenity,
concentration and equanimity are the factors of non-defilement
(asamklesanga) by reason of the absence of defilements,
association with the absence of defilements and nature of the
absence of defilements.

What is their aid (sabhdya, concomitance)? It is the mind
and mental activities associated with them (tatsamprayuktas
cittacaitasika dharmah).

What is their cultivation (bhdvand, development)? It is
[the development of] mindfulness as a factor of awakening
(smyrtisambodbyanga) dependent on discrimination (riveka-
nisrita), on detachment (virdganisrita), on cessation (nirodha-
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nisrita) and aiming for renunciation (vyavasargaparinata).’*
As it is for mindfulness as a factor of awakening, so it is [*for
them all*] up to equanimity as a factor of awakening (upeksa-
sambodhyanga).*> By these four terms respectively is explained
the cultivation of the factors of awakening having as their object
the Four Noble Truths.?*

What is the result of the cultivation (bhavanaphala) [of the
factors of awakening]? It is the abandonment of the defilements
which should be abandoned by internal vision (darsana).

What is the object (alambana) of the eight factors of
the Noble Path (asta aryamarganga)? It is the real nature
(yathabhiitata) of the Four Noble Truths.

What is their nature (svabbava)? 1t is right view
(samyagdyst), right thought (samyaksamkalpa), right speech
(samyagvdc), right action (samyakkarmanta), right livelihood
(samyagdjiva), right effort (samyagvyayama), right mindfulness
(samyaksmrti) and right concentration (samyaksamadhi).”*’
Right view is the factor of discernment (paricchedarnga, right
discrimination); right thought is the factor producing har-
monious contact with others (parasamprapananga);*® right
speech, right action and right livelihood are factors producing

nirodhanissitam vossaggaparinamim: D 11, p. 226; M 11, p. 12; III, p. 275;
Vbh, p. 229.

225. Le,, the other factors of awakening are also dependent on discrimina-
tion, etc.

2206. lLe., vivekanisrita refers to dubkhasatya, viraganisrita to samudaya-
satya, nirodhanisrita to nirodbasatya, and vyavasargaparinata to marga-
satya.

227. Exactly the same list of the eight factors of the Noble Path is found
throughout the Pili texts. e.g., DII, p. 311; M L, p. 15; A1, p. 177; SV, p. 421,
Vbh, p. 104, etc.

228. Right thought (samyaksamkalpa) consists of a thought of renuncia-
tion, abandonment of possessions and desires (naiskramyasamkalpa), a
thought of compassion, benevolence (avyapadasamkalpa), a thought of
harmlessness (avibimsasamkalpa): D 11, p. 312. These thoughts engender
social harmony. That is why right thought is the factor producing harmonious
contact with others.
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confidence in others (parasampratyayanga) by reason of the
purity of view, morality and livelihood (drstisilajivavisuddbi;*®
right effort is the factor which dispels the impediments of the
[major] defilements (klesavaranavisodbandanga);? right mind-
fulness is the factor which dispels the impediments of the
[minor] defilements (upaklesavaranavisodhananga);**" right
concentration is the factor which dispels the impediments to the
special qualities (supernormal qualities) (vaisSesikagunavarana-
visodbananga).**

What is their aid (sabdaya, concomitance)? It is the mind
and mental activities associated with them (tatsamprayuktas
cittacaitasika dbarmab).

What is their cultivation (bbdvand, development)? It is the
same as the factors of awakening (bodhyarnga).

What is the result of their cultivation (bbhdvandphala)? 1t
consists of discernment, harmonious contact with others, confi-
dence from others, dispelling the impediments of the major and
minor defilements and dispelling the impediments to the special
qualities.

What are the four practices (catasrab pratipadah)? They
are the painful practice which engenders superknowledge
slowly (dubkba pratipad dhandhabhijna), the painful practice
which engenders superknowledge rapidly (dubkha pratipad
ksiprabbijna), the pleasant practice which engenders super-

229. Right speech (samyagedc) is that which is free from lying, slander,
harsh speech and idle talk. Right action (samyakkarmdnia) is that which is
free from the destruction of life, theft and illicit sexual relations. Right liveli-
hood (samyagajiva) is that which does not include harmful professions such
as dealing in weapons, dealing in animals for butchery. dealing in poisons,
intoxicating drinks, etc.: D 11, p. 312. These three factors contribute to mutual
confidence and security. That is why they are called factors producing confi-
dence in others (parasampratyayanga).

230. Right effort (samyageyayama) is the same as samyakpradbdana
explained above, p. 162. See also D II, p. 312.

231. Right mindfulness (samyaksmyti) is the same as smptyupastbana
explained above, p. 160 See also D II, p. 313.

232, Right concentration (samyaksamddhbi refers to the four ripavacara-
dbyanas (= vaisesikagunas) explained above. See also D 11, p. 313.
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knowledge slowly (sukba pratipad dbandhabbijiid) and the
pleasant practice which engenders superknowledge rapidly
(sukba pratipad ksiprabbijna).** The first [practice] comprises
the basic absorptions (mauladhyana)®* not obtained by those
whose faculties are obtuse (weak) (mrdvindriya);*> the second
comprises the basic absorptions not obtained by those whose
faculties are sharp (tiksnendriya); the third comprises the basic
absorptions obtained by those whose faculties are obtuse; the
fourth comprises the basic absorptions obtained by those whose
faculties are sharp.?*

233. Exactly the same four practices are found in D I, p. 106; A 11, pp. 149,
154; V, p. 63: Catasso ima bhikkbave patipada. Katama catasso? Dukkba
patipada dandbabhinna, dukkba patipada kbippabbinna, sukba patipada
dandbabhinnad, sukba patipada kbippabbinna. Ime kbo bbikkbave catasso
patipada ti.

It is of interest to mention here that, in a conversation between Moggallana
and Sariputta, the former confided that he had attained arhatship through the
painful practice engendering superknowledge rapidly (dukkba patipada
khippabhinnd) while the latter confided that he had attained it through the
pleasant practice engendering superknowledge rapidly (sukba patipada
kbippabhinna): A 11, pp. 154-5.

234. The mauladbyanas are the four dhyanas and the four aripyas. See
Kosa, ch. VIII, p. 145.

235. Here the faculties (indriya) are sraddha (trust), virya (vigor), smrti
(mindfulness), samdcdhi(concentration) and prajna (wisdom), as explained in
AL p. 149.

236. Cf. the explanation of these four pratipads (practices) given in A II,
pp. 149-50: By nature someone is excessively full of craving (tibbaragajatiko),
hatred (tibbadosajatiko) and delusion (tibbamohajatiko), and often experi-
ences suffering and sorrow aroused by craving, hatred and delusion, and the
five faculties (parcindrivani—iurust (saddha), vigor (viriya), mindfulness
(sat), concentration (samdadhbi), wisdom (panna)—are obtuse (weak,
mudiini) in him. By reason of the obtuseness of those five faculties, he slowly
reaches insight leading to the destruction of impurities (dsavakkbaya). This is
called the painful practice engendering superknowledge slowly (dukkba
patipada dandbabbinna.

Someone is excessively full of craving . . . and often experiences suffering
..., but the five faculties are sharp in him. By reason of those sharp faculties
he rapidly reaches. . . . This is called the painful practice engendering super-
knowledge rapidly (diukkba patipada kbippabhinnd).

Someone is not excessively full of craving . . . and does not experience the
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What are the four stages of virtue (catvari dharmapadani)?
They are the absence of avarice (anabhidhya), absence of ill-
will (avyapada), right mindtulness (samyaksmyti) and right
concentration (samyaksamadhi).”’ To those who are free from
avarice and ill-will pertains the purity of the training in higher
morality (adbisilasiksavisuddhbi); to those who possess right
mindfulness pertains the purity of the training in higher thought
(adbicittasiksavisuddhi); to those who possess right concen-
tration pertains the purity of the training in higher wisdom
(adbiprajnasiksavisuddhi) **

What is tranquillity (Samatha)? It is the contraction [narrow
linkl (upanibandha) of the mind (citta), its establishment
(sthapana), placing (samsthapana), dwelling (avastbapana),
remaining, (upasthapana), control (damana), calm (samana),
appeasement (vyupasamana), unification (ekotikaranda), com-
position (samadbana) in itselt Cadbyatmam).

What is insight (vipasyand)? It is the examination (vicaya),
discernment (pravicaya), full reasoning (parivitarka), inves-
tigation (mimamsa) of things (dharma) such as desires
(kama), counteractives (pratipaksa), unruliness (dausthulya),
objects (nimitta), fetters (samyojana), such as the perversions
(viparyasa) of those who are overwhelmed by desires, and the
establishment of those whose minds are not perverted.

Furthermore, with regard to tranquillity and insight
(Samatha-vipasyand) there are four paths: Someone is in

suffering and sorrow aroused by craving . . . but the five faculties are obtuse in
him. He therefore slowly reaches insight. . . . This is called the pleasant prac-
tice engendering superknowledge slowly (sukba patipada dandbabbinna).

Someone is not excessively full of craving . . . and the five faculties are
sharp in him. Therefore he rapidly reaches. . . . This is called the pleasant prac-
tice engendering superknowledge rapidly (sukba patipada kbippabbinna).

237. Pradhan’s reconstruction as alobbddvesanam is clearly an error. Cf.
D I, p. 229; A 11, p. 29: cattari dbammapadani: anabbijjba dhammapadam,
avyapado dbammapadam, sammasati dbammapadam, sammdsamddbi
dbammapadam.

238. These three sentences refer respectively to the well-known three
types of training (trisiksa): sila, samadhbi and prajna.
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possession of tranquillity, but not of insight: the cultivation of
insight (vipasyanabbavana) is [prescribed] for such a tran-
quillity. Someone is in possession of insight, but not of tran-
quillity: the cultivation of tranquillity (samathabbavana) is
[prescribed] for such an insight. Someone is in possession of
neither tranquillity nor insight: the simultaneous cultivation of
both (tranquillity and insight) is [prescribed] to dispel the torpor
and mental restlessness of such a person. Someone is in posses-
sion of them both (tranquillity and insight): the progress of
him who is endowed with both tranquillity and insight is simul-
taneous.

What are the three faculties (trinindriyani)? They are the
faculty [of the thought] “I shall know that [the Truth] which I do
not know” (anajnatamajnasyamindriya), the faculty of perfect
knowledge [of the Truth] (djrendriya) and the faculty [of the
conviction] “I have known [the Truth]” (ajnatavindriya).””

What is the faculty [of the thought] “I shall know that [the
Truth] which I do not know?” It is the faculty [which is exercised]
in the path of application (prayogamarga)* and in the [first]
fifteen thought-moments (cittaksana) of the path of vision
(darsanamarga).*"

239. Cf. Vbh, p. 124: Tattha katamam anannatavinassamitindriyam?
Ya tesam dbhammdnam anndtanam aditthanam appattanam aviditanam
asacchikatanam sacchikiriydaya pannd pajanana . . . amobo dbhammavicayo
sammaditthi  dbammavicayasambojjbango, maggangam maggapariya-
pannam: idam vuccati ananndtanviassamitindriyam.

Tattha katamam annindrivam? Ya tesam dhammanam natanam
ditthanam . . . sacchikatanam sacchikiriyaya panna pajanana . . . amobho
dhammavicayo sammadditthi . . . idam vuccati anvindriyam.

Tattha katamam anindtavindriyam? Ya tesam annatarvinam dbammanam
annia pannd pajananda . . . amobo dhammavicayo sammaditthi . . . idam
viiccati annatavindrivam.

Also see Dhs, §§ 296, 364, 558; D 1III, p. 219; Vism, p. 492; Kosa, ch. II,
pp. 116-17.

240. Prayogamarga, see above, p. 142.

241. The fifteen thought-moments of the path of vision are the diubkbe
dharmajnanaksanti up to the marge nvayajnanaksanti. See above, pp. 144-
5; also Kosa, ch. VI, p. 191.
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What is the faculty of perfect knowledge [of the Truthl? It is
the faculty [which is exercised] throughout the path of training
(Saiksamarga) after the fifteenth thought-moment of the path of
vision.**

What is the faculty [of the conviction] “I have known [the
Truth]?” It is the faculty [which is exercised] in the path beyond
training (asaiksamarga).**

In the path of cultivation (bhdvanamarga) of those who
are found in the stage of the first absorption (prathamadhbyana-
bbami), even the good roots pertaining to the realm of desire
(kamavacara kusalamiila) are useful to cultivation (bhavana)
because they have acquired supremacy over them [the good
roots of the realm of desire]. Just as the good roots pertaining to
the realm of desire are useful to cultivation in the case of those
who are found in the stage of the first absorption, so the good
roots of the lower stages (adbobbiimika kisalamiila) are useful
to cultivation in the path of cultivation of those who are found
in the higher stages (@rdbvabbiimika), because they have ac-
quired supremacy over them [the good roots of the lower stages|.

[5] What is the path of completion (nisthamarga)? 1t is the
“diamond-like concentration (recollection)” (vajropamasamddbhi),
because it calms all unruliness (sarvadausthilya), abandons
every fetter (sarvasamyoga), and obtains freedom from every
fetter (sarvavisamyoga);*** after that there is the functioning of
the continuous basic revolution (nirantarasrayapravriti),* the

242. The sixteenth thought-moment of the path of vision is the mdrge
nvayajidna. See above, p. 145; also Kosa, ch. VI, p. 192.

243, This means that the d@jnatacvindriva “the taculty [of the conviction] 1
have known [the Truth]” pertains to the arhat.

244. Visamyoga is “disunion,” freedom from kdma (sense pleasures), from
bhava (existence and becoming), from ditthi (views and opinions) and from

245. Asraya is defined as dsrayaparavriti. See below. p. 187. [Note: For
Pradhan’s reconstructed asrayapravrtti here and on pp. 174-5 below, the now
published Bhdsya has asrayaparivytti (p. 93). The Tibetan has gnas gyur pa.
Further, asrayaparauvitti cited from p. 187, and also given on pp. 147, 183. 221,
is an emendation. See Gokhale, p. 34. Pradhan and the Bhdasya (pp. 78, 100,
123) have only asrayaparivytti for these. The Tibetan again has gnas gyur pa.l
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knowledge of the destruction [of the defilements] (ksayajiana),
the knowledge of the non-arising [of the abandoned defile-
ments] (anutpadajiana) and the ten qualities of the disciple
beyond training (dasa-asaiksadbharma).**

What are those ten [qualities of the disciple beyond train-
ingl? They are [the eight factors of the Noble Path] from the right
view of the disciple beyond training (asaiksasya samyagdrsti)
up to the right concentration of the disciple beyond training
(asaiksasya samyaksamadhi), [plus] the right deliverance of the
disciple beyond training (asaiksasya samyagvimukti) and the
right knowledge of the disciple beyond training (asaiksasya
samyagjnana).*” Such things (dbarma) are called the path of
completion (nisthamarga).

What is unruliness (dausthulya)? [1] unruliness caused
by expression (abbilapadaustbilya) which is everywhere
(sarvatraga), [2] unruliness caused by feeling (vedita-
dausthulya), [3] unruliness caused by the defilements (klesa-
dausthulya), (4] unruliness caused by actions (karma-
daustbulya), [5] unruliness caused by the results [of actions]
(vipakadausthutlya), 6] unruliness caused by the impediment of
the defilements (klesavaranadausthulya), [7] unruliness caused
by the impediment of actions (karmdavaranadausthulya),
[8] unruliness caused by the impediment of the results [of
actions] (vipakavaranadausthulya), [9] unruliness caused by
the hindrances (nivaranadausthulya), [10] unruliness caused
by reasoning (vitarkadausthulya), [11] unruliness caused by
nutriments (@haradausthulya), [12] unruliness caused by sexual
union (maithunadausthilya), [13] unruliness caused by dreams
(svapnadaustbulya), [14] unruliness caused by diseases
(vyadbidausthulya), [15] unruliness caused by aging (jara-
dausthbulya), [10] unruliness caused by death (marana-
dausthulya), [17] unruliness caused by fatigue (parisrama-
dausthulya), [18] unruliness caused by firmness (drdha-

246 All these terms——zajropamasamddhi, dausthulya, samyoga, visamyoga,
asrayapravitti [note should be asravaparivrttil, ksayajniana, anutpadapiana,
dasa-asaiksadharma—are explained below.

247 See also Kosa, ¢ch VI p 295
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dausthbulya), [19] unruliness caused by coarseness (audarika-
dausthulya), [20] unruliness caused by the middling (madhya-
daustbulya), [21] unruliness caused by smallness (siksma-
dausthulya), [22] unruliness caused by impediments to the at-
tainments (samdpattyavaranadaustbulya), [23] unruliness caused
by impediments to the knowable (jreyavaranadaustbulya).

What is a fetter (samyoga)? When unruliness has accumu-
lated, that is known as the acquisition of the fetter (samyogalabha).

What is freedom from the fetter (visamyoga)? When unruli-
ness is driven away, that is known as the acquisition of freedom
from the fetter (visamyogalabha).

What is the diamond-like concentration (recollection)
(vajropamasamadhbi)? 1t is the concentration (recollection) com-
prising the path of application (prayogamarga) or the immedi-
ate path (anantaryamadrga) on the occasion of the abandon-
ment of the fetters (samyojana) in a person, after his entry into
the path of cultivation (bhavanamarga).** The inclusion of the
path of application indicates that henceforth it (that concentra-
tion) cannot be obscured by impediments (dvarana) and that it
can shatter all the impediments. The inclusion of the immediate
path indicates the immediate appearance of the knowledge
of the destruction [of the defilements] (ksayajndna) and the
knowledge of the non-arising [of the abandoned defilements]
(anutpadajndna). And that concentration (samddhbi) is con-
tinuous (nirantara), tirm (drdha), single in flavor (ekarasa) and
all-pervading (vyapin). In order to illustrate this meaning, the
Blessed One said: “It is like a large crag, intact, without clefts,
without chasms, solid, compact, and which cannot be shaken
by winds blowing in the ten directions.”**

What is the functioning of the continuous basic revolution
(nirantarasrayapravrtti)?* It consists of three kinds of function-

248. For bbhavanamarga, prayogamdrga and anantaryamarga, see above,
pp. 142, 149, 155.

249. Cf. A III, p. 378: . . . selo pabbato acchiddo asusiro ekaghcino; atha
puratthimaya cepi disaya dgaccheyya bbusa vatavutthi, neve nam
samkampeyya na sampakampeyya na samparvedbeyyd. . .

* Note: pracrtti in this paragraph should be paricrtti. See p. 172, n. 245.
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ing of the basic revolution in a person who has obtained the
path beyond training (asaiksamargalabhbin). These three kinds
are: the functioning of the basic revolution of the mind
(cittasrayapravriti), the functioning of the basic revolution of
the path (margasrayapravrtti) and the functioning of the basic
revolution of unruliness (dausthulyasrayapravriti).

What is the knowledge of destruction (ksayajrndana)? It is
knowledge obtained through the destruction of the cause (het)
or that whose object is destruction.*

What is the knowledge of non-arising (anutpadajnana)? It
is knowledge obtained through the abandonment of the effect
(phala, result) or that whose object is ithe non-arising of the
effect.””!

The ten qualities of the disciple beyond training (dasa-
asaiksadharma) should be understood as the body of morality
(virtue) (silaskandha), the body of mental discipline (samadhi-
skandha),”* the body of wisdom (prajnaskandha), the body of
deliverance (vimuktiskandha) and the body of vision of the
knowledge of deliverance (vimuktijnanadarsanaskandha) of
the disciple beyond training (asaiksa).*>

250. This is knowledge of the fact that the cause is destroyed, i.e., there
will be no further karma because the defilements are destroyed.

251. This is knowledge of the fact that the effects will not appear again in
the future, i.e., there will be no future birth.

252. Here samddhi, as one of the trisiksas—sila, samadhbi, prajnda—,
includes not only concentration but also samyagvyayama (right effort) and
samyaksmyti (right mindfulness). Hence, the translation “mental discipline” to
embrace the three aspects.

253. Here:

samyaguvac
samyakkarmanta
samyagajiva
samyagvyayama
samyaksmyti
samyaksamddhi
samyagdrsti
samyaksamkalpa
Hence the eight factors of the Noble Path are included in sila, samadhbi and
prajna (trisiksa). See M 1, p. 301.

Silaskandba

samddbhiskandha

prajnaskandha
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There are also four kinds of characteristics (laksana) of
the Truth of the Path: characteristic of path (margalaksana),
characteristic of method (nyayalaksana), characteristic of the
practice (pratipad laksana) and characteristic of emancipation
(nairyanikalaksana).

Why does it [margal have the characteristic of path?
Because it seeks the real nature of things (lattvartha-
parimargana).”* Why does it have the characteristic of method?
Because it counteracts the defilements (klesapratipaksa). Why
does it have the characteristic of practice? Because it engenders
the absence of mental perverse views (citta-aviparydsa). Why
does it have the characteristic of emancipation? Because it is the
vehicle leading to the permanent state (nityapadaydana).

The sixteen aspects (sodasdkara) of the [four] Truths* are
worldly (laukika) and transcendental (Jokottara). What is the
difference between the worldly and transcendental ones? It is
the difference in nature between unfavorable entry (akusala-
pravesa) and favorable entry (kusalapravesa) into the knowable
(jreya); the difference in nature between those which have
impediments (savarana) and those which do not have im-
pediments (niravarana); the difference in nature between
those which possess [false] discrimination (savikalpa) and those
which do not possess discrimination (nirvikalpa).

Why are there sixteen worldly aspects (laukikdakdra) such
as impermanence, suffering, etc., with regard to the Truths?

254. The word mdrga, which usually means “path” also has the meaning of
“to seek” from the root Vmarg “to look for.”

255. The sixteen aspects of the Four Truths:

With regard to dubkbasatya: (11 anitya (impermanence), (2] dubkba (suf-
fering), (3] siznya (empty), (4] anatma (non-self);

With regard to samudayasatya: (1) betu (cause), [2] samudaya (appear-
ance), [3] prabbava (source), [4] pratyaya (condition);

With regard to nirodbasatya: (1) nirodba (cessation), [2] santa (peace).
[3) pranita (excellence), [4] nibsarana (release):

With regard to margasatya: [11 marga (path, seeking), [2] nydya (method),
[3] pratipad (practice). (4] nairyanika (Ileading to emancipation).

See above, pp. 85, 132-3, 140. See also Kosa, ch. VI, p. 163: ¢h. VII, p. 30 ff.
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Because of the absence of understanding of suchness (tathata),
because of the defilements and their latent tendencies
(klesanusaya) and because of mistaken details of verbal expres-
sions (abhilapapraparica). The transcendental aspects should
be understood as the opposite of those [worldly aspects]. Who-
ever is found in the presence of the transcendental aspects sees
the meaning of impermanence (anitydartha) and experiences it
directly, but not by means of mistaken details of verbal expres-
sions. As with the aspects of impermanence, so should one
understand the other aspects appropriately.



CHAPTER TWO

DETERMINING THE TEACHING (Dbarmaviniscaya)

What is determining the Teaching (dharmaviniscaya)?

The noble Dharma is the teaching in twelve constituent
parts (divisions) (dvadasanga). Which are those twelve con-
stituent parts? [1] discourse (siitra), [2] verse narration (geya),
[3] exposition (vyakarana), 4] stanza (gatha), [5] solemn
utterance (uddana), [6] circumstance (nidana), [7] exploits
(avadana), 18] “thus it was said” (itivrttaka), [9] birth-stories
(jataka), [10] development (vaipulya), [11] marvels (adbbuta-
dbarma), and [12] instruction (upadesa).'

[1] What is a discourse (szitra)? It is a prose account ex-
plaining a point of view. The Tathadgata, seeing ten advantages,
expounds, explaining the teaching in this way: [1] he sets out
and expounds easily: [2] the listener also understands easily;
[3] through respect for the teaching he rapidly acquires the
equipment with a view to Awakening (bodhisambhara); [4] rap-
idly penetrates the teaching; [5] obtains serene joy based on
conviction (avetyaprasada) with regard to the Buddha; [6] his
Teaching (dharma); and [7] the Order (sangha); [8] experiences
supreme happiness in this very life (paramadrstadbarma-

1. In the Pali sources there are only nine constituent parts (divisions)
(navanga) of the Dhamma: (1] suttam, (2] geyyam, (3] veyyakaranam,
[4] gatha, 15] udanam, (0] itivuttakam. 7] jatakam, 8] abbbhutadbamman,
(9] vedallam (M 1, p. 133; A 11, pp. 103, 178; 1L, pp. 86, 177). Nidana, avadana
and upadesa are not mentioned in this list. Vedalla can be identified with
vaipulya, as the latter is explained below in this text. [See J. W. de Jong's
comments in his review, appendix pp. 294-5. For further information on the
9 and 12 divisions, cf. E. Lamotte, History of Indian Buddbism, Louvain-la-
Neuve, 1988, pp. 143-7.]

178
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sukbavibara); [9] delights the minds of sages through vigorous
discussions; and [10] is recognized as sage (learned, pandita).

[2] What is a verse narration (geya)? It is that which is
recited in stanzas in the middle or at the end of discourses
(sitra); or an idea not indicated in the discourse and which is
explained [in verses]. It is therefore called verse narration.

[3] What is an exposition (vydkarana)? It is the exposition
of various present existences of the noble disciples (arya-
Srdavaka) in relation to their distant past in different locations.
Or it is clarification of a point indicated in discourses, since it is
the open exposition of an abstruse meaning (abhisamdhi).*

[4] What is a stanza (gatha)? It is expounded in metric feet
in the discourses. It (the stanza) may be of two feet, three, four,
five or six feet.

[5] What is a solemn utterance (udana)? It is sometimes
spoken in discourses by the Tathagata with a joyous heart
(attamanaska).

[6] What is a circumstance (niddna)? Tt is a declaration
made [by the Buddha] when he is questioned. Or it is the
declaration of a rule (precept, Siksd) with its cause. It is there-
fore also called circumstance.

[71 What is an exploit (avaddna)? It is an account with
parables (examples, drstanta) in the discourses.

[8] What is “Thus it was said” (itivrttaka)? This narrates the
former existences of the noble disciples.’

[9] What are birth-stories (jataka)? They narrate the former

2 MAIL p. 1006, defines veyyakarana (vyakarana) differently: Sakalam p1
Abbhidhammapitakam niggathakam suttam, yav c’anviam pi atthahi arigehi
asangahitam Buddbavacanam, tam veyyakaranan ti veditabbam “The entire
Abhidhammapitaka, a sutta without gathas and every other word of the
Buddha not included in the (other) eight divisions, all that should be consid-
ered as exposition (veyyakarana).”

3 MA I, p 1006, defines itivuttaka differently  “Vuttam idam bhagavata”
h adimayappavatta dasuttarasatasuttanta Itwuttakan ti veditabba. “The
hundred and ten suttas which begin with the formula ‘Thus it was said by
the Blessed One’ should be understood as Itivuttaka ™ This definitively refers
to the Pali text Itiruttaka, the fourth book of the Khuddhaka-nikaya.
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existences of the Bodhisattva, contained in the Canon concern-
ing the career of the Bodhisattva.

[10] What is a development (vaipulya)? Tt consists of ac-
counts contained in the Canon of the Bodhisattvas (bodbisattva-
pitaka). Whatever is called vaipulya is also called vaidalya or
vaitulya. Why is it called vaipulya? Because it is the basis of
the welfare and happiness of all beings, and because it is the
supreme and profound teaching. Why is it called vaidalya?
Because it shatters (vidalana) all impediments (sarvavarana).'
Why is it called vaitulya? By reason of the absence of compari-
son (tulandabbhdava) with analogies (upamana).

[11] What is a marvel (adbbutadbarma)? 1t is a discourse
concerning extremely marvellous and extraordinary things [in
the career] of the disciples, bodhisattvas and the Tathagata.

[12] What is an instruction (upadesa)? It is the precise,
profound and subtle teaching of the characteristics of all things
(sarvadbarmalaksana).

These twelve constituent parts (a#ga), such as discourses
(szatra), into which the noble teaching is divided, are included in
the Threefold Canon (tripitaka).> Which are those three Canons?
They are the Canon of Discourses (sitrapitake), Canon of the
Discipline (vinayapitaka) and Canon of the Higher Teaching

4. According to this definition, vedalla in the nine divisions (narvanga) of
the Pali sources may be considered as a synonym of vaipulya and taitulya.
However, the three terms wvaipulya, raidalya and wvaitulya refer to the
Bodhisattvapitaka whilst the term cedalla, according to MA 11, p. 100, refers
to suttas such as the Cullavedalla, Mabhavedalla, Sammacditthi, Sakkapaiha.
Samkbarabbajaniya, Mabapunnama, which are concerned with knowledge
and satisfaction (vedan ca tutthin ca).

5. Tripitaka “Threefold Canon.” One of the meanings of the word pitaka is
“basket” or “casket.” But to translate pitaka as “basket,” as is usually the case,
when this word refers to the the Collection of Teachings of the Buddha, is to
go too far in its literal meaning, which is completely irrelevant. Pitaka merely
means Corpus of Sacred Writings, sometimes not only of Buddhism but also of
no matter which religion. Therefore it means “Canon,” as can be seen in the
expression ma pitakasampadanena (in the Kalamasutta, A 1, p. 189). Here
pitakasampadana does not mean “the tradition of baskets” but “the canonical
tradition.” 1 prefer to translate the word pitaka by "Canon.”
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(abhidharmapitaka). They are again divided into two: the
Canon of the Disciples (sravakapitaka) and the Canon of
the Bodhisattvas (bodbisattvapitaka). Discourse (siitra), verse
narration (geya), exposition (vyakarana), stanza (gathad) and
solemn utterance (udana): these five constituent parts are
included in the Canon of Discourses pertaining to the Canon
of the Disciples. Circumstance (nidana), exploits (avadana),
“thus was it said” (itivrttaka), birth-stories (jataka): these four
constituent parts are included in the Canon of the Discipline
with the Parivara® pertaining to the two forms of the Canon.’
Development (vaipulya) and marvels (adbbutadharma): these
two constituent parts are included in the Canon of Discourses
pertaining to the Canon of the Bodhisattvas. Instruction
(upadesa) is included in the Canon of the Higher Teaching of
the Disciples as well as of the Bodhisattvas.

Why did the Tathagata establish the Threefold Canon? The
Canon of Discourses was established by the wish to counteract
the minor defilement (1paklesa) of doubt (vicikitsa). The Canon
of the Discipline was established by the wish to counteract the
minor defilement of attachment to the two extremes (anta-
dvayanuyoga).* The Canon of the Higher Teaching was estab-
lished by the wish to counteract the minor defilement of
adherence to one’s own views (svayamdystiparamarsa). Fur-
thermore, the Canon of Discourses was established by the wish
to reveal the three moral rules (siksatraya).” The Canon of
the Discipline was established by the wish to accomplish the
disciplines of higher virtue (adhisila) and higher mental devel-
opment (adbhicitta). The Canon of the Higher Teaching was
postulated by the wish to accomplish the discipline of higher

6. The Parivara is the fifth and last text of the Vinayapitaka. It is like an
appendix or summary of the other parts of the Vinaya.

7. That is, the Canon of the Disciples (srdvakapitaka) and the Canon of the
Bodhisattvas (hodbisattvapitaka).

8. The two extremes are attachment to sense-pleasures (kamasukballika-
nuyoga) and attachment to mortification of the flesh (atmakilamathanuyoga).

9. Siksatraya: (1] sila (virtue), [2) samadhi (mental discipline or concentra-
tion), (3] prajia (wisdom).
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wisdom (adhbiprajna). Furthermore, the Canon of Discourses
was established by the wish to reveal correctly the meaning of
the teaching. The Canon of the Discipline was established to
make known the basis of the attestation (saksatkriya) of the
teaching. The Canon of the Higher Teaching was established to
serve as a basis for the happy abode (sukbavibara) of the sages
in delight in the teaching by means of exegetical determining
(samkatbyaviniscaya).

This teaching included in the Threefold Canon, of what is
it the domain (gocara)? 1t is the domain of the mind and mental
activities (cittacaitasika) consisting of listening (Srutamaya),
reflection (cintamaya) and mental cultivation (bhavanamaya).

It is said in the Sttra: “The mind and mental activities have
objects (alambana), have their aspects (akdra), have their
basis (asraya) and are mutually linked (samprayoga).”" In this
teaching what are their objects? They are the discourses, etc.
(satradikam). What are their aspects? They are the meanings
associated with the aggregates (skandhba), etc. What is their
basis? It is external intimation (paravijiapti), mindfulness
(smrti) and the residues (vdsand). What is their mutual rela-
tionship? It is common acquisition of the object through their
mutual association.

What is the classification of objects with regard to the
teaching? In brief, they are fourfold: [1] widespread object
(vyapyalambana), (2] object aimed at purification of character
(caritavisodhanalambana), [3] object aimed at skillfulness
(kausalyalambana), and [4] object aimed at purification of the
defilements (klesavisodhanalambana).

[1] The widespread object is in turn fourfold: [1] speculative
reflected image (savikalpapratibimba), [2] non-speculative re-
flected image (nirvikalpapratibimba), (3] the end of substance
(vastuparyanta), and [4] the accomplishment of duty (karya-
parinispatti). [1] What is a speculative reflected image as object?
It is the sphere of tranquillity and insight (samathavipasyana-
visaya) caused by attention concerning resolve (adhimukti-

10 The original of this citation has not yet been traced
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manaskara). [2] What is a non-speculative reflected image as
object? It is the sphere of tranquillity and insight caused by at-
tention concerning the real nature (tattvamanaskara). [3] What
is the end of substance as object? It is the state of the natural
perishing (ksayabbavikata) of everything and the state of their
real nature (yathdvadbbavikata). What is the state of natural
perishing? It consists of the aggregates (skandha), elements
(dbatu) and spheres (ayatana). What is the state of real nature?
It consists of the Four Noble Truths, their sixteen aspects
(sodasakara)," suchness (tathata), the impermanence (anitya)
of every conditioned thing (samskara), the suffering (dubkha)
of every conditioned thing, the absence of a self (anatma) in
every thing (dharma), calm Nirvana (Santa nirvana), empti-
ness (sinya), wishlessness (apranibita) and signlessness
(animitta)."* [4] What is the accomplishment of duty as object? It
is the revolution of the basis (asrayaparavriti).* This revolution
of the basis is inconceivable (acintya).

How many of the sixteen aspects [of the Four Noble
Truths| are included in emptiness (siinya)? Two. How many of
them are included in wishlessness (apranibita)? Six. How many
of them are included in signlessness (animitta)? Eight."

[2] The object aimed at purification of character is fivefold:
[1] For those whose character is dominated by craving (bhiiyo-
ragacarita) the object is [bodily] impurity (asubba). (2] For
those whose character is dominated by hatred (bhityodvesa-
carita), the object is the cultivation of compassion (karuna-
bbhavana). [3] For those whose character is dominated by delu-
sion (bhiiyomohacarita) the object is meditation on conditioned
origination (pratityasamutpdda) which concerns conditioned
nature (idam pratyayatd). (4] For those whose character is
dominated by self-satisfaction and pride (madamanacarita)

11. For these sixteen aspects, see earlier, p. 176, n. 255.

12. Sanya, apranibita and animitta refer to the samadhis known under
these terms.

* Note: asrayaparacriti should be dasrayaparivriti. See p. 172, n. 245.

13. According to the Kosa, ch. VIII, pp. 184-6. two aspects are included in
Sinya, ten in apranibita and four in animitta.
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the object is analysis of the elements (dbatuprabbeda). |5] For
those whose character is dominated by distraction (vitarka-
carita) the object is mindfulness of breathing (anapana-
smyti)."

[3] Skillfulness as object is fivefold: [1] skillfulness con-
cerning the aggregates (skandhba), (2] skillfulness concerning
the elements (dhatu), (3] skillfulness concerning the spheres
(ayatana), 4] skillfulness concerning conditioned origination
(pratityasamutpada), and [5] skillfulness concerning what is
possible and what is impossible (sthanasthanakausalya). What
does one see (obtain) by skillfulness concerning what is pos-
sible and what is impossible? One sees (obtains) [the same thing
as] skillfulness concerning conditioned origination. What is the
difference between skillfulness concerning what is possible and
what is impossible and skillfulness concerning conditioned
origination? [The knowledge] that things (dbharma) derive from
things, and that their arising is not devoid of causes nor due to
irregular causes: that is skillfulness concerning conditioned
origination. [The knowledge] that the arising of feeling is in ac-
cord with play of cause and eftect: that is skillfulness concerning
what is possible and what is impossible.

[4] What is purification of the defilements as object? It is the
coarseness (audarikata) of those who are in the lower stages
(adbobbamika), the calm (finesse) (santaia) of those who are
in the higher stages (@irdbvabhiimika), suchness (tathata) and
the Four Noble Truths. That is purification of the defilements
as object.

14. Here vitarka does not mean “reasoning.”

15. According to the Vism there are in the main six types of character:
[1] ragacarita, 12] dosa-13] moha-14] saddba- 5] buddbi- and [6] vitakkacarita.
But by mixing these certain scholars list fourteen types of them. and it would
hence be possible to add many more types. However, there are only six
main ones. Some people also add to them three other kinds: tanhdcarita.
manacarita and ditthicarita, but tanbda and mana can be included in raga,
and ditthi in moba. The Vism says that rdgacarita is similar to saddbacarita,
dosacarita to buddbicarita and mobucarita to vitakkacarita. For details see
Vism, p. 101 ff.
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For how many reasons (yukti), does one examine things,
when one so desires? For four reasons: [1] reason of depen-
dence (apeksayukti), (2] reason of cause and effect (karya-
karanayukti), (3] reason of the accomplishment of attestation
(saksatkriyasadhanayukti), and (4] reason of essential nature
(dbarmatayukti). [1] What is the reason of dependence? It is the
fact that the arising of conditioned things (samskdra) depends
on conditions (pratyaya). [2] What is the reason of cause and
effect? It is the fact that things which have different characteris-
tics have distinct causes and effects. [3] What is the reason of the
accomplishment of attestation? It is the fact that the instruction
(upadesa) concerning a thing to be established (sadhyartha)
such as the accomplishment of attestation is not contrary to the
authority (pramana). [4] What is the reason of essential nature?
It is the full development of the essential nature (dharmata-
parinispatti) of things whose own and common characteristics
have endured since infinite time (anddikalika). That is investi-
gation of things.

How many searches (paryesanda) are there concerning
things? There are four searches: [1] search for names
(namaparyesana), [2] search for substances (vastuparyesand),
[3] search for the designation of own-nature (svabhava-
prajnaptiparyesand), and [4] search for the designation of
particularities (visesaprajnaptiparyesand).

[11 What is the search for names? It is the judgement
(conclusion) that the own-characteristics (svalaksana) of groups
of the names (namakaya), phrases (padakdya) and conso-
nants (vyanjanakaya) of things (dharma) are not absolute
(aparinispanna).

[2] What is the search for substances? It is the judge-
ment (conclusion) that the characteristics of the aggregates
(skandha), elements (dhatu) and spheres (dyatana) are not
absolute.

[3] What is the search for the designation of own-nature? It
is the judgement (conclusion) that, with regard to the relation-
ship between the name (abbidbana) and the thing named
(abbidbeya), own-nature is only a designation (prajrnaptimdtra)
in as much as it is a linguistic sign (vyavabaranimitta).
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[4] What is the search for the designation of particularities?
It is the judgement (conclusion) that, with regard to the relation-
ship between the name and the thing named, particularities are
only designations in as much as they are linguistic signs. That is
the cultivation of searches concerning things.

How many precise knowledges (yathabhiitaparijnana)
are there concerning things (dbharma)? There are four precise
knowledges: [1] precise knowledge sought by means of names
(namaparyesita), [2] precise knowledge sought by means of
substances (vastuparyesita), (3] precise knowledge sought by
the designation of own-nature (svabbdavaprajnaptiparyesita),
and [4] precise knowledge sought by means of the designation
of particularities (viSesaprajniaptiparyesita).

[1] What is precise knowledge sought by means of names?
It is precise knowledge that cannot be attained by means of
names (namdanupalabdbijnana).

[2] What is precise knowledge sought by means of sub-
stances? It is precise knowledge that cannot be attained by
means of the characteristics of substances (vastilaksandanupa-
labdhijnana).

[3] What is precise knowledge sought by means of the
designation of own-nature? It is precise knowledge that can-
not be attained by means of the own-nature of substances
(dravyasvabhavanupalabdhbijiana).

[4] What is precise knowledge sought by means of the
designation of particularities? It is precise knowledge that can-
not be attained by means of the particularities of substances
(dravyavisesanupalabdhbijnana).

What are the stages of union (yogabhiimi) in a person
engaged in concentration (samddhi), depending on the teach-
ing (dharma)? They are fivefold: (11 aid (adbara), [2] application
(adbana), [3]1 mirror (adarsa), 14] light (aloka) and [5] base
(asraya).

[1] What is aid? It is erudition (babusrutya) concerning
things such as the state of heat (usmagata) and the Noble Truths
(aryasatya) in a person who has acquired the equipment with
a view to Awakening (bodhisambhdra). 2] What is application?
It is profound attention (yonisomanaskdara) which has it [the
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erudition mentioned above] as object. [3] What is the mirror? It
is concentration endowed with signs (sanimittasamadhi) which
has it [erudition] as object. [4] What is the light? It is knowledge
which cannot be attained by means of what is appropriated
(grahya) and what appropriates (grabaka). Referring to this,
the Blessed Lord Buddha rightly said:

“The bodhisattva, in a state of recollection (samahita, con-
centrated) sees that images (pratibimba) are only thought (citta,
mind). Rejecting (vydvartya) the notion of objects (arthasamjna
or visayasamjnd), perceiving only his own thought (sva-
samjnam upadharayan), and with his mind thus settled in
itself, he understands the absence of what is appropriated
(grahyabbava) and also «the absence of what appropriates
(grahakabbava), and he then experiences (sprset, touches) the
knowledge that cannot be attained (nopalambba) [by means of
grabya and grahakal.”"

« [5] What is the base (dsraya)? It is the revolution of the
base (asrayaparavrtti)."”

« How does one become skilled in the teachings (dharma-
kusala)? By means of great erudition (bahusrutata).'

« How does one become skilled in the meaning (artha-
kusala)? By means of the knowledge of the characteristics
(laksanajnata) of the Higher Teaching (abbidharma) and the
Higher Discipline (abhivinaya)."

« How does one become skilled in the letter (vyarijana-
kusala, lit. skilled in consonants)? By means of the knowledge
of the well explained letter (suniruktavyanjanajnata).

16. Cf. Siddhi, p. 381 for these verses.

17. This means that by abandoning all unruliness (dausthulya), the base
(asraya) becomes calm and pure. [Note: asrayaparavrtti (Gokhale’s emend-
ation) should be asrayaparivrtti (Pradhan and Bbasya). See p. 172, n. 245.]

18. Bahusruta literally means “heard much,” since in the olden days
knowledge was acquired by listening to the master.

19. The two terms abbidhamma and abbivinaya are also found together
in the Pali Nikayas, e.g., D III, p. 267; M I, p. 472. Although abhidhamma is
well-known, what is meant by abhivinayais not clear. MA 111, p. 185, explains
it simply as the Vinaya Pitaka. But, according to the context in D (11I, p. 267),
we can take it that abhivinaya refers to “refined conduct” (piyasamudacara).
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« How does one become skilled in explanation (philology)
(niruktikusala)? By means of the knowledge of current usage
(anuvyavabara), without being attached to regional explana-
tions (expressions) (janapadanirukti)*’ such as “me” or “mine”
(atmatmiya)*

« How does one become skilled in the conjunction of the
past and the future (piarvantaparantanusamdbikusala)? By
means of comprehension (udgrabana) concerning the past and
by means of release (nibhsarana) concerning the future.

« How does one become [a person] dwelling in the
teachings (dbharmavibdrin)? One does not become [a person]
dwelling in the teachings only through the practice of listening
(erudition) and reflection (Srutacintaprayoga) without having
recourse to meditation (mental cultivation) (bbdavanam
andgamya). Neither does one become [a person| dwelling in
the teachings only through the practice of meditation (mental
cultivation) (bbdvanaprayoga) without having recourse (o
listening (erudition) and reflection (Srutacintam andgamya). It
is by having recourse to both, by living according to both, that
one becomes [a person] dwelling in the teachings. What consists
of listening (erudition) (Srutamaya) should be understood
by means of study, recitation and predication (udgrahdaya-
svadbyayadesand).”* What consists of mental cultivation

20. Cf. M I, p. 237: janapadaniruttiya ca anabbiniveso.

21. The three terms arthakusala (skilled in the meaning), vyanjanakusala
(skilled in the letter, in language) and niruktikusala (skilled in explanation or
philology) refer to the problem of the correct comprehension of the Buddha's
teaching. The term arthakusala means that one should understand the spirit
or meaning (artha) of the teaching without being over-influenced by the
language or letter (vyanjana). The term yanjanakusala means that, although
the language is of secondary importance, one should be competent in it in
order to learn the Dharma expressed in that language. The essential is the
spirit and not the letter; however, the letter is important too. The term
niruktikusala indicates that one should not be blindly attached to one’s
national or regional language or dialect (janapadanirukti), and that one
should not be misled because of such terms as *me” and “mine” which are of
current and popular usage.

22. Here the Chinese version adds: “What consists of reflection (cintamaya)
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(bbavanamaya) should be understood by means of the prac-
tice of concentration (samadhiprayoga) and dissatisfaction
(asamtusti). The practice of concentration should be under-
stood by means of constant and careful practice (satatya-
satkrtyaprayoga) and unperverted practice (aviparitaprayoga).
Dissatisfaction should be understood by means of practice
aimed at an [as yet] untasted (andsvadita) higher tranquillity
(uttarasamatha).”

« Why is the Vaipulya [Development, Extension] called the
Canon of Perfections (paramitapitaka) of the Bodhisattvas?
Because it describes the number of the perfections (paramita-
samkhyanirdesa), their characteristics (laksina), order (krama),
explanations (nirukti), cultivation (bbdvana), divisions (pra-
bbeda), groupings (samgraba), opposites (vipaksa), the eulo-
gies of their virtues (gunavarnana), and also their mutual
determining (anyonyaviniscaya).

« Why is the Vaipulya [Development, Extension] desig-
nated as excellent (audarya) and profound (gambhbirya)?
Because of its knowledge of all the aspects (sarvakarajnata),
its excellence and its profundity (udaragambhirata).

« Why do certain beings (ekatyah sattvah) not esteem
(nadhimucyante) the excellence and profundity of the Vaipulya
[Development, Extension] and are afraid (uttrasanti) of it?
Because of their separation from the dharma-nature (dharmaita-
viyuktata), because of their lack of cultivation of good roots

should be understood by means of reflection on the meaning (arthacinta) ”
This sentence should naturally be placed here.

23. Samtusth, “contentment,” “satisfaction,” is a virtue when it is associated
with material conditions A disciple should be content with any kind of robe
(civara), alms-food (pindapata), lodging (sayandsana, Pili sendsana) and
medical care (glanapratyayabbaisajya, Pali gilanapaccayabhbesajja) that he
receives This is a highly praised quality. However, in relation to a higher
sprritual experience, samitust: is not a good quality. If a disciple is satisifed
with what he has attained sprritually, he does not make further efforts and
there would be no further progress for him. Therefore, in relation to spiritual
progress, asamtust *dissatisfaction” is considered a virtue, since it instigates
the discple to attain higher and higher spiritual states.
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(anavaropitakusalamiilata), and because of the influence of
bad friends (papamitraparigraha).

«Why do certain beings, although they esteem the
Vaipulya [Development, Extension], not find release (na
niryanti)? Because of their adherence to their own view
(svayamdystiparamarsastbapita) [and because of their adher-
ence to the meaning of the sound (letter) (yatharutartha-
bhinivesa)].** It is by reason of this that the Blessed One said in
the discourse (dharmaparydya) entitled “The Great Mirror of
the Teaching” (mabadbarmadarsa): “There arise twenty-eight
false ideas (asaddrsti) in [the mind of] the bodhisattva who
examines the teachings (dbharman vicinvatah) superficially
(ayoniso) according to the sound (letter) (yatharuta).”

« What are those twenty-eight false ideas? [1] Idea of signs
(nimittadystd),” (2] idea of the refutation of the designation
(prajnaptyapavadadysti), [3] idea of the refutation of imagina-
tion (parikalpapavadadysti), [4] idea of the refutation of reality
(tattvapavadadysti),™ [5] idea of grasping (parigrabadysti),
(6] idea of transformation (parinatidrsti),” 7] idea of irreproach-
ability (anavadyatadysti, [8] idea of release (nibsaranadysti),”
(9] idea of scorn (avajnadrsti, [10] idea of rage (prakopa-

24. This part, which is lost in the original Sanskrit, is found in both the
Chinese and Tibetan versions. It is also found in the Bhasya.

25. Nimittadysti: this is to grasp superficial signs and characteristics without
understanding the profound meaning of the teaching. For example, the
Mahayana Sttras say: nibsvabbavab sarvadbarmab anutpanndb aniruddbah
adisantab prakrtiparinirertab. When one hears that, one is not capable of
understanding it, one conforms to words, one clings to words. One arouses
abhinivesa “attachment.” One says nibscabbdavab sarcadbarmah, etc., but
one is attached to superficial signs and characteristics.

20. Nos. 2, 3, 4: this is calumny of the Dharma in every way. It is by reason
of these three false views that the Dharma is denatured.

27. Nos. 5 and 6: because of these two drstis, one relies on partial reason-
ings and twists the meaning of the Sttra in order to establish one’s opinion.

28. No. 7, anavadyadrsti: this is thinking that one’s own path or practice is
perfect. No. 8, nibsaranadrsti: this is thinking that there is release through this
path. If one relies on these two views, one has a tendency to do good or bad
things.
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drsti),” [11] idea of misapprehension (viparitadysti), [12] idea of
generating (prasavadrsti),*® [13] idea of not admitting [the good
reasonings of others] (anabbyupagamadysti), [14] idea of resort-
ing to false maneuvers C(kusrtidrsti), [15] idea of respect
(satkaradrsti), > [16] idea of intense delusion (drdbhamiidbata-
drsti),** [17] fundamental idea (mizladysti), > [18] idea of the seen
and the wrongly seen (drstavadrstadrsti),* [19] idea of the repu-
diation of practice (prayoganirakaranadrsti),* [20] idea that
does not lead to emancipation (anairyanikadrysti),” [21] idea

29. Nos. 9 and 10: the bodhisattva considers iz own opinion as the best
and scorns those of others because of avajaadrysti (no. 9), and he becomes
enraged with those who do not agree with him, because of prakopadysti
(no. 10).

30. Nos. 11 and 12: the bodhisattva misinterprets the teachings such as
sanyatd, animitta, apranibita, because of viparitadysti (no. 11), and he thinks
that he can develop the virtues in this way (prasavadysti, no. 12).

31. Nos. 13 and 14: it is because of anabbhyupagamadrsti (no. 13) that a
bodhisattva clings to his own opinion and does not admit his mistake even
when it is pointed out to him, and because of kusrtidrsti (no. 14) he advances
false arguments and reasonings in order to prove his opinion.

32. A bodhisattva may think conceitedly that his way of practicing the
Dharma is true respect of and offering to the Buddha and that others should
follow his example. This is false pride (abhimana).

33. Thinking: “this alone is the truth and the rest is false” (idam eva saccam
mogham annam): this is adhering to one’s own false opinion even when the
truth is explained.

34 This is the coarseness of the residues (vasana audarikata). All the
sixteen ideas mentioned above devolve from this one (no. 17).

35. In order to demonstrate the defects and bad consequences of these
seventeen opinions, the author mentions some further drstis. In fact, the ten
ensuing drstis are engendered by the first seventeen.

No. 18, drstavadrstadrsti is engendered by no. 1, nimittadrsti. The former
(no. 18) arises from non-comprehension of teachings such as nibscabhavab
sarvadharmah, etc., and it leads to intense attachment (drdhabhinivesa) to
superficial signs and the characteristics of dharmas.

36. This false view occurs because of nos. 2, 3 and 4. Whoever grasps this
view wrongly criticizes the nature of dharmas (dbarmascabbara) and gains
the idea that effort or vigor (zirya) is useless.

37. Because of nos. 5 and 6, bhavand, practice [or cultivation], cannot
encur the result (phala) and in consequence one has a false opinion (no. 20)
that the marga (Path) is anairyanika (does not lead to emancipation).
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of the accumulation of impediments (dvaranopacayadrsti),®
[22] idea of the generating of demerit (apunyaprasavadrsti),”
[23] idea of the absence of a result (vaiphalyadysti),"' [24] idea
of the censurable (nigrahyadrsti)," [25] idea of calumny
(abbyakbyanadysti),* [26] idea of the ineffable (akathyadrsti),"
[27] idea of grandeur (mabadrsti),* and [28] idea of superior
pride (abbimanadysti).®

« It is said in the Vaipulya that all things (sarvadharmabh)
are devoid of their own-nature (nibsvabbhavab). What is the
profound meaning (abbisamdhi) here? [All things are devoid of
their own-nature] by reason of their non-existence by them-
selves (svayam abbdvatd), by reason of the non-existence of
their own self (svendtmand bbhavatd), because they are not
founded in own-nature (sve bhdve 'navasthita), and because,
like objects grasped by fools, they have no (real) characteris-
tics (balagrabhavaccalaksanatam updddya).” Furthermore, [all

38. Because of nos. 7 and 8, the offences one commits are not really elimi-
nated. Therefore impediments accumulate (draranopacaya).

39. Due to false views nos. 9 and 10 (scorn and rage), one follows the
wrong path, a wrong brabmacarya, and that causes much badness and gener-
ates demerit (apunyaprasara).

40. Because of nos. 11 and 12, one cannot obtain good results and, in
consequence, one develops the false idea that there is no result (¢aiphalya).

41. This idea of censure arises because a bodhisattva does not wish to
accept another’s reasoning (no. 13) and because he resorts to false maneuvers
(no. 14).

42. This occurs as the result of no. 15, satkaradrsti.

43. This idea arises because the bodhisattva grasps some opinion and
thinks: “That alone is the truth, the rest is false” (no. 16).

44. This is linked to no. 17, mitladysti.

45. All of these twenty-seven drstis mentioned above give rise to the last
false view, abbimanadysti “superior pride” (no. 28).

Among these 28 false ideas or opinions of a bodhisattva, the first 17 engen-
der the next ten, i.e. 18 to 27, and all those 27 together contribute to engender
the 28th.

46. The commentary explains this last expression: “Fools (hdla) who have
not seen the truths by basing themselves on the residues (zdsand), language
(eyavabara) and idle talk (prapanca) wrongly grasp dharmas which are
devoid of own-nature (stabbdva) and characteristics (laksana). Tt is because
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things are devoid of their own-nature] by reason of the absence
of the own-nature of characteristics (laksananibsvabbdvatd)
with respect to the imaginary nature (parikalpite svabbave),
by reason of the absence of the nature of arising (utpatti-
nibhsvabbdvatd) with respect to the relative nature (paratantre),
and by reason of the absence of own-nature in the ultimate
sense (paramarthanibsvabbavata) with respect to the absolute
[nature] (parinispanne).

« What is the profound meaning (abbisamdhi) of: [All
things are] unarisen (anutpanna), undestroyed (aniruddha),
calm from the beginning (adisanta), completely extinguished
by nature (prakrtiparinirvrta)? Since they have no own-nature
(nibsvabbdava), they are unarisen (anutpanna); since they
do not arise, they are undestroyed (aniruddha); since they
neither arise nor are destroyed, they are calm from the
beginning (ddisanta); since they are calm from the begin-
ning, they are completely extinguished by nature (prakrtipari-
nirvrta).

« Furthermore, there are four intentions (abhipraya) by
means of which the intention of the Tathagatas in the Vaipulya
should be followed (anugantavya): [1] intention of evenness
(samata bhipraya), 2] intention of different times (kalantara-
bhipraya), [3] intention of different meanings (arthantarabbi-
praya), and [4] intention of the tendency of the individual
(pudgalasayabbipraya).

«There are four profound meanings (abbisamdhi) by
means of which the profound meaning of the Tathagatas in
the Vaipulya should be followed: [1] profound meaning which
provokes penetration (comprehension) (avataranabbisamdhi),
[2] profound meaning of characteristics (laksanabbisamdhi),
[3] profound meaning of counteractives (pratipaksabbisamdhi),
and [4] profound meaning of transformation (parindamanabhi-
samdhi).”

of the own-nature grasped in such a wrong way that it is said that dharmas are
nibhsvabbava.”
47 For details, see Samgraha, pp 129-32, 224-8
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«How can one rightly know (pratyavagantavya) a
bodhisattva skilled in concentration on the teaching (dbarma-
samadbhikusala) of the Vaipulya?

« By virtue of five reasons: [1] Each moment he [the
bodhisattval dispels (dravayati, lit. dissolves) the basis of all
unruliness (sarvadausthulyasraya). (2] He obtains the joy of
devotion to the Truth (dbharmaramarati), free from the per-
ception of diversity (nanatvasamjnavigata). [3] He knows the
infinite splendor of the Truth (apramanam dharmavabhasam)
which has unlimited aspects (aparicchinnakara). 4] His undis-
criminating signs (avikalpitani nimittani), linked to purification
(visuddhabbdgiyani), are active (samudacaranti). [5] And he
acquires more and more of what is necessary for the accom-
plishment and perfecting of the Truth-Body (dbharmakaya-
paripiiriparinispatti).

« It is stated that the results ensuing from the five kinds
of mental cultivation (bhdavana) are fivefold. The five kinds
of mental cultivation are: [1] mingled mental cultivation
(sambhinnabbhdvana), (2] signless mental cultivation (animitta-
bbhavana), (3] spontaneous mental cultivation (anabboga-
bbhavana), [4] cleansed mental cultivation (uttaptabbhavana),™
and [5] revolution-like mental cultivation (parivritinibba-
bbavana), in the appropriate order (yathakramani)."”

48. Uttapta: lit. “burnt,” “heated,” hence “cleansed” by fire.

49. This paragraph is missing in the two Chinese and Tibetan translations.
However, the Bbdsya also attests the existence of this passage in the original
Sanskrit text by commenting upon it as follows: Tad etat pancavidbaya
bbhavanayah pbalam pancavidbam nirvantata iti samdarsitam. Pancavidha
bhavana katama? prasrabdbinimittabbdavana. sambbinnabhdvand, animitta-
bbavana, anabbogabbdvana, parinirerttinimittabbavana ca. (quoted by
Pradhan). In this passage of the Bbhdsya, prasrabdbinimittabbdavana is
used instead of uttaptabbdavanda and parinirvrttinimittabbdacvand instcad of
parivrttinibbabbavana.

The Kosa, ch. IV, pp. 119, 192, 228-9, 288, 300; VII, pp. 23, 62, 64-5; VIII,
p. 192; Sutralamkara (XVI, 10), p. 102; Siddhi, pp. 597, 606, 629, deal with
several aspects of bbavana, but they do not refer to the five kinds of bhacand
mentioned here.

It is clear that these five kinds of bbavana refer to five qualities of the
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« Why should the teaching of the Vaipulya (vaipulya-
dbarma) be revered (piijya) with incense, garlands, etc.
(dbapamalyadibbib), and not the teaching of the disciples
(sravakadbarma)? Because it (vaipulyadharma) is the support
of the welfare and happiness of all beings (sarvasattvabita-
sukbddbisthana). »

« Here ends
the Second Compendium entitled Determining the Teaching
in the Compendium of the Higher Teaching. »

bodhisattva skilled in concentration on the teaching of the Vaipulya (vaipulye
dbarmasamadbhikusalo bodbisattvab) mentioned in the preceding paragraph.
Hence:

1) sambbinnabbdavana dispels the basis of all unruliness (sarva-
dausthulyasrayam dravayati);

2) animittabhdavana arouses joy in devotion to the Truth, free from the
perception of diversity (nanatvasamjnavigatam dharmaramaratimy;

3) anabhogabhavana engenders the infinite splendor of the Truth which
has unlimited aspects (aparicchinnakaram apramanam dbarmavabhdsam),

4) uttaptabbdvand activates undiscriminating signs which are linked to
purification (visuddhabbagiyani avikalpitani nimittani),

5) parivrttinibhabhavana acquires what is needed for the accomplish-
ment and perfecting of the Dharmakiaya (dbarmakayaparipiiriparinispattaye
betumavaparigraham).



CHAPTER THREE
DETERMINING ACQUISITIONS ( Praptiviniscaya)

SEcTION ONE: DEFINITION OF INDIVIDUALS
(Pudgalavyavasthana)

What is determining acquisitions (praptiviniscaya)? In brief,
it is twofold: it should be understood through the definition of
individuals (pudgalavyavastbdana) and through the definition of
comprehension [of the Truth] (abbisamayavyavasthana).

What is the definition of individuals? In brief, it is seven-
fold: [1] classification according to their character (carita-
prabbeda), 2] classification according to their release (niryana-
prabbeda), (3] classification according to their receptacle
(adbaraprabbeda), (4] classification according to their applica-
tion (prayogaprabbeda), [5] classification according to their fruit
(result) (phalaprabbeda), (0] classification according to their
realm (dbatuprabbeda), and [7] classitication according to their
career (caryaprabbeda).

What is the classification according to their character
(caritaprabbeda)? 1t is sevenfold: [1] character dominated by
craving (rdgacarita), |2] character dominated by hatred (dvesa-
carita), 3] character dominated by delusion (mobacarita),
[4] character dominated by pride (mdanacarita), [5] character
dominated by distraction (vitarkacarita),' [6] normal (balanced)
character (samabbagacarita), and [7] unexcitable character
(mandarajaskacarita).

What is the classification according to their release
(niryanaprabbeda)? 1t is threefold: [1] that of the Vehicle of the

1. Vitarka does not mean “reasoning” here. See also above, p. 184, n. 14.

196
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Disciples (sravakayanika), [2] that of the Vehicle of the Solitary
Buddhas (pratyekabuddhbayanika), and [3] that of the Great
Vehicle (mahayanika).

What is the classification according to their receptacle
(adbharaprabheda)? 1t is threefold: [1] he who has not yet
acquired the equipment (asambbrtasambhdra), [2] he who has
acquired and has not acquired the equipment (sambbria-
sambbrtasambhara), and [3] he who has already acquired the
equipment (sambhrtasambhadra).

What is the classification according to their application
(prayogaprabbeda)? It is twofold: [1] he who follows trust
(sraddbanusarin) and [2] he who follows the teaching
(dharmanusarin).

What is the classification according to their fruit (result)
(phalaprabbeda)? Tt is of twenty-seven kinds: [1] he who is
resolved on trust (sraddhddbimukta)? [2] he who has attained
to view (vision) (drstiprapta), (3] the bodily witness (kaya-
saksin), [4] he who is freed by wisdom (prajravimukta), [5] he
who is freed by the two means (ubbhayatobhdagavimubkta), [6] he
who progresses towards the “fruit of stream-winning” (srota-
pattiphalapratipanna), [7] he who is a “stream-winner” (srota-
apanna), [8] he who progresses towards the “fruit of once-
returner” (sakrdagamiphalapratipanna), [9] he who is a “once-
returner” (sakrdagamin), [10] he who progresses towards the
“fruit of non-returner” (andgamiphalapratipanna), [11] he who
is a “non-returner” (andgamin), [12] he who progresses towards
the fruit of arhatship (arbattvaphalapratipanna), [13] the arhat
(arban), [14] he who will only be reborn seven times at the most
(saptakrdbhavaparama), [15] he who is destined to be reborn in
several tamilies (kulamkula), [16] he who has only a single
interval (ekavicika), [17] he who attains Parinirvana in the inter-
mediate state (antaraparinirvayin), [18] he who, on being born,
attains Parinirvana (upapadyaparinirvayin), [19] he who attains
Parinirvana without any effort (construction) (anabhisamskara-

2 These twenty-seven terms aie all explained below, p 204 tf and in the
notes
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parinirvayin), [20] he who attains Parinirvana by effort (con-
struction) (sabbisamskaraparinirvayin), [21]1 he who goes up-
stream (drdbvamsrotas), [22] the arhat of regressive nature
(paribanadbarma arban), [23] the arhat of intent nature
(cetanadbarma arban), [24] the arhat of guarded nature
(anuraksanadbharma arban), [25] the stable and unshakeable
arhat (sthitakampya arban), [20] the arhat of penetrating nature
(prativedhadbarma arban), and [27] the arhat of immovable
nature (akopyadbarma arban).

- What is the classification according to their realm (dbatu-
prabbeda)? [It consists of] the ordinary man (prthagjana), he
who is in training (Saiksa) and he who is beyond training
(asaiksa), (all three) in the realm of desire (kamadhbati). Just as
the realm of desire is threefold, so are the realms of form
(rapadhbatu) and of the formless (aripyadhatu) threefold. The
bodhisattva dwells in the realms of desire and of form. The
Solitary Buddha (pratyekabuddba) dwells in the realm of desire.
The realm of the Tathagata is inconceivable (acintya).

What is the classification according to their career (carya-
prabbeda)? In brief, it is fivefold: [1] the bodhisattva whose
career is directed by high resolve (adbimukticaribodhbisattva),
[2] the bodhisattva whose career is directed by earnest intention
(adbyasayacaribodhisattva),’ [3] the bodhisattva whose career
is provided with signs (sanimittacaribodbisativa), [4] the
bodhisattva whose career is devoid of signs (animittacari-
bodbisattva), and [5] the bodhisattva whose career is devoid of
construction (anabhbisamskaracaribodbisattva).”

What is a person whose character is dominated by craving
(ragacarita)? The one in whom craving is intense and extensive
(tivrayataraga). 1t is the same for persons whose characters are

3. The Bodh. bhumi, p. 313, defines adbyasaya: sraddbapirio dbarma-
vicayapirvakas ca buddbadbarmesu yo'dbimoksab pratyavagamo niscayo
bodbisattvasya, so'dbyasaya ityucyate. “The strong intention, profound compre-
hension, firm conviction of a bodhisattva, which are preceded by trust and inves-
tigation of the teaching, with regard to the Buddhadharma: that is called
adbyasaya.”

4. These five terms refer to various stages of the bodbisattvabhiimi and are
explained below, pp. 216-17.
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dominated by hatred (dvesa), delusion (moba), pride (mana) or
distraction (vitarka).

What is a person whose character is normal (balanced)
(samabhagacarita)? The one whose defilements are normal
(balanced, natural) (prakrtistbaklesa).

What is a person whose character is unexcitable (manda-
rajaskacarita)? The one whose defilements are infinitesimal
(tanutaraklesa) by nature.

What is a person belonging to the Vehicle of the Disciples
(sravakayanika)? It is a person who, having obtained or not the
attainments (samdpanno va asamapanno va), dwelling in the
Dharma of the Disciples (§ravakadbarmatavibarin), having
obtuse (weak) faculties (myrdvindriya) by nature, set on his
own liberation (svavimuktipranibita), having the intention of
becoming free (vimuktasaya) by means of the cultivation of
detachment (vairagyabbavana), dependent on the Canon of
the Disciples (srdvakapitaka), practicing the major and minor
virtues (dharmanudbarmacarin) by means of the cultivation of
vigor (viryabhdvana), puts an end to suffering.

What is a person belonging to the Vehicle of the Solitary
Buddhas (pratyekabuddbaydanika)? 1t is a person who, having
or not obtained the attainments, dwelling in the Dharma of the
Solitary Buddhas (pratyekabuddhadbarmatavibdrin), having
middling faculties (madhyendriya) by nature, set on his own
liberation, having the intention of becoming free by means of
the cultivation of detachment, having the intention of attaining
Awakening (adbigatabodbydsaya), by alone cultivating the
attestation, dependent on the Canon of the Disciples, practicing
the major and minor virtues by means of the cultivation of vigor,
having previously aroused or not the qualities leading to
penetration (nirvedhabhdgiya), having previously obtained or
not a fruit, born in a time when there is no Buddha in the world
(abuddhaloka or abuddhabhava),” confronting the Noble Path
through internal will (adbyatmacetana) alone, dwelling alone

5 A Pratyekabuddha only appears in the world at a time when there is no
Buddha, that 15, a Samyaksambuddha “Perfectly Awakened ” A Buddha and a
Pratyekabuddha never appear at the same time.
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(ekavibarin) like the horn of a rhinoceros (khadgavisana-
kalpa),” or a solitary conqueror (pratyekajina) living in a group
(vargacarin),” puts an end to suffering.®

What is a person belonging to the Great Vehicle (maba-
yanika)? It is a person who, having obtained or not the attain-
ments, dwelling in the Dharma of the Bodhisattvas (bodbisattva-
dbharmatavibarin), having sharp faculties (tiksnendriya) by
nature, set on the liberation of all beings (sarvasattvavimoksa),
having the intention of attaining unestablished Nirvana
(apratisthitanirvandasaya), dependent on the Canon of the
Bodhisattvas (bodbisattvapitaka), practicing the major and
minor virtues by means of the cultivation of vigor, ripens beings
(sattvan paripdcayati), cultivates the pure stage of the Buddhas
(Suddbam buddbabbiimim bbavayati), receives the predic-
tion (vyakarana)® and attains Perfect Awakening (samyak-
sambodbhi).

6. Cf. eko care kbaggavisanakappo (Kbaggavisana Sutta, Sn, p. 6. vv. 35-75).

Khadgavisanakalpa is usually translated by “like a rhinoceros™ (La Vallée
Poussin, Kosa, ch. ITI, p. 194). However, khacdga or kbhadgin means “rhinoc-
eros,” visana “horn,” and kalpa “like.” Therefore, kbadgavisanakalpa should
mean “like the horn of a rhinoceros.” In fact the SnA, p. 65, explains the
expression clearly in this sense: khaggavisanam nama khaggamigasingam
“kbaggavisana means the horn of the animal (called) khagga (i.e. rhinoc-
eros).” Since the Asian rhinoceros has only one horn, a person dwelling alone
can be compared to the horn of that animal. But the term khadgarvisana can
also be considered as a composite babuvribi meaning “he who has a horn like
a sword,” an expression close to kbadgin “he who has a sword (i.e. a horn like
a sword).” In this case. kbadgavisanakalpa can be translated by “like a rhinoc-
eros.” [Tr.: on this subject see also K. R. Norman, “Solitary as Rhinoceros Horn™
in Buddbhist Studies Review 13, 2, pp. 133-42.]

7. There are two classes of Pratyekabuddhas: Khadgavisanakalpas living
alone and Vargacarins living in a group. The Paccekabuddhas mentioned in
the Isigili Sutta (M 111, p. 08 {f.) are Vargacarins whilst the Khaggavisana Sutta
(Sn, p. 6 ff.) describes the Pratyekabuddha who is a kbadgavisanakalpa.

8. The descriptions of the Paccekabuddha in the Pali sources are nearly
the same. For details, see SnA 1, pp. 47, 51, 38, 63; Puggalapannatti. p. 14;
Jalv, p. 341.

9. Vyakarana: a prediction uttered by the Buddha announcing that a
certain person (a bodhisattva) will one day become a Buddha.
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What is a person who has not acquired the equipment
(asambbrtasambbara)? 1t is a person who depends on the
teaching dominated by the Truth, has weak dispositions (mydu-
matra), is resolved on pure trust (suddhasraddhadbimukta),
is endowed with weak qualities leading to deliverance (mrdu-
madtramoksabhdagiya) and whose duration of rebirths is not
defined (aniyatajanmakalika)."

What is a person who has and has not acquired the
equipment (sambbrtasambbrtasambbara)? It is a person who
depends on the teaching dominated by the Truth, has middling
dispositions (madhyamdtra), is resolved on pure trust, is
endowed with the middling qualities leading to deliverance
(madbyamadtramoksabbdgiya), and whose duration of rebirths
is defined (niyatajanmakalika)."

What is a person who has acquired the equipment
(sambbrtasambbdra)? 1t is a person who depends on the
teaching dominated by the Truth, has superior dispositions
(adhimatra), is resolved on pure trust, is endowed with supe-
rior qualities leading to deliverance (adhimatramoksabhagiya),
and whose duration of rebirths is limited to this one life
(tajjanmakalika)."

Furthermore, a person who has not acquired the equip-
ment (asambhbrtasambbdra) is a person who depends on the
teaching dominated by the Truth, who is endowed with weak
acquiescence in profound reflection on the teachings (myrdu-
madtradharmanidhyanaksanti) concerning the Truths, who is
endowed with weak qualities leading to penetration (mrdu-
matranirvedhabhdgiya), and whose duration of rebirths is not
defined.

A person who has and has not acquired the equipment
(sambbritasambbrtasambbara) is a person who depends on
the teaching dominated by the Truth, who is endowed with
middling acquiescence in profound reflection on the teachings

10 This is an ordinary man (prthagiana.
11 This is an a@rya who is Saiksa (in training).
12 This refers to the arhat
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concerning the Truths, who is endowed with middling qualities
leading to penetration, and whose duration of rebirths is
defined.

A person who has acquired the equipment (sambbria-
sambhadra) is a person who depends on the teaching dominated
by the Truth, who is endowed with strong acquiescence in
profound reflection on the teachings concerning the Truths,
who is endowed with strong qualities leading to penetration,
and whose duration of rebirths is limited to this one life.

The three categories of qualities leading to penetration,
with the exception of the supreme worldly qualities (laukika-
gradharma), are instantaneous (ksanika) and not continuous
(aprabandbika), by reason of the very nature of the supreme
worldly qualities. The person whose duration of rebirths is
limited to this one life (tajjanmakalika), by attaining compre-
hension of the Truth (abbisamaya), loses (paribiyate) the weak,
middling and strong qualities leading to deliverance and
penetration, and this results in « loss of conduct (samuddcdra-
paribani) and not loss of the residues (vasanaparibani).

« What is a person who follows trust (sraddbanusarin)?
It is he who, having acquired the equipment (sambbhrta-
sambhara) and having weak faculties (mrdvindriya), applies
himself (prayujyate) to the comprehension of the Truth
(satyabhisamaydya) while recalling the instruction given by
others (paropadesa).”

13. Cf. the definition of the saddhanusari in M 1, p. 479: Katamo ca
bhikkbave saddbanusari? Idba bbikkhave ekacco puggalo ye te santd
vimokkba atikkamma riipe aruppa te na kayena phassitva viharati, panndaya
c'assa disva asava aparikkbina bhonti, Tathagate c’assa saddbamattam boti
pemamattam, api c'assa ime dbamma bonti. seyyathidam: saddbindriyam,
viriyindriyam, satindriyam, samddbindrivam, paniindrivam. Ayam vuccati
bhikkbave puggalo saddbanusari.

“O monks, what is a person who follows trust? There is, O monks, a certain
person who does not touch (feel) with his own body the calm deliverances of
the formless realm, which are beyond the realm of form, and who has not
destroyed his impurities after having seen with his wisdom, and who only has
trust in, and affection for, the Tathagata, but who possesses these qualities,
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« What is a person who follows the teaching (dharma-
nusarin)? It is he who, having acquired the equipment and
having sharp faculties (tiksnendriya), applies himself to the
comprehension of the Truth, by himself recalling the teaching'
dominated by the Truth (satyadbipateya dbarma)."

namely: the faculties of trust, vigor, mindfulness, concentration and wisdom.
That man, O monks, is called a person who follows trust.”

Cf. also the description of the saddhanusari in Vism, p 659: Yo bhi aniccato
manasikaronto adhimokkhababulo saddbindriyam patilabbati, so sotapatti-
maggakkhane saddhanusari hoti.

“If a person, full of devotion, reflecting on impermanence, obtains the
faculty of trust, he, at the moment of entering the sotapatti path, is (called)
saddhanusari.”

14. This explanation agrees with the definition of the dbhammanusari
in MA IIL. p. 190: dbammain anussaratiti dbammanusari. “dbammanusari
means ‘recalling the teaching.”™

15. Cf. the definition of the dhammanusari in M 1, p. 479: Katamo ca
bhikkbave puggalo dbammanusari? Idha bhbikkbave ekacco puggalo ye te
santda vimokkha atikkamma riipe aruppd te na kayena phassitva vibarati,
panndya c'assa disva asava aparikkbina bonti, Tathagatappavedita c'assa
dbamma pavnnaya mattaso nijjhanam kbamanti, api c'assa ime dhamma
honti, seyyathidam: saddbindriyam, virviyindrivam satindriyam, samadhi-
ndrivam, paninindriyam. Ayam vuccati bhikkbave puggalo dbammanusari.

“O monks, what is a person who follows the teaching? There is, O monks,
a certain person who does not touch (feel) with his own body the calm deliv-
erances of the formless realm, which are beyond the realm of form, and who
has not destroyed his impurities after having seen with his wisdom, and who
partly acquiesces through his wisdom in profound reflection on the teachings
expounded by the Tathagata, but who possesses these qualities, namely: the
faculties of trust, vigor, mindfulness, concentration and wisdom. That man, O
monks, is called a person who follows the teaching.”

Cf. also the description of this person in Vism, p. 659: Yo pana anattato
manasikaronto vedabahulo pannindrivam patilabbati, so sotapattimagga-
kkhane dhammanusari boti.

“If a person, full of knowledge, reflecting on the absence of self, obtains the
faculty of wisdom, he, at the moment of entering the sotdpatti path, is (called)
dhammanusari.”

The Ciilagopalaka Sutta (M 1, p. 226) compares the saddbanusari and
dhammanusari to a new-born calf which needs its mother’s help to cross the
river. Such are these two persons who are at the start of the sotapatti path
(pathamamaggasamangino, MA 11, p. 267). (continued)
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« 1. What is a person resolved on trust (sraddbdadbimukta)?
A person who follows trust (sraddbanusarin) (is called sraddba-
dhimukta) at the moment he obtains the fruit (phalakale).'

« 2. What is a person who has attained to view (vision)
(drstiprapta)? A person who follows the teaching (dbarma-
nusarin) (is called drstiprapta) at the moment he obtains the
fruit (phalakale).”

(note 15 continued:) The five qualities (indriya)—saddba, viriya, sati,
samddhi, panngd—are more developed in the dbammanusari than in the
saddbanusari. As these five faculties go on developing, one becomes succes-
sively sotapanna, sakadagami, andgami and arahant (S'V, p. 200 (12 [2])).

16. In the Pali sources, this person is called saddbavimutta “freed by
means of trust.” Vism, p. 659, agrees with the definition in our text when it says
that the saddbanusari is called saddbavimutta in the seven other stages, i.e.
sotapattiphala etc. (sesesu sattasu thanests).

Cf. the definition of the saddbavimuttain M 1, p. 478: Katamo ca bhikkhaue
puggalo saddbavimutto? Iddba bhikkhave ekacco puggalo ye te santa vimokkha
atikkamma ripe aruppa te na kayena phassitva vibarati, panndya c'assa
disva ekacce parikkbind bonti, Tathagate ¢ assa saddba nivittha hoti mitlajata
patitthitda. Avam vuccati bhikkbave puggalo saddbavimutto.

“O monks, what is a person who is freed by means of trust? There is, O
monks, a certain person who does not touch (feel) with his own body the
calm deliverances of the formless realm, which are beyond the realm of form,
and who has destroyed some of his impurities, having seen with his wisdom,
and whose trust in the Tathagata is fixed, rooted, established. That man, O
monks, is called a person who is freed by means of trust.”

17. The Vism, p. 659, says that a person who was dhammanusari at the
moment of his entry into the sotapattimagga becomes ditthippatta in the other
six stages, i.e. from the sotapattiphala to the arabattamagga, but when he
obtains the arabattapbala, he is a pannavimutta.

Cf. the definition of the ditthippatta in M 1, p. 478: Katamo ca bhikkbare
puggalo ditthippatto? Idba bbikkbave ekacco puggalo ye te santa vimokkbd
atikkamma ripe aruppa te na kayena phassitva viharati, pannaya c'assa disci
ekacce dsava parikkbina bonti, Tathagatappavedita c’assa dbamma pannaya
vodittha bonti vocarita. Ayam vuccati bhikkbare puggalo ditthippatto.

“O monks, what is a person who has attained to view (vision)? There is, O
monks, a certain person who has not touched (felt) with his own body the calm
deliverances of the formless realm, which are beyond the realm of form, and
who has destroyed some of his impurities, having seen by means of his wisdom,
and who has seen and understood the teachings expounded by the Tathigata.
That man, O monks, is called a person who has attained to view (vision).”
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« 3. What is a person who is a “bodily witness” (kdya-
saksin)? It is a person in training (Saiksa) who experiences the
eight deliverances (astavimoksa).'

18. Astavimoksa: [1] as long as one remains in the realm of form, one sees
visible forms (#ipi ripani passati), [2] freed from the perception of visible
forms in oneself, one perceives visible form externally (ajjbattam ariipasanni
babiddba riipani passati), [3] experiencing the pleasant, one is filled with
devotion (subbantvera adbimutto hoti), [4] sphere of infinite space (akdsa-
nanicavatana). [3] sphere of infinite consciousness (vinndnanancayatana),
[6] sphere of nothingness (akiricannayatana), 7] sphere of neither perception
nor non-perception (nevasannandsannidyatana), and [8] cessation of per-
ception and feeling (sarnindvedayitanirodha). For details, see D III, pp. 261-2;
A 1V, p. 306: Vbh, p. 342; Kosa, ch. VIII, p. 203 ff.

Cf. the definition of kayasakkhi in M 1, p. 478: Katamo ca bhikkhave
puggalo kayasakkhi? Idba bhikkbhave ekacco puggalo ye te santa vimokkba
atikkamma riipe aruppd te kayena phassitva viharati, pannaya c'assa disva
ekacce asava parikkhina honti. Ayam tuccati bbikkbave puggalo kaya-
sakkhi.

“O monks, what is a person who is a bodily witness? There is, O monks,
a certain person who touches (feels) with his own body the calm deliver-
ances of the formless realm, which are beyond the realm of form, and who
has destroyed some of his impurities, having seen with his wisdom. That
man, O monks, is called a person who is a bodily witness.” See also A 1V,
p. 451

Cf. also the definition in Vism, p. 659: Yo pana dukkbato manasikaronto
passaddhibabulo samddbindrivam patilabbati, so sabbattha kadyasakkbi
nama hoti.

“If a person, full of serenity, reflecting on suffering, obtains the faculty of
concentration, he is everywhere called kayasakkbi.”

There is an interesting discussion (A I, pp. 118-20) between Sariputta,
Savittha and Maha-Kotthita as to the best of the three persons saddharimutta
(= Sraddbadbimukta), ditthippatta (= drstiprapta) and kayasakkbi (= kaya-
saksin). Savittha prefers the saddbavimutta because that person has highly
developed the faculty of trust (saddbindriya); Maha-Kotthita thinks that the
kayasakkhi is the best because he has highly developed the faculty of concen-
tration (samadhindriya); Sariputta considers the ditthippatta as the best as he
has highly developed the faculty of wisdom (panindriva). The Buddha says
that it is not possible to decide whether one is better than the other two,
because any of them may be progressing towards arahantship (arabattaya-
patipanno) and that any of them may be sakadagam?i or anagami.

According to the Kosa, an andgamin who is in possession of samjna-
vedayitanirodha is a kayasaksin. For details, see Kosa, ch. VI, p. 223 ff.
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« 4. What is a person freed by means of wisdom (prajria-
vimukta)? Tt is a person who has destroyed his impurities
(ksindsrava, i.e. an arhat), but does not experience the eight
deliverances (astavimoksa)."

« 5. What is a person freed by the two means (ubbayato-
bhagavimukta)? It is a person who has destroyed his impurities
(ksindasrava, i.e. an arhat) and who experiences the eight deliv-
erances (astavimoksa).”

« 6. What is a person progressing towards the “fruit of
stream-winning” (srotapattiphalapratipannaka)? 1t is a person
who is in the fifteen mental (thought-) moments (cittaksana)
leading to penetration (nirvedbabhbdgiya) and pertaining to the
path of vision (darsanamdarga).”!

19. This definition is corroborated by that of the pannavimutta in M 1,
p. 477: Katamo ca bbikkbare puggalo pannavimutto? Idba bbikkhave ekacco
puggalo ye te santd vimokkba atikkamma riipe aruppa te na kayena phassitva
vibarati, pavindya cassa dista asavd parikkhinda bonti. Ayam cuccati
bhikkbave puggalo panndvimutto.

“O monks, what is a person freed by means of wisdom? There is, O monks,
a certain person who does not touch (feel) with his own body the calm
deliverances of the formless realm, which are beyond the realm of form, but
who has destroyed his impurities, having seen with his wisdom. That man, O
monks, is called a person freed by means of wisdom.”

The state of prajndvimukta is attained through the cultivation of vidarsana
“inner vision” (A I, p. 61). According to the Vism, p. 659, when a ditthippatta
becomes an arhat, he is called pannavimutta. Ct. Kosa, ch. VI, pp. 274, 276.

20. D 11, p. 71 fully corroborates this definition. See also A IV, p. 453.

Cf. the definition of the ubbatobbdgavimutta in M 1, p. 477: Katamo ca
bhikkhave puggalo ubbatobbagavimutto? Idba bhikkbave ekacco puggalo ye
te santd vimokkha atikkamma riipe aruppad te kayvena phassitvda vibarati.
panndya c'assa dista dasavda parikkbina bonti. Ayam tvuccati bhikkbave
puggalo ubbatobhdagavimutto.

“O monks, what is a person freed by the two means? There is, O monks,
a certain person who touches (feels) with his own body the calm deliverances
of the formless realm, which are beyond the realm of form, and who has
destroyed his impurities, having seen with his wisdom. That man, O monks, is
called a person freed by the two means.”

See also Kosa, ch. 11, p. 205; VI, pp. 273, 275; Vism, p. 659.

21. The fifteen thought-moments (cittaksana) mentioned here are from the
dubkbe dbarmajnanaksanti (acquiescence in knowledge of the teaching on
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«7. What is a person who is a “stream-winner” (srota-
apanna)? It is a person who is in the sixteenth thought- (mental)
moment (cittaksana) pertaining to the path of vision (darsana-
marga).*

« The path of vision (darsanamarga) is the entry into the
certainty of perfection (samyaktvaniyamavakranti).® It is also
the comprehension of the Truth (dharmabbisamaya). A person
who is not freed from desire for the sense-pleasures (kamesv-
avitaraga), by entering the certainty of perfection (samyaktva-
niyamam avakraman), becomes a “stream-winner” (srota-
apanna). A person who is for the most part freed from desire
for the sense-pleasures, by entering the certainty of perfection,
becomes a “once-returner” (sakrdagamin). A person who is
freed from desire for the sense-pleasures, by entering the
certainty of perfection, becomes a “non-returner” (andagamin).

«If one becomes a “stream-winner” (srota-apanna) by
abandoning the defilements (klesa) which should be aban-
doned by means of vision (darsana), why is it said that one
becomes a “stream-winner” by abandoning the three fetters
(samyojana)?** Because they (the three fetters) include the
principal elements (pradbanasamgrabha).”> Why are they (the

suffering) up to the marge nrayajnanaksanti (acquiescence in the subsequent
knowledge of the path). For details, see above, pp. 144-5.

22. The sixteenth thought-moment mentioned here is the margenvaya-
Jjnana (subsequent knowledge of the path). See above, p. 145. See also Kosa,
ch. VI, p. 192. For details concerning sotdpanna, see D 1, p. 156; 111, pp. 107,
132, 227; A I, p. 89; S 11, p. 68: III, pp. 203, 225; V, p. 193; Vism, pp. 6, 709.

23. Samyaktva (Pali sammatta) is the abandoning of the defilements
(klesa), the state of perfection which is Nirvana. Samyaktvanivamavakranti
(Pali sammattaniyama-okkanti) is entry into the path which leads definitively
to perfection, Nirvana. A 111, p. 442, says that a person who enters the certainty
of perfection (sammattaniyamam okkamamano) will obtain the fruits (phala)
of sotapatti, sakadagami, andgami and arabant.

For details, see S III, p. 225; A 1II, pp. 442-3; D III, p. 217; Kosa, ch. III,
p. 137; Vism, p. 611.

24. The three fetters: satkayadrsti (view of individuality), vicikitsa (doubt),
Silavrataparamarsa (adherence to observances and rituals).

25. Because the three fetters are the principal obstacles.
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elements) principal ones? Because they (the fetters) are the
cause of not getting away (anuccalanakdrana);® because,
although one may have got away (uccalita), they are the cause
of false emancipation (mithyaniryanakarana);” because they
are the cause of that emancipation not being perfect (samyag
aniryanakarana);® because they are also the cause of the dep-
ravation of the knowable (jrieyavipratipatti), the depravation of
views (drstivipratipatti), the depravation of the counteractives
(pratipaksavipratipatti).

« 8. What is a person progressing towards the fruit of the
once-returner (sakrdagamiphalapratipannaka)? It is a person
who, in the path of mental cultivation (bbhdavanamarga), is
on the way to abandoning the five categories of defilements
pertaining to the realm of desire (kamavacaranam parica-
prakaranam klesanam).”

«9. What is a person who is a once-returner (sakrd-
agamin)? It is a person who, in the path of mental cultivation
(bbhavanamarga), is on the way to abandoning the sixth
category of defilements pertaining to the realm of desire
(kamavacarasya sasthasya klesaprakarasya).”

26. Because they bind beings to Samsara (the cycle of existence) and
prevent them from taking a step towards emancipation.

27. Even if one takes a step towards emancipation, one can take a wrong
path (mithyamdiga) leading to false emancipation due to silavrataparamarsa
(adherence to external observances, rituals and ceremonies) and to zicikitsa
(doubt with regard to the right path).

28. Because of the false view of individuality (satkavadysti), doubt with
regard to the right path (zicikitsa) and adherence to rituals, ceremonies, etc.
(Stlavrataparamarsa), one may attain something which is not perfect emanci-
pation. It is therefore necessary to rid oneself of these three bad principal
elements in order to gain “stream-winning” leading to perfect emancipation.

29. The five categories of defilements: adbimatra-adbimatra (strong-
strong), adbimatra-madbya (strong-middling), adbimatra-mydu (strong-
weak), madhya-adbimadtra (middling-strong), madbya-madbya (middling-
middling). See above, pp. 154 and n. 183.

30. The sixth category of defilements: madbhya-mrdu (middling-weak).

For details concerning the sakaddgami, see D 1. pp. 156, 229; 1L, p. 107:
M1, p. 34; SII, p. 168; AT, pp. 120, 232; 11, pp. 89, 134; I11, p. 38+; IV, pp. 292,
380; V, p. 138; Vism, p. 710.
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« 10. What is a person progressing towards the fruit of the
non-returner (andgamiphalapratipannaka)? It is a person who,
in the path of mental cultivation (bbhdvanamarga), is on the
way to abandoning the seventh and eighth categories of defile-
ments pertaining to the realm of desire (kamdvacaranam
saptamastamanadm klesaprakarandan).”

« 11. What is a person who is a non-returner (anagamin)?
It is a person who, in the path of mental cultivation (bhavana-
marga), is on the way to abandoning the ninth category of
defilements pertaining to the realm of desire (kdmavacarasya
navamasya klesaprakarasya).’

«If one becomes a non-returner (undgamin) by aban-
doning all the defilements pertaining to the realm of desire
which should be abandoned by means of mental cultivation
(bhavana), why is it said that one becomes a non-returner by
abandoning the five lower fetters (avarabbagiyasamyojana)?®
Because they (the fetters) include the principal elements
(pradbanasamgraba). Why are they (the elements) principal
ones? Because of the lower destiny (gatyavara) and the lower
realm (dbatvavara).’!

«12. What is a person progressing towards the fruit of
arhatship (arbattvaphalapratipannaka)? It is a person who is
on the way to abandoning the eight categories of defilements

31. The seventh and eighth categories of defilements: mydu-adbimatra
(weak-strong) and mydu-madhya (weak-middling).

32. The ninth category of defilements: mrdu-mrdu (weak-weak).

For details concerning the andgami, see D I, p. 156; 11, p. 92; 111, p. 107:
M II, p. 146; A I, p. 64; 11, pp. 134, 163; S 1II, p. 168: Vism, pp. 677, 708,
710.

33. The five lower fetters: 1. satkayadysti (view of individuality), 2. vicikitsa
(doubt), 3. silavrataparamarsa (adherence to observances and rituals), 4. kama-
raga (craving for sense-pleasures), and 5. vyapdda or pratigha (ill-will or
repugnance).

34. The five lower fetters (avarabhdgiyasamyojana) bind beings to the
lower realm (dhdtravara), i.e. the kamadhdatu, realm of desire, and lead them
to a lower destiny (gatyavara), i.e. rebirth in the kamadbatu which even
includes the world of animals and ghosts (preta) and hell (naraka). This is the
principal element of the avarabhagiyasamyojanas.
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up to the summit of existence (yavad bbavagrikanam asta-
prakaranam klesanam).”

« 13. What is an arhat? It is a person who is on the way
to abandoning the ninth category of defilements pertaining to
the summit of existence (bbavagrikasya navamasya klesa-
prakarasya).*

«If one becomes an arhat by abandoning all the defile-
ments pertaining to the three realms (traidbatukavacaranam
sarvaklesanam),” why is it said that one becomes an arhat
by abandoning the higher fetters (@rdbvabhagiya)?® Because
they (the fetters) include the principal elements (pradhana-
samgraba). Why are they (the elements) principal ones? Be-
cause of the attachment to the higher realm (urdbvopadana)
and the non-abandoning of the higher realm (@rdbvapari-
tyaga).”

« 14. What is a person who will only be reborn seven times
at the most (saptakrdbhavaparama)? It is he who, having
become a “stream-winner” (srota-apanna), reaches the end of
suffering (dubkbasyantam), after having wandered through

35. The eight categories of defilements: 1. adhimatra-adbhimatra,
2. adbimatra-madbya, 3. adbimatra-mrdu, 4. madbya-adbimadtra, 5. madbya-
madbya, 6. madbya-myrdu, 7. mydu-adhimatra, 8. mrdu-macdbya. See above,
p. 154 and n. 183.

36. The ninth category of defilements: mrdu-myrdu. See above, p. 154 and
n. 183.

With regard to the arhat, see also S IV, pp. 151, 252; Vism, pp. 0, 14, 97, 164,
442, 708.

37. Pradhan’s reading (p. 90) traidbatukanam kamavacaranam sarva-
klesanam is obviously an error, because traidbdtuka includes not only
kamavacara, but also ripavacara and aripyavacara. Gokhale (p. 36) reads
correctly: traidbatukavacaranam savvaklesanam.

38. The five higher fetters: 1. ripardga (craving for the realm of form),
2. aripyaraga (craving for the formless realm), 3. mana (pride), 4. auddbatya
(restlessness), 5. avidya (ignorance).

39. Because of the higher fetters (iardbvabbagiyasamyojana) beings are
bound to the higher realms (drdbvopdadana), i.c. bound to the realm of form
(ripadhbatu) and the formless realm (grapyadbati), and they do not abandon
attachment to those higher realms (@rdbeaparityaga). This is the principal
element of the drdbvabbagiyasamyojancs.
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existences (bbhavan) as much among the gods as among man-
kind (devamanusyesu) up to seven times.*

«15. What is a person who is destined to be reborn in
several families (kulambkula)? 1t is a person who reaches the
end of suffering after having wandered from family to family
among the gods and mankind.*

«10. What is a person who has only a single interval
(ekavicika)?”® Tt is a person who is a once-returner (sakrd-
agamin) who reaches the end of suffering by living only among
the gods (devesveva).

« 17. What is a person who attains Nirvana in the inter-
mediate state (antaraparinirvayin)? It is a person who, when
the fetters of rebirth are destroyed (upapattisamyojane prabine),
but when the fetters of continuity (to advance) are not yet
destroyed (abhinirvrttisamyojane aprahine), while advancing
towards the intermediate existence (antarabhavam abbinir-
vartayan), confronts the Path (margam sammukbikrtya) and
puts an end to suffering; or who, having advanced in the

40. Nearly the same definition of sattakkbattuparama in A 1, pp. 233, 235;
IV, p. 381: so tinnam samyojandnam parikkbaya sattakkbattuparamo
hoti, sattakkbattuparamam deve ca manuse ca samdbdvitva samsaritea
dukkbassantam karoti. See also Pug, p. 15. Vism, p. 709, says that a
sattakkbattuparama has weak faculties (mudindriya) and that his insight is
slow (manda vipassana). Also see Kosa, ch. VI, pp. 200, 200.

41. In the Pali texts: kolanikola.

42. The Pili sources specifically say that a kolamkola, who is a sotapanna,
is only reborn two or three times before putting an end to suffering: tinnam
samyojandanam parikkbaya kolamkolo hoti, dve va tini va kulani samdbavitva
samsaritva dukkbassantam karoti: A 1, p. 233; IV, p. 381; Pug, p. 16. Accord-
ing to the Vism, p. 709, a kolamkola has middling faculties (majjhbimindriya)
and middling insight (majjbima vipassand). See also Kosa. ch. VI, p. 206.

43. In the Pali texts: ekabiji, lit. “having only a single seed.”

44. According to the Pali sources, an ekabiji is a sotapanna who will put
an end to suffering by not being born as a human being, or as a god: tinnam
samyojandnam parikkhaya ekabiji hoti, ekam yeva manusakam bbavam
nibbattitva dukkhassantam karoti: A 1, p. 233; IV, p. 380; Pug, p. 16. The Kosa
(ch. VI, pp. 208-9) recognizes the ekarvicika as a sakrdagamin. According to
the Vism, p. 709, an ekabiji has sharp faculties (tikkhindriya) and keen insight
(tikkha vipassanad).
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intermediate existence (abbinirvrtto va antarabbave), while
thinking of going to a rebirth existence (upapattibbava-
gamandya cetayan), confronts the Path and puts an end to
suffering; or who, having reflected and set out towards a rebirth
existence (abbisaricetayitva va upapattibbavam abbisampra-
sthitab), without however arriving at the rebirth existence
(anagamyopapattibhavam), contronts the Path and puts an end
to suffering.*

« 18. What is a person who, having been born, attains
Parinirvana (upapadyaparinirvayin)?* It is a person who, when
the two kinds of fetters are not destroyed (ubbayasamyojane
aprabine),”” confronts the Path and puts an end to suftering,” as
soon as he is born in the realm of form (ripadbatavupapanna-
madtra eva).

« 19. What is a person who attains Parinirvana without any
effort (construction) (anabbisamskdaraparinireayin)?® It is a
person who, on being born, confronts the Path and puts an end
to suffering without any effort.> »

45. Vism, p. 710, defines the antaraparinibbayi quite differently: antara-
parinibbayiti yattha katthaci suddbavasabbave uppajjitva ayuvemajjbam
appatva va parinibbdyati. “Antaraparinibbayi designates a person who,
having been born in some suddbavasabbara (pure abode), even before
reaching the middle of his life span, attains Parinirvana.” Also see Pug, p. 16.
For details concerning the antaraparinirvayin, see Kosa, ch. VI, p. 210 ft:
also A I, pp. 133-4.

46. The question and answer concerning the upapadyapariniriayin are
omitted in Gokhale’s edition, obviously by mistake.

47. The two kinds of fetters are the upapattisamyojana and abbinirertti-
samyojana mentioned in the previous paragraph.

48. According to the Vism, p. 710, the upabaccaparinibbayi (= upapadya-
parinirvdyin) is a person who attains Parinirvana after having passed the
middle of his life span (ayuvemajjbam atikkamitva parinibbayati). For
details, see Kosa, ch. VI, p. 211; also A L p. 233; IV, p. 380; SV, pp. 70, 201:
Pug, p. 16.

49. In the Pali sources: asamkharaparinibbayn.

50. The asamkbaraparinibbayi (= anabbisamskaraparinireayin), accord-
ing to the Vism, p. 710, is a person who attains the higher path without
effort (asamkbdrena appayogena uparimaggam nibbatteti), See also Pug.
p. 17.
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20. What is a person who attains Parinirvina by effort
(construction) (abhisamskaraparinirvdyin)?®' It is a person
who, having been born, confronts the Path and puts an end to
suffering by effort.>

21. What is a person who goes upstream (&rdbhvamsrotas)?
It is a person who, having been born, reaches the Akanistha
realm by passing through the different realms of form
(riipavacara), and there confronts the Path and puts an end to
suffering. Furthermore, a certain person, having ascended the
summit of existence (bhavagra), confronts the Path and puts an
end to suffering.’®

Moreover, the fourth absorption (dhydna), cultivated in a
mixed manner, consists of five different kinds: cultivated weakly
(mrduparibbavita), cultivated in a middling manner (madhya-

51. In the Pili sources: sasamkbdraparinibbayi.

52. According to the Vism, p. 710, the sasamkbaraparinibbdyi is a person
who attains the higher path (uparimagga) by effort (sasamkbarena
sappayogena). See also Pug, p. 17.

A 1L, p. 1553, says that a sasamkbaraparinibbayi or a asamkbaraparinibbayi
can attain Parinirviina in this very life or after death. A sasamkbaraparinibbayi
cultivates the notions of the repulsiveness of the body (asubbanupassi kaye)
and nutriment (ahare patikkiilasanni), of detachment from the whole world
(sabbaloke anabhiratasanni) and of the impermanence of all states of condi-
tioned things (sabbasambbarest aniccasanni), and the thought of death is
fully present in him Gnaranasanna supatitthita). If the five faculties—saddha,
viriya, sati, samddhi, panna—are highly developed (adhimatta) in him, he
then attains Parinirvina in this very life by effort. However, if his faculties are
weak (mucin), he attains Parinirviina by effort, after death.

An asambkbaraparinibbayi can also attain Parinirvana in this very life or
after death. An asamkharaparinibbdyi cultivates the four jhanas. If his five
faculties are highly developed, he attains Parinirvana in this very life without
any effort. HHowever, if they are weak, he then attains it, without any effort,
after death.

For further details, see Kosa, ch. VI, pp. 211-12.

53. Vism. p. 10, also detines the uddbamsota akanitthagami as a person
who climbs the highest summit of existence and there attains Parinirvana. For
details, see Pug, p. 17; Kosa, ch. VI, p. 212 ff. Also D 1II, p. 237: S 'V, pp. 70,
201, 205, 237. 285, 314, 378: A 1, p. 233 IL. p. 134: IV, pp. 14, 73, 146, 380;
V. p 120
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paribbavita), cultivated strongly (adbimatraparibbavita), culti-
vated very strongly (adbimatra-adhimatraparibbavita) and
cultivated middling-strongly (madhya-adbimatraparibbavita).
By means of these five kinds (of the fourth dhydna) one is born
in the five pure abodes (suddbavasa).>

22. What is an arhat of regressive nature (paribanadbarma
arban)? Tt is a person who, having weak faculties by nature
(mydvindriyaprakrtika), whether distracted (viksipta) or not,
intent (cetayitva) or not, regresses from his state of happiness
in this life (drstadbarmasukbavibdra).>

23. What is an arhat of intent nature (cetanadbharma arban)?
It is a person who, having weak faculties by nature, whether
distracted or not, regresses from his state of happiness in
this life if he is not intent; but he does not regress if he is
intent.”

24. What is an arhat of guarded nature (anuraksana-
dbarma arban)? 1t is a person who, having weak faculties
by nature, regresses from his state of happiness in this life
if he is distracted; but does not regress if he is not dis-
tracted.”

25. What is a stable and unshakeable arhat (sthitakampya
arban)? Tt is a person who, having weak faculties by nature,
whether distracted or not, does not regress from his state

54. Five suddbdavasas: Avrha, Atapa, Sudrsa, Sudarsana and Akanistha.

Nos. 17-21, i.e. antarapariniredyin, upapadyaparinircayin, anabhisaim-
skaraparinirvdyin, abbisainskaraparinircayin and drdbvamsrotas are all
andgamins, D 11, p. 237; Kosa, ch. VI, p. 210.

55. Pug, p. 11, mentions a person of regressive nature (puggalo paribana-
dbhammo) and says that a person who has achieved the ripasamapattis and
arfipasamapattis can regress from those states through some negligence, but
he is not called an arabant. S 1. p. 120, tells how the Thera Godhika achieved
the samddbika cetovimutti six times and regressed from it six times, when he
achieved it for the seventh time, he committed suicide in order not to regress
that time.

The question of the regression of an arhat and the recovering of his state is
discussed in Kosa, ch. IV, p. 119; V, p. 117; VI, p. 253.

56. Cf. cetanabbabbo in Pug, p. 12.

57. Ct. anurakkhanabbabbo, ibid., p. 12. See also Kosa, ch. VI, p. 253.



II. Viniscayasanuccaya 215

of happiness in this life, and does not develop his faculties.”®

26. What is an arhat of penetrating nature (prativedbhana-
dharma arhan)? 1t is a person who, having weak faculties by
nature, whether distracted or not, does not regress from his state
of happiness in this life, but develops his faculties.”

27. What is an arhat of immovable nature (akopyadbarma
arban)? It is a person who, having sharp faculties by nature
(tiksnendriyaprakrtika), whether distracted or not, does not
regress from his state of happiness in this life.”’

(6) What is an ordinary man in the realm of desire
(kamavacara prthagjana)? It is he who, being born in the realm
of desire, has not acquired the noble quality (aryadharma.

What is a person in training in the realm of desire
(kamavacara saiksa)? 1t is he who, being born in the realm of
desire, has acquired the noble quality (aryadharma), but still
possesses (some of) his fetters (samyojana).

What is the person beyond training in the realm of desire
(kamavacara asaiksa)? 1t is he who, being born in the realm of
desire, has acquired the noble quality (@ryadharma), and no
longer possesses any of his fetters (samyojana).

Similar to the three persons in the realm of desire are the
three persons in the realm of form (r@pavacara).

What is a bodhisattva in the realm of desire (kamavacara)
and in the realm of form (rfipavacara)? It is a person who, being
born in the realm of desire or in the realm of form, and being
endowed with absorption (dhyana) separated from the form-
less realm (arapyadbatuvyavakarsita), dwells in the happiness
of the absorptions.

What is a Solitary Buddha (pratyekabuddba) in the realm
of desire? It is a person who, being born in the realm of desire,
has by himself won to the Awakening of a Solitary Buddha
(pratyeka(buddha)bodbi) at a time when there is no Buddha in
the world.

58 See Kosa, ¢h VI, p 233
59 See also hid, ¢h VI, p 254
00 Ct akuppadhammo in Pug, p 11 See also Kosa, ch VI, p 254
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What is an inconceivable (acintya) Tathagata? It is a
person who, in the realm of desire, manifests the whole career
of the Bodhisattva (bodbisattvacarya), the career of the Buddha
(buddbacaryd), the great career (mabdcarya), from his stay in
the Tusita heaven up to the Mahaparinirvana.

What is a bodhisattva who practices the career of adher-
ence (devotion) (adbimukticari bodhisattva)? It is a person
(bodhisattva) who dwells in the stage® of the career of adher-
ence (devotion) (adbimukticarya bhiami),"* and is endowed
with the weak, middling or strong acquiescence (consent)
(ksanti) of a bodhisattva.

What is a bodhisattva who practices the career of high
resolve (adbyasayacari bodbisattva)? 1t is a bodhisattva who
dwells in the ten stages (dasasu bbiimis).”

What is a bodhisattva who practices the career endowed
with signs (sanimittacari bodbisattva)? It is a bodhisattva
who dwells in the stages (bhiami) called Joyful (pramudita),"
Immaculate (vimala),> Uluminating (prabbdakarDd,” Radiant

61. The term bhiimi, in contexts such as the bodbisattvabhiimis, is usually
translated by “ground” which is one of its early meuanings. However, “stage.”
which is one of the derived meanings of the term bbiimi, is more appropriate
here.

62. This is the preparatory stage of a bodhisattva.

63. These ten stages (bbiimi) are mentioned in the ensuing paragraphs
See also Sutrilamkira XX-XXI, vv. 32-8.

64. This is the first bodbisattvabbiami. It is called pramudita, or mucditd.
because in this stage the bodhisattva feels great joy on seeing approaching
Awakening (bodbim asannam) and the possibility of being of service to other
beings (sattvarthasya sadhanam), Sttrilamkara XX-XXI, v. 32.

05. This is the second bodbisattvabbiimi. It is called vimala because in this
stage the bodhisattva becomes pure by freeing himself from the stain of immo-
rality (daubsilyamala) and the stain of attention paid to other vehicles
(anyayanamanaskdramala). ibid. XX-XXI, v. 33.

66. This 15 the third bodbisattvabbiami. It is called prabbakari because
in this stage the bodhisattva diffuses the great light of the Dharma
(dbarmavabbasa) on other beings by reason of his search for unlimited
dharmas through his power of samddhi (samadhibalenapramanacdharnid-
paryesanadharanan, ibid. XX-XXI, v. 33.
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(arcismat?,”” Difficult-to-vanquish (sudurjaya),”® and Face-to-
face (abbimukbi).”

What is a bodhisattva who practices the career devoid of
signs (animittacari bodbisattva)? It is a bodhisattva who dwells
in the stage called “Far-reaching” (diarangama).”

What is a bodhisattva who practices the career devoid of
constructions (anabbisamskdaracari bodbisattva)? 1t is a bodhi-
sattva who dwells in the stages called Immovable (acalad),”
Sharp Intelligence (sadbumati)’* and Raincloud of the Teaching
(dharmamegha).”

Furthermore, the person mentioned above who is a
stream-winner (srota-apanna) is of two kinds: the one who
acquires emancipation gradually (kramanairyanika) and the
other who acquires emancipation outright (sakrnnairyanika).

67. This is the fourth bodbisattvabbiimi. 1t is called arcismati because in
this stage the bodhipaksadharmas begin to shine since the klesavarana and
Jnevavarana are destroyed. ibid. XX-XXI, v. 34.

68. This is the fifth bodhbisattvabbimi. It is called sudurjaya or durjaya
because in this stage the bodhisattva vanquishes suffering (dubkbam jiyate).
He is then involved in the ripening of beings (sattvanam paripakab) while he
protects his mind (stacittasya raksand), ibid. XX-XXI, v. 35.

69. This is the sixth bodbisattvabbiimi. It is called abbimukhi because in
this stage the bodhisattva, by means of the prajnaparamita, is face to face
with Samsara and Nirvana, without being established in either Samsira or
Nirvana, ibid. XX-XXI, v. 30.

70. This is the seventh hodbisattvabbiimi. 1t is called dirangama because
in this stage the bodhisattva reaches the end of the practice (prayoga-
paryantagamana) by means of the single path (ekayanapatha), ibid. XX-XXI,
v. 37.

71. This is the eighth bodhisattvabhiimi. 1t is called acala because in this
stage the bodhisattva is not disturbed by either the perception of signs
(nimittasamjnda) or by the perception of effort regarding the signless
Canimittabbogasamjnd), 1hid. XX-XXI, v. 37.

72. This is the ninth bodbisattvabhiimi. 1t is called sadhumati because in
this stage intellectual discernment becomes predominant (pratisamvidmateh
pracdbanatvat), ibid. XX-XXI, v. 38.

73. This is the tenth bodhisattrabbiimi. It is called dbarmamegha because
in this stage the bodhisattva causes the Dharma to rain down on beings like
rain from the sky, ibid. XX-XXI, v. 38.
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He who acquires emancipation gradually is mentioned above.™
He who acquires emancipation outright is a person who, having
gained comprehension of the Truth (satyabhisamaya) and
relying on the attainment (samdpatti), abandons all the defile-
ments by means of the transcendental path (lokottaramarga).
It is said that he has two fruits: the fruit of stream-winning
(srotapattiphala) and the fruit of arhatship (arbattvaphala).
That person obtains perfect knowledge (djna, arhatship) in
this very life, often at the moment of death. If he does not
obtain it, it is because of his aspiration (pranidhana). Then,
through that aspiration, taking on birth only in the realm
of desire (kamadbatu), he will become a Solitary Buddha
(pratyekabuddhba) at a time when there will be no Buddha in
the world.

SECTION Two: DEFINITION OF COMPREHENSION
(Abbisamayauvyavasthdnc)

What is the definition of comprehension (abhisamaya)? In
brief, it is of ten kinds: [1] comprehension of the Teaching
(dharmabbisamaya), [2] comprehension of the meaning (artha-
bhisamaya), [3] comprehension of reality (tattvabhisamaya),
[4] later comprehension (prsthabbisamaya), 151 comprehension
of the jewels (ratnabbisamaya), [6] comprehension of the
stopping of wandering (asamcarabbisamaya), (7] final com-
prehension (nisthabbisamaya), [8] comprehension of the dis-
ciples (sravakabbisamaya), [9] comprehension of the Solitary
Buddhas (pratyekabuddbabbisamaya), and [10] comprehen-
sion of the bodhisattvas (bodbisattvabhisamaya).

[1] What is comprehension of the Teaching (dharmabhi-
samaya)? Tt is the acquisition of intense delight (adbimatra-
prasada), of devotion and of conduct conforming to firm
conviction due to the Teaching dominated by the Truth
(satyddbipateyadbarma).

74. See above, pp. 207, 210.
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[2] What is comprehension of the meaning (arthabbi-
samaya)? It is the acquisition of strong acquiescence (consent)
in the Teaching dominated by the Truth. This acquiescence
(consent) pertains to the stage of penetration, because it is
manifested by the three forms of profound attention (yoniso-
manaskdra). These three forms are: strong-weak (adhimatra-
myrdu), strong-middling (adhimatra-madhya) and strong-strong
(adhimatra-adhimatra).

(3] What is comprehension of reality (tattvabhisamaya)? 1t
is that which acquires the Noble Path (a@ryamarga) at the six-
teenth thought-moment of the path of vision (darSanamarga-
cittaksana).” Moreover, in the path of vision, it brings about the
presence [of the knowledges (jiianani)] which mark the end of
the vision [of the Truths], definitions concerning the Truths, etc.
In the path of mental cultivation (bhdvanamdarga), compre-
hension accesses the conventional knowledges (samuvrtijndana)
concerning the Truths, but does not biing about their presence.
In the path of mental cultivation, it brings about their presence
through the power of the conventional knowledges concerning
the Truths.

[4] What 1s later comprehension (prsthabhisamaya)? 1t is
the path of mental cultivation (bhavanamarga).”

[5] What is comprehension of the jewels (ratnabhisamayay?
It is perfect faith (avetyaprasada) in the Buddha, his Teaching
(dharma) and the Order of his disciples (sarngha).

[6] What is comprehension of the stopping of wandering
(asamcarabhisamaya)? It is the termination (ksaya, destruction)
of [birth in] the hells (naraka), among animals (tiryak), among
ghosts (preta) and in the bad destiny in which one falls head
tirst, for a person who has followed the precepts (siksa), be-
cause he has obtained protection (restraint) (samuvara). For him,
actions (karma) and the results of actions (vipaka) leading to a
bad destiny (durgati) no longer function.

75 For the <ixteen thought moments of the path of vision, see above,
p 145
76 Fou bharanamarga, see above p 149
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[7]1 What is final comprehension (nistbabbisamaya)? It is
identical to the path of completion (nisthamarga) explained in
the Truth of the Path (margasatya).”

[8] What is comprehension of the disciples (sravakabbi-
samaya)? It consists of the seven kinds of comprehension
mentioned above.” It is called comprehension of the disciples
because the latter attain their comprehension with the aid of
others’ words (paratoghosa).

[9] What is comprehension of the Solitary Buddhas
(pratyekabuddbabbisamaya)? Tt consists of the seven kinds
of comprehension mentioned above. It is called compre-
hension of the Solitary Buddhas because the latter attain
their comprehension without the aid of others’ words (parato-
ghosa).

[10] What is comprehension of the bodhisattvas (bodbi-
sattvabbisamaya)? It is acquiescence (consent) (ksdnti) in the
practice, but not the attestation (saksdatkriya), of the seven kinds
of comprehension mentioned above. Entry into the certainty
of perfection (samyaktvaniyamavakranti) of the bodhisattva
occurs in the Joyous (pramudita)™ stage. This should be under-
stood as the comprehension of the bodhisattvas.

What are the differences between the comprehension of
the disciples and that of the bodhisattvas? In brief, there are
eleven: [1] difference of object (@alambanavisesa),*’ [2] difterence
of support (upastambhbavisesa),®' [3] difference of penetration
(prativedbavisesa),*” [4] difterence of attitude (abbyupagama-

77. See earlier, pp. 172-3.

78. L.e. nos. 1-7 of this list.

79. For pramuditd, see above, p. 2106, n. 64.

80. A bodhisattva’s object (alambana) is the realization of the Mahayana
(mabayanabbisamaya) whilst that of a Sravaka (disciple) is the realization of
the Four Noble Truths (caturaryasatyabbisamaya).

81. A bodhisattva should acquire the sambbdras (equipments) over a very
long period of several asamkbyakalpas whilst the period of sambhdra is much
shorter for a Sravaka.

82. A bodhisattva penetrates (realizes) the pudgalanairatmya and dbharma-
nairatmya whilst a sravaka realizes only the pudgalanairatmya.
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visesa),** [5] difference of culmination (deliverance, niryana-
visesa),* (0] difference of grasping (parigrabavisesa),® 7] differ-
ence of distribution (vyavasthanavisesa),® [8] difference of
retinue (parivaravisesa),” [9] difference of high birth (abhbi-
Janmavisesa),”® [10] difference of birth (janmavisesa),”® and
[11] difference of result (phalavisesa).”

The difference of result is in turn of ten kinds: [1] difference
of the revolution of the basis (asrayaparavrttivisesa),’* (2] differ-
ence of the fullness of the virtues (gunasamuvrddhbivisesa),’
[3] difference of the five aspects (pancakaravisesa),” [4] differ-
ence of the three bodies (trikayavisesay* [5] difference of

83. A bodhisattva’s aim is to bring happiness to all beings as well as to
himself. A sravaka’s aim is only for his own happiness. A bodhisattva’s aim is
pardartha whilst that of a sravaka is svartha.

84. A bodhisattvas reaches Nirvana by means of the ten bhiimis. A sravaka
does not pass through them.

85. A bodhisattva is in apratisthitanircana, a sravaka is in nirupadhbisesa-
nirvana.

86. A bodhisattva cultivates the pure domain (field) of the Buddhas
(visuddhabuddbaksetra); a sravaka does not cultivate one.

87. A bodhisattva wins all beings over to his retinue, but a sravaka has
no retinue.

88. A bodhisattva belongs to the family of the Buddhas, and is in the
lineage of the Buddhas whereas a sravaka is not.

89. A bodhisattva is born in the great assembly of Tathdgatas, but not so
a sravaka.

90. A bodhisattva's result is samyaksambodbi, whilst that of a sravaka is
sravakahodhi.

The next paragraph lists the ten particular qualities of samyaksambodbi.

91. Asravaparaurtti is the revolution of the alayavijiana. [See p. 172, n. 245]

92. The fullness of countless qualities such as the balas, vaisaradyas,
avenikadbarmas, etc.

93. 1. visuddbavisesa: all the rasands are cut off.

2. parisodbanavisesa: he cultivates all the buddbaksetras perfectly.

3. kayavisesa: the dbarmakaya is accomplished.

4. sambhogavisesa: he is always in the great assemblies of bodhisattvas,
delighting in the dharmarati.

5. karmavisesa: he performs all kinds of supernormal creations and
does Buddha deeds (buddhakrtya) in innumerable universes.

94. He demonstrates the three bodies (kdaya): scabbava (= dbarma),
sambhoga and nirmana.
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Nirvana (nirvanavisesa),” 0] difference of the acquisition of
combined knowledge and power (misropamisrajnanasakti-
labbavisesa),” |71 difference of the purification of the impedi-
ments (Gvaranavisodbanavisesa),” (8] difference of the accom-
plishment of combined actions (misropamisrakarmakriya-
visesa),” 9] difference of means enabling the manifestation
of Perfect Awakening and Nirvana (abbisambodhinirvana-
samdarsanopayavisesa),” and [10] difference of protection by
means of the five kinds of aids (pancakaraparitranavisesa)."”

In which comprehensions (abhisamaya) are the special
qualities (vaisSesikaguna) such as the “infinite states” (apra-
mana)* included? They should be understood as included in
the later comprehension (prsthabbisamaya) and in the final
comprehension (nisthabhisamaya). And what are [the qualitics]
included [in theml? [i] infinite states (apramana), liil deliver-
ances (vimoksa), liii] spheres of mastery (abhibbvayatana),
[ivl spheres of totalization (krtsndyatana), [v] non-contention

95. A sravaka, once in the nirupadbisesanircanadhbatu, becomes inactive,
but a bodhisattva retains all his bodhisattva qualities there and continues to
work at the happiness of all beings.

96. Because a bodhisattva has obtained the extremely pure dbarmadhbdtu,
he can rely on the sarvakarajnana (omniscience) and powers of each and
every Buddha.

97. A bodhisattva destroys the klesavaranas and jrneyacaranas, whilst a
sravaka destroys only the klesavaranas.

98. A bodhisattva directs the actions of all beings with the aid of the
powers of all the Buddhas.

99. A bodhisattva manifests abhisambodbi. ripens beings and delivers
them.

100. Five kinds of aids to save beings:

1. When the Buddha enters a town or village the blind recover their
sight, etc.

2. Helping beings to abandon mithyadrsti (false views) and obtain
samyakdysti (right views).

3. Saving beings from the bad destinies (durgati).

4. Helping beings to abandon Samsara and attain arhatship.

5. Protecting bodhisattvas from the Hinayana (yanaparitrana).

101. Apramadna is an equivalent of brahmavibara. This term and the
others mentioned in this paragraph are explained in the following paragraphs.
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(arana), [vil knowledge of aspiration (pranidhbijiiana), [viil ana-
lytical knowledge (pratisamuvid), viiil superknowledge (abhbi-
JjAa), lix] characteristics and minor marks (laksananuvyanjana),
[x] purities (parisuddbi), [xil powers (bala), [xii] perfect self-
confidence (vaisaradya), [xiiil application of mindfulness (smyty-
upasthana), [xivl things not needing protecting (araksya),
[xv] absence of confusion (asampramosa [note: = asammosa on
p. 230D, [xvil eradication of the residues (vasanasamudghata),
[xvii] great compassion (mahdakaruna), [xviiil attributes of the
Buddha (avenikabuddhadharma), [xix] knowledge of all the
aspects (sarvakarajniatd)—and other such qualities mentioned
in the discourse (siitra).

[i] What are the infinite states (apramana)? There are four
of them. What is universal goodwill (maitri, lit. friendliness)? It
is concentration (samddhi) and wisdom (prajrnid), and the mind
and mental activities associated with them C(tatsamprayukia
cittacaitasika), based on absorption (dhydna) dwelling on the
thought: “May beings live in happiness (sitkha)!” What is com-
passion (karund)? It is concentration and wisdom—the rest as
above—based on absorption dwelling on the thought: “May
beings be free from suffering (diuhkha)!” What is sympathetic
joy (mudita)? It is concentration and wisdom—the rest as before
—based on absorption dwelling on the thought: “May beings
not be deprived of happiness!” What is equanimity (upeksa)? It
is concentration and wisdom—the rest as before—based on the
absorption dwelling on the thought: “May beings obtain well-
being (hita)!”

[ii] What are the deliverances (vimoksa)? There are eight
of them: [1] How does one see visible forms while having the
notion of [internal] visible forms? With the aid of absorption
(dhyana), by not dispelling the notion of internal visible forms
or by fixing the notion of internal visible forms, one sees
[internal and external] visible forms. Concentration (samdadhi)
and wisdom (prajrnia), the mind and mental activities associated
with them (tatsamprayukta cittacaitasika dbarma) in that state,
are aimed at freeing oneself from the impediments to mental
creation (nirmana). [2] How does one see external visible forms
(babirdha riipani) when having no notion of internal visible
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forms (adbyatmam aripasamjni? With the aid of absorption,
by dispelling the notion of visible forms or by fixing the notion
of the absence of internal visible forms, one sees external visible
forms. Concentration and wisdom—the rest as above. [3] How
does one dwell while experiencing the pleasant deliverance
(Subbavimoksa) in one’s body (kaya)? With the aid of absorp-
tion, one obtains in oneself the notion of the interdependence,
mutual relationship and identity of the essential nature of pleas-
ant and unpleasant visible forms (subbasubbariipa). Concen-
tration and wisdom—the rest as above—are aimed at freeing
oneself from the mental creation of the pleasant and the unpleas-
ant and the impediments of the impurities (samklesavarana).
[4] What is deliverance by the sphere of infinite space
(akasanantydayatana) It is deliverance through the sphere of
infinite space in conformity with deliverance. Thus should one
understand the deliverances [5] through the sphere of con-
sciousness (vijnandnantydyatana), 6] through the sphere of
nothingness (akiricanyayatana) and [7] through the sphere of
neither perception nor non-perception (naivasamjnandasam-
jnayatana). They are aimed at calm deliverance (santa
vimoksa) and at delivering oneself from the impediments of
attachment. [8] What is deliverance through the cessation of
perception and feeling (samjndvedayitanirodha)? 1t is a state
similar to emancipation which, in the remaining calm deliver-
ance, is obtained with the aid of deliverance through the sphere
of neither perception nor non-perception, and it is the cessation
of the mind and mental activities in that state. It is aimed at
delivering oneself from the impediments to the cessation of
perception and feeling.

[iii] What are the spheres of mastery (abbibbrayatana)?
There are eight of them.'”* The first four spheres of mastery

102. The eight spheres of mastery (abbibbvayatana) are: [1] having a no-
tion of internal visible forms (ajjattam ripasanni), one sees a limited number
of external forms (parittani babiddba riipani) which are lovely and unlovely
(suvannadubbanndni), but one acquires the notion: “By mastering (over-
coming, abhibbuyya) them. I see and I know (jandmi passami).” This is the
first sphere of mastery. (2] In the same way, one sees an unlimited number of
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are established by two deliverances (vimoksa).!™ The last four
spheres of mastery are established by one deliverance.'” In the
deliverances, one is attentive to the object (@lambana), but in
the spheres of mastery, one masters the object, because it has
submitted there (vasavartana). When referring to animate and
inanimate objects, forms (riipa) are called limited (paritta) and
unlimited (apramana). When referring to pleasant (subba) and
unpleasant (asitbha) objects, forms are called lovely (suvarna)
and unlovely (durvarna). When referring to human (manusya)
and divine (divya) objects, forms are called inferior (hina) and
superior (pranita). The rest is similar to what was said with
regard to the deliverances (above). The spheres of mastery are
so-named because they master (overcome) the object.

[ivl What are the spheres of totalization (krtsnayatana)?
There are ten of them.'” They are called spheres of totalization
because they embrace their object in its totality. Concentration
and wisdom, the mind and mental activities associated with
them, in the accomplishment of dwelling (vibdra) in the sphere

external visible forms (appammanani babiddba ripani), and one acquires
the same notion as that mentioned above. [3] Having a notion of the formless
in oneself (ajjhattam aripasanni), one sees a limited number of external
visible forms which are lovely and unlovely, and one acquires the same notion
as that mentioned above. [4] In the same way, one sees an unlimited number
of external visible forms, and one acquires the same notion as that mentioned
above. [5] Having a notion of the formless in onself, one see the colors blue
(nilani), . . . (0] yellow (pitani), . . . [7] red (ohitani), . . . and [8] white
(odatani), and one acquires the same notion as that mentioned above. See
D II, p. 110 ff.; III, p. 260 ff.; M II, p. 13 ff.

103. Le. the first four abhibhvayatanas mentioned below are included in
the two vimoksas: (11 riipi riipani pasyati and (2] adhyatmam ariipasamjni
hahirdba ripani pasyati.

104. Le. the third vimoksa: subbam rvimoksam kdyena saksatkrtvopasam-
padya vibarati (or subbantvera adhimutto boti).

105. The ten krtsndyatanas, Pali kasindyatanas, are: (1] pathavikasina
(earth), [2] apo- (water), [3] tejo- (fire), [4] vayo- (air), [5] nila- (blue), (0] pita-
(yellow), [71 lohita- (red), (8] odata- (white), 9] akdasa- (space), and
[101 vinnana- (consciousness). M 11, pp. 14-15; A I, p. 41; D III, p. 268. Same
list in Kosa, ch. VIII, p. 214. However, in the list in Vism, p. 110, the ninth
kasina is aloka (light) and the tenth parichinnakdasa (limited space).



226 Abbidbarmasamuccaya

of totalization are called the sphere of totalization. Why is there
a determining [of objects] such as earth (prthivi) in the spheres
of totalization? Because throughout those spheres of totalization
one can see forms which constitute the bases (asraya) and
those which derive from them (dsrita),!”™ since in them one
embraces their totality. The rest is similar to what was said with
regard to the deliverances. By means of the spheres of totaliza-
tion one acquires the accomplishment of the deliverances.

[vl What is non-contention (arana)? It consists of concen-
tration and wisdom, and the mind and mental activities associ-
ated with them, in the accomplishment of dwelling where one
protects oneself from the appearance of the defilements, with
the aid of absorption (dhyana)."”

[vil What is knowledge of the aspiration (resolution)
(pranidbijnana)? It consists of concentration and wisdom—the
rest as above—in the accomplishment of the knowledge of the
aspiration (resolution) with the aid of absorption.'™

[viil What is analytical knowledge (pratisamvid)?"” 1t com-
prises the four kinds of analytical knowledge. [1] What is
the analytical knowledge concerning the Teaching (dharma-
pratisamuvid)? 1t consists of concentration and wisdom—the rest
as before—in the accomplishment of unhindered knowledge of
all forms of the Teaching with the aid of absorption. [2] What
is the analytical knowledge concerning the meaning (artha-
pratisamvid)? Tt consists of concentration and wisdom—the rest
as before—in the accomplishment of unhindered knowledge
concerning the characteristic and intention with the aid of
absorption. [3] What is the analytical knowledge concerning thé
explanation (niruktipratisammvid)? 1t consists of concentration

106. The asraya is the krtsnamandala, for example, like a disk of earth or
a color blue, red, etc., and the asrita is the external world represented by the
asraya.

107. For details on arana and sarana, see Kosa, ch. IV, pp. 121-3; VIIL
pp. 85-7. Cf. also M I, p. 230 ft. (Aranavibbanga Sutta) where arana is
explained as adukkbo anupaghato anupayaso aparilaho sammapatipada.

108. For details concerning pranidbijnana, see Kosa, ch. VII, pp. 88-9.

109. In the Pili sources, patisambbida.
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and wisdom—the rest as before—in the accomplishment of
unhindered knowledge concerning the usage of regional lan-
guages and the interpretation of teachings'’ with the aid of
absorption. [4] What is the analytical knowledge of mental
vivacity (lively intelligence) (pratibbanapratisamvid)? It con-
sists of concentration and wisdom—the rest as before—in the
accomplishment of unhindered knowledge concerning different
teachings with the aid of absorption.

[viiil What is superknowledge (abbijii@)? There are six
forms of superknowledge. [1] What is the superknowledge of
supernormal powers (rddhyabbijna)? It consists of concentra-
tion and wisdom, and the mind and mental activities associated
with them, in the accomplishment of various supernormal mani-
festations,"" with the aid of absorption. [2] What is the super-
knowledge of the divine ear (divyasrotrabhijiia)? It consists of
concentration and wisdom—the rest as before—in the accom-
plishment of hearing various sounds''? with the aid of absorp-
tion. [3] What is the superknowledge concerning the thoughts
of others (cetabparyayabhijna)? It consists of concentration
and wisdom—the rest as before—in the accomplishment of
penetrating the thoughts of others with the aid of absorption.
(4] What is the superknowledge of the recollection of previous

110. The Aranarvibhanga Sutta (M 111, p. 234) explains the error of attach-
ment to regional expressions (janapadaniruttiya abbiniveso) and the excess
of importance given to designation (samanndya atisaro). In different regions
a bowl is called by different names such as pati, patta, vitta, sarava,
dbaropama, pona, pisila. One should not be attached to a particular term and
say: “this is the only correct term and all the others are wrong.” One should
understand the thing mentioned by different terms and designations used by
people in different regions.

111. Various supernormal manifestations (vicitrarddbivikurvita or aneka-
vihita iddbividba) such as one person appearing as several. passing through a
wall or mountain unobstructed as if through air, plunging into the earth as if in
water, walking on water as if on the ground, remaining in the air like a bird,
touching the moon and sun with one’s hand, etc., M I, p. 34; A I, p. 255.

112. Hearing various sounds, nearby and distant, human and divine, M I,
p. 35 AL p. 255.
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and wisdom—the rest as before—in the accomplishment of the
recollection of previous careers (lives)'* with the aid of absorp-
tion. [5] What is the superknowledge of death and birth
(cyutyupapadabhbijna)?*™ 1t consists of concentration and wis-
dom—the rest as before—in the accomplishment of the vision
of the deaths and births of beings'"® with the aid of absorption.
[6] What is the superknowledge of the destruction of the impuri-
dom, and the mind and mental activities associated with them,
in the accomplishment of the knowledge of the destruction of
the impurities, with the aid of absorption.''®

[ix] What are the characteristics and minor marks (laksand-
nuvyanjana)? They consist of concentration and wisdom, and
the mind and mental activities associated with them, and the
results produced, in the accomplishment of brilliant manifesta-
tions endowed with the major and minor characteristics, with
the aid of absorption.

[x] What are the purities (parisuddhi)? They comprise the
four purities. [1] What is the purity of the basis (asraya-
parisuddhi)? 1t consists of concentration and wisdom, and the
mind and mental activities associated with them, in the accom-
plishment of the abandonment of a position when one grasps a
new basis at will with the aid of absorption. [2] What is the
purity of the object (@lambanaparisuddhi)? It consists of con-
centration and wisdom—the rest as before—in the accomplish-
ment of the knowledge of the creation and transformation of an
object at will, with the aid of absorption. [3] What is the purity
of the mind (cittaparisuddhi? 1t consists of concentration and
wisdom—the rest as before—in the accomplishment of control-
ling entry into concentration (samadhimukba) at will, with the

113. Remembering not only one or two previous lives, but several
thousands of them, with details of names, places, situations, etc., M 1, p. 35.
Al p. 255

114. It is also called divyacaksus, Pali dibbacakkbu, i.e. “divine eye.”

115. The power of seeing how beings die and are reborn in the good or
bad destinies depending on their good or bad actions, M 1, p. 35; A 1, p. 250.

116. For details concerning the six abbijids, see also Kosa, ch. VIL. p. 98 {f.
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aid of absorption. [4] What is the purity of knowledge (jiana-
parisuddbi)? It consists of concentration and wisdom—the rest
as before—in the accomplishment of maintaining entry into
mystical formulas (dharanimukba)'’” at will, with the aid of
absorption.

[xil What are the powers (bala)? They comprise the ten
powers of the Tathagata. [1] What is the power of knowledge of
what is possible and what is not possible (sthandsthanajnana-
bala)? 1t consists of concentration and wisdom, and the mind
and mental activities associated with them, in the accomplish-
ment of the knowledge of everything that is possible and every-
thing that is impossible, with the aid of absorption. [2] What
is the power of knowledge of the individual heritage [of the
results] of actions (karmasvakajnianabala)? It consists of con-
centration and wisdom—the rest as above—in the accomplish-
ment of the knowledge of the individual heritage [of the results]
of actions of all kinds, with the aid of absorption.

The other powers (3-10)'* should be understood in a
similar way.

117. The Pancavim, p. 212, defines dharanimukha as aksaranaya-
samataksaramukbam aksarapravesah: “the balance of the order (method)
of syllables, the mouth (face) of syllables, entry into syllables.” “A” (akara)
is the enuy into all dharmas because there is no initial beginning (ady-
anutpanna), “Pa” (pakdra) is the entry into all dharmas because it indicates
the paramartha. etc.

118. The other powers are:

3] Sarvatragaminipratipajjnanabala (Pili sabbatthagaminipatipada-
nanabala): the power of knowledge of different practices leading to various
destinies.

4]  Anekadbatunanadhatujnanabala (Pili anekadbatunanadhbatu-
lokananabala): the power of knowledge of the different dispositions and
tendencies of different beings.

[5] Nanadhimuktijnanabala (nanadbhimuttikatananabala): the power
of knowledge of the different aspirations of beings.

[0) Indriyaparaparyajnanabala (indrivaparoparivattananabala): the
power of knowledge of the different degrees of development of the faculties
(sraddha, etc.), characters, inclinations, abilities, etc., of beings.

[71 Dhyanavimoksasamddhbisamapattijnanabala (jhanavimokkbasam-
adhisamapattinanabala): the power of knowledge of the absorptions, deliv-
erances, concentrations and attainments. (continued)
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[xii] What is perfect self-confidence (vaisaradya)? It com-
prises the four kinds of perfect self-confidence. [1] What is
perfect self-confidence concerning complete Awakening (abbi-
sambodhbivaisaradya)? 1t consists of concentration and wisdom,
and the mind and mental activities associated with them, in the
accomplishment of establishing for oneself the assertion of
complete Awakening concerning all knowable things, with the
aid of absorption. [2] What is perfect self-confidence concerning
the destruction of the impurities (dsravaksayavaisaradya)? 1t
consists of concentration and wisdom—the rest as above—in
the accomplishment of establishing for oneself the assertion of
the destruction of all the impurities, with the aid of absorption.
[3] What is perfect self-confidence concerning dangerous
(harmful) things (antarayikadbharmavaisaradya)? It consists of
concentration and wisdom—the rest as before—in the accom-
plishment of establishing for others the assertion of all danger-
ous (harmful) things,"” with the aid of absorption. [4] What
is perfect self-confidence concerning the Path that leads to
emancipation (nrairyanikapratipadvaisaradya)? 1t consists of
concentration and wisdom—the rest as before—in the accom-
plishment of establishing for others the assertion of the whole
teaching of the Path leading to emancipation, with the aid of
absorption.'®

[xiiil What is the application of mindfulness (smyty-
upasthana)? It comprises the three kinds of the application of

(note 118 continued:)

[8] Parvanivasajnanabala (pubbenivasanussatinanabala). the power
of knowledge of previous existences.

91 Cyutyupapadajnanabala (cutiipapadananabala): the power of
knowledge of the deaths and births of beings according to their actions.

[10) Asravaksayajnanabala (asavakkbayananabala): the power of
knowledge of the destruction of the impurities.

For details on these ten powers, see Vbh, pp. 333-44; M I, pp. 69-71;
AV, pp. 33-6; Kosa, ch. VII, pp. 69-71.

119. This means that if the Buddha declares that a certain thing, a certain
action, will be dangerous or harmful for him who does it, he cannot be
refuted.

120. For details, see M 1, p. 71; Kosa, ch. VII, p. 75
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mindfulness.'?! It consists of concentration and wisdom—the
rest as above—in the accomplishment of the cessation of all
kinds of defilements (feelings) by drawing (winning) to himself
(Buddha) the crowds [of disciples] (ganaparikarsana).

[xiv] What are the things which do not need protecting
(araksya or araksa)? There are three of them.'** They consist of
concentration and wisdom—the rest as before—in the accom-
plishment of the giving of advice and admonition at will,
drawing (winning) to himself the crowd [of disciples].

[xv] What is the absence of confusion (asampramosa [note:
= asammosa on p. 230])? It consists of concentration and wis-
dom—the rest as before—in the accomplishment of the exact
narration of everything that was done and said.

[xvil What is the eradication of the residues (vasana-
samudghata)? Tt consists of concentration and wisdom—the
rest as before—for an Omniscient One (sarvajia) in the

121. The three kinds of the application of mindfulness are:

[1] The Buddha dwells in equanimity with full awareness, free from joy
or satisfaction, when his disciples accept and follow his teaching.

[2] He dwells in equanimity with full awareness, free from displeasure or
impatience. when his disciples do not accept and do not follow his teaching.

[3] He dwells in equanimity with full awareness, free from joy, satisfac-
tion, displeasure or impatience, when some of his disciples accept and follow
his teaching whilst others do not do so. See Kosa, ch. VII, p. 76; Stutralamkira
XX, v. 53.

M III, p. 221, explains these three smptyupastbanas (satipatthanas)
somewhat differently:

[1] When his disciples accept and follow his teaching, the Buddha is
content, but he dwells in full awareness (sato sampajano), free from all moral
excitation (anatvassuto).

[2] When his disciples do not accept and do not follow his teaching, he
is not content, but he dwells in full awareness, free from all moral excitation.

[3] When some of his disciples accept and follow his teachings whilst
other do not do so, he is neither content nor discontented, but he dwells in full
awareness, in equanimity (upekkhbcako).

122. The three things which have no need of protection are: [1] the physi-
cal conduct (kayasamacara), [2] vocal conduct (vacisamdcara) and [3] mental
conduct (manosamdacara) of the Buddha, which are pure (parisuddha), in
which there is nothing bad or wrong that should be kept secret, D III, p. 217.
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accomplishment of the cessation in himself of the residues of
conduct pertaining to those who are not omniscient.'*

[xvii] What is great compassion (mahbadakaruna)? It consists
of concentration and wisdom—the rest as before—in the
accomplishment of the dwelling in compassion having all kinds
of continual suffering as object.'®

[xviii] What are the attributes of the Buddha (avenika-
buddbadbarma)? There are eighteen attributes of the Buddha.'®
They consist of concentration and wisdom—the rest as before—
in the accomplishment of the purity of physical, vocal and
mental actions, which are not common to others; in the accom-
plishment of the total acquisition of the justified and fruitful
faculties of the Tathagata; in the accomplishment of the conduct
of activities which are not common to others; and in the accom-
plishment of the dwelling in knowledge which is not common
to others.

[xix] What is the knowledge of all the aspects (sarvakara-
Jjnata)? 1t consists of concentration and wisdom, the mind and
mental activities associated with them, in the accomplishment
of the knowledge of all the aspects concerning the aggregates
(skandba), elements (dhdatu) and spheres (ayatana).

What is the accomplishment of those qualities? By means
of the four pure absorptions (parisuddha dhydana), an adherent
of another religion (anyatirthiya), a disciple (Sravaka) or a
bodhisattva can realize the four infinite states (apramana =
brabmavibara) « as well as the five kinds of superknowledge
(abbijna).** As for the other qualities, a disciple, a bodhisattva
or the Tathagata realizes them by means of the fourth absorp-
tion to the highest degree (prantakotika caturtha dbyana). And

123. All beings retain residues (va@sand) of their conduct, habits and former
actions. The Buddha alone is completely free from them.

124. For details concerning mabdkarund, see Kosa, ch. VII, pp. 77 ff.

125. The eighteen davenikabuddbadbarmas are: 10 balas (powers), 4
vaisaradyas (perfect self-confidences), 3 smrtyupastbanas (applications of
mindfulness) and mahdkarund (great compassion). See Kosa, ch. VIL p. 606 {f.
See also above, pp. 229-31.

120. The first five of the list of six abbhijnds. See above, pp. 227-8.
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why is that? Because by means of the absorption one attains
mindfulness and repeated practice according to the establish-
ment [of the Teaching].

« Those qualities are twofold: those that are present in
one’s own actions (svakdritrapratyupasthana) and those that
pertain to the dwelling (vaibarika). Those that are present in
one’s own actions should be understood as being acquired after
the transcendental state (lokottaraprsthalabdbha) and having the
nature of conventional knowledge (samuvrtijnanasvabbava).
Those that pertain to the dwelling should be understood as
having the nature of transcendental knowledge (lokottara-
Jjnanasvabbava).

«[i] What does one do by means of the infinite states
(apramana)? One rejects whatever is hostile (vipaksa), accumu-
lates the equipment of merits (punyasambhara) by reason of
conduct filled with pity (anukampavibdra), and one does not
tire (na parikbidyate) of ripening beings (sattvaparipdka).

«[ii] What does one do by means of the deliverances
(vimoksa)? One accomplishes supernormal creations (nirmdna-
karma), one is not defiled because of a pleasant creation
(Subbanirmana),'”” one is not attached to the calm deliverances

127. Subbanirmdne na samklisyate “one is not defiled because of a pleas-
ant creation.”

A prthagjana who has temporarily dispelled his passions and who is in
possession of some supernormal powers (rddhi) can be defiled or perturbed
by his own supernormal creations (nirmanakarma), and his passions which
were dispelled can reappear. A certain prthagjana monk in Ceylon had the
illusion that he was an arhat because he had long since dispelled his passions
and because he was in possession of some supernormal powers. However,
another monk, Dhammadinna, who was a true arhat, knew of that state of
affairs and wished to disillusion his friend. He therefore asked him to create a
lovely female figure and look at it for some time. When the monk did so, the
long-since dispelled passions were rearoused in him because of his own
creation, and he understood that he was not an arhat. Hence, one can be
defiled by one’s own pleasant supernormal creations (Subbanirmana.

One can also be frightened by one’s own supernormal creations. Another
prthagjana monk. also in Ceylon, possessed of some supernormal powers
(rddhi, had the illusion that he was an arhat because he had long since
dispelled his passions. However, the same Dhammadinna (immentioned above)
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(santa vimoksa), and one dwells in the supremely calm noble
abode (paramaprasanta dryavibdra) by reason of devotion
(adbimucyanata).

«[iiill What does one do by means of the spheres of
mastery (abbibbvayatana)? One keeps under one’s control
the objects of the three deliverances'” because the object is
mastered [in the sphere of mastery].

« [iv] What does one do by means of the spheres of total-
ization (krtsnayatana)? One prepares the objects of the deliver-
ances (vimoksalambana) because they (spheres of totalization)
embrace the totality (krisnaspharana).

«[vl What does one do by means of non-contention
(arana)? One becomes worthy of confidence (ddeyavacana,
lit., he whose word can be believed).

« [vil What does one do by means of the knowledge of
the aspiration (resolution) (pranidbijidna)? One explains the
past, future and present (bhiitabhavyavartamanam vydkaroti)
and one becomes greatly esteemed in the world.'?

« [vii]l What does one do by means of analytical knowledge
(pratisamuvid)? One satisfies people’s minds through instruction
(predication) (desana).'”

« [viii] What does one do by means of superknowledge
by means of physical and vocal actions and reading thoughts
(cittadesana), and one duly exhorts beings [to aim] for release
(nibsarana), having understood their character, and their
comings and goings (dgati gati) [in Samsaral.

(note 127 continued:) put him to the test by asking him to create an elephant
coming towards him with a threatening attitude. The monk created such an
elephant but, when he saw it, he was frightened by his own creation and got
up to flee.

These two stories appear in MA I (PTS), pp. 181, 185. Also see Walpola
Rahula, History of Buddhbism in Ceylon, pp. 221, 222.

128. The first three deliverances in the list of the eight vimoksas. See above,
pp. 223-4.

129. The Chinese version adds: “because everyone in (distant) lands
honors him.”

130. The Chinese version adds: “because one breaks the net of all doubts.”
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«[ix] What does one do by means of the characteristics
and minor marks (laksandanuvyanjana)? One instills conviction
(sampratyaya) [in beings] with regard to the state of a great man
(mahbapurusatva) through mere vision (darsanamatrakena)
and one delights the minds [of those who seel (cittanyabhi-
prasadayati).

«[x] What does one do by means of the purities (pari-
suddhi)? Having thought carefully (deliberately) (samcintya),
one takes on birth in existence (bbhavopapatti). If one so wishes,
one can remain there for a world-period (kalpa) or for part of
a world-period (kalpdvasesa), or one can ahandon the life prin-
ciple (ayubsamskdra). One becomes a master of the Teaching
(dharmavasavartin) and a master of concentration (samadhi-
vasavartin), and one keeps in mind the Good Teaching
(saddharmam samdharayati).

« [xi] What does one do by means of the powers (bala)?
Rejecting theories of the absence of cause and irregular causes
(abetuvisamabetuvdada) and the theory according to which
one undergoes the results of actions that one has not done
(akrtabhyagamavada), one teaches the path of right progress
(samyag abbyudayamarga). Penetrating the minds and charac-
ters of beings (sattvacittacaritani anupravisya), their aptitude
in receiving instruction (desandabbdjanata), their intentions
(asaya), their tendencies (anusaya), their objects (a@lambana),
their [spirituall equipment (sambbdra), their capacity (bhavyata)
and their release (nibsarana), one duly teaches the supreme
Path (nibsreyasamarga). One subjugates all malignities (sarva-
mara)."”" Everywhere one questions and, being questioned, one
responds.

«[xii] What does one do by means of perfect self-
confidence (vaisaradya)? In the assembly (parsadi) one
rightly establishes one’s position as master (§astrtva) and one
subjugates heretics (anyatirthya) who criticize (contradict)
(codaka).

131 The word madra, lit. “death.” is used to indicate all the klesas, “defile-
ments,” nfluences and torces opposed to the spiritual life
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« [xiii] What does one do by means of the application of
mindfulness (smrtyupasthana)? Not being defiled (asamklista),
one draws (wins) to oneself crowds [of disciples]l (ganam
parikarsati).

« [xiv] What does one do by means of things which do not
need protecting (araksa)? One constantly exhorts and instructs
the crowds [of disciples].

« [xv] What does one do by means of the absence of con-
fusion (asammosadbarmatd)? One does not neglect the duties
of a Buddha (buddhakrtya).

« [xvi] What does one do by means of the eradication of
the residues (vasanasamudghata)? Being undefiled (nibklesa),
one does not manifest deeds and gestures (cesta) which have
the appearance of defilements (klesapratiriipa).

« [xvii] What does one do by means of great compassion
(mahdakarund)? One surveys the world six times each day and
night.

« [xviii] What does one do by means of the attributes of
the Buddha (avenikabuddbadbarma)? One dominates all the
disciples (srdvaka) and Solitary Buddhas (pratyekabuddba)
with the purity of one’s physical, vocal and mental actions, with
one’s acquisition [of the qualities] (prapti), with one’s conduct
(acara) and way of life (vibhara).

« [xix] What does one do by means of the knowledge of
all the aspects (sarvakarajnata)? One destroys (lit., severs) all
the doubts of all beings, and for a long period one establishes
the eye (vision) of the Teaching (dharmanetra), by means of
which unripened beings ripen, and ripened beings are freed.

« He who rises higher and higher (uttarottaram), obtain-
ing a superior path (visistamarga) among those (ten) compre-
hensions (abhisamaya),"** abandons the previous inferior path
(hinamarga) and realizes the abandonment in series (by
linking) (samkalanaprabdana). A disciple (srdvaka) in Nirvana
without a remainder (nirupadbisese nirvanadhatait) abandons
the entire path by complete relinquishment and decrease

132 See above, p 218



II. Viniscayasamiiccaya 237

(samavasargavibhani), but the bodhisattva does not (abandon
it). That is why the bodhisattvas are called those whose good
roots are inexhaustible (aksayakusalamiila) and whose virtues
are inexhaustible (aksayaguna).

« Why are certain subjects established as undefined (unex-
plained) (avyakrtavasti)?'”* Because they are questions posed
due to wrong thought (ayonisab pariprasnatam upadaya).
(Why are these questions posed because of wrong thought?)
Due to the abandonment of thought concerning cause and
effect, defilement and purification (hetuphalasamklesavyavadana-
cintaparivarjanatam upadaya).

« Why does a bodhisattva who has entered the bodhi-
sattva commitment (bodbisattvanydsavakranta)'* not become
a “stream-winner” (srota-dpanna)? Because the stream is

133. This refers to the famous questions which the Buddha refused to
answer: [1] is the universe eternal (sassato loko) or (2] is it not eternal
(asassato)? [3] is the universe finite (antara) or [4] infinite (anantavay’ (5] is the
soul the same thing as the body (tam jivam tam sariram) or (0] is the soul one
thing and the body another (arnnam jivam arvinam sariram)? (7] does the
Tathagata exist after death (hoti tathagato param marana) or (8] does he not
exist after death (na hoti tathagato pavam marana)? (9] does he (both) exist
and not exist after death (hoti ca na ca hoti . . )? [10] is he (both) existent and
non-existent (neva hoti na na hoti . . .)? M 1, pp. 420, 484; S IV, p. 393.

However, the Kosa (ch. V, pp. 43, 48) mentions fourteen avyakrtavastus:
[1] is the universe eternal, [2] non-eternal, [3] eternal and non-eternal,
[4] neither eternal nor non-eternal? [S] is the universe finite, [6] infinite, [7] finite
and infinite, [8] neither finite nor infinite? [9] the Tathagata exists after death,
[10] does not exist after death, [11] exists and does not exist after death,
[12] neither exists nor does not exist after death, [13] the soul is the same thing
as the body, [14] the soul is one thing and the body is another.

134. Pradhan (p. 101) reads: hodbim anavadyam avakrantab “who has
entered immaculate Bodhi.” Goklale’s reading, which is adopted here, seems
more correct. [J. W. de Jong notes that we should read bodhbisattvanyamava-
kranta here. See his review, appendix p. 296. This has since been confirmed
in the 1976 Abbidbarmasamiiccaya-bhdasyam, ed. Nathmal Tatia, p. 136, § 192.
This may be translated, following the work of Etienne Lamotte, as “entered
into the certainty of the bodhisattva,” i.e., the certainty of achieving supreme
perfect enlightenment. See Lamotte’s The Teaching of Vimalakirti, London,
1976, p. 18, n. 65; and Siaramgamasamacdhbisiitra, Richmond, Surrey,/London,
1998, pp. 185-6 and nn. 209-10, pp. 217-18 n. 299.]
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imperfect as regards the practice (of the Path) (pratipatty-
aparinispanna). Why does he not become a “once-returner”
(sakrdagamin)? Because, after having thought carefully, he has
accepted an unlimited number of rebirths. Why does he not
become a “non-returner” (andagamin)? Because, after having
dwelled in the absorptions (dhyana), he takes on birth in the
realm of desire (kamadhbatu). »

The bodhisattva, having acquired the Truths through com-
prehension (abbisamaya), cultivates the path counteracting the
impediments of the knowables (jiieydvaranapratipaksamdrga)
by means of the path of mental cultivation (bhavanamarga) in
the ten stages (dasabbimi); however, he does not (cultivate)
the path counteracting the impediments of the defilements
(klesavaranapratipaksamadrga). Nonetheless, having attained
Awakening (when he attains Awakening) (bodhi), he abandons
both the impediments of the defilements and the impediments
of the knowables, and he becomes an arhat, a Tathigata.
Although the bodhisattva does not abandon all the defilements,
he dispels them as one dispels poison by incantation and
medicine (mantrausadba), he does not produce any defilement
or bewilderment, and abandons the defilements in all the stages
(bbami) like an arhat.

Furthermore, the bodhisattva is skilled in cultivation (medi-
tation) (bhavanakusala) concerning the knowables (jiieya),
skilled in cultivation concerning the means (upaya), skilled in
cultivation concerning false imagination (abhiitavikalpa) and
skilled in cultivation concerning the absence of discrimination
(nirvikalpa), and from time to time he develops (lit., heats) his
taculties (indriya).

What is the knowable (jiieya)? In brief, it is sixfold:
[1] bewilderment (delusion) (bhranti), [2] basis of bewilder-
ment (bhrantyasraya), [3] basis of the absence of bewilder-
ment (abbrantyasraya), [4] bewilderment and absence of
bewilderment (bbhrantyabbranti), [5] absence of bewilderment
(abbranti, and [0] natural result of the absence of bewilder-
ment (abhrantinisyanda).

What is skill in means (updyakaiusalya)? In brief, it is
fourfold: [1] skill in the ripening (development) of beings
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(sattvaparipaka), [2] skill in the accomplishment of the Buddha
qualities (buddbhadbarmaparipiirana), (3] skill in the rapid
completion of superknowledge (ksiprabhijna), and (4] skill in
the non-interruption of the Path (mdarganupaccheda).'”

What is false imagination (abbiitavikalpa)? In brief, it is
of ten kinds:'* [1] fundamental imagination (miilavikalpa),
[2] imagination of an object (nimittavikalpa), [3] imagination
of the resemblance of an object (nimittabhasavikalpa),'’
(4] imagination of the transformation of an object (nimitta-
parinamavikalpa),'® [5] imagination of the transformation
of the resemblance of an object (nimittabbasaparinama-
vikalpa),'” 0] imagination provoked by another (paranvaya-
vikalpa),'"" [71 superficial (incorrect) imagination (ayoniso-
vikalpa), 8] profound (correct) imagination (yonisovikalpa),

135. However, Bodh. bhumi, p. 261, says that the upayakausalya of the
bodhisattvas consists of twelve kinds: six concerning the acquisition of the
Buddha qualities (buddbadharmasamuddgama) and six concerning the
ripening of beings (sattvaparipaka).

The six concerning the acquisition of the Buddha qualities are: [1] com-
passionate regard for all beings (sarvasattvesu karundsabagata apeksa),
[2] exact knowledge of all conditioned things (sarcasamskaresu yathabhbiita-
paripnanam), [3] fervent desire for supreme and perfect Awakening (anuttara-
samyaksambodhijnane sprhd), (4] non-abandonment of Samsara (samsara-
aparitydga) by reason of compassion for beings, [5] immaculate travelling
through Samsara (asambklistasamsarasamsrti) by reason of exact knowledge
of all conditioned things, and [6] vigorous effort (uttaptarvirya) by reason of
the fervent desire for knowledge pertaining to the Buddha (huddbajiana).

The six concerning the ripening of beings are: [1] eliciting infinite results
(apramanaphala) from small good roots (parittakusalamiila), (2} eliciting
immense and unlimited good roots (kusalamiila) without much effort,
[3] dispelling opposition by beings to the Teaching of the Buddha, [4] leading
impartial beings to the Teaching, [5] ripening those who are led to it, and
(0] liberation of those who are ripened.

136. For an explanation of these ten vikalpas, see Samgraha, p. 112, §20.

137. Pradhan’s reconstruction: nimittapratibbasavikaipa. (Note: This is
confirmed by the Abbidbarmasamiccaya-bhasyam, 1976, p. 137, §195A, as
are also the terms in the following three notes.]

138. Ibid.: nimittavikaravikalpa.

139. 1hid.. nimittapratibbasavikaravikalpa.

140. Ibid.: paropanitavikalpa.
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[9] imagination due to adherence [to false views] (abbinivesa-
vikalpa), and [10] distracted imagination (viksepavikalpa).

This (distracted imagination) is itself of ten kinds:'"!
[1] imagination of non-existence (abbdvavikalpa), [2] imagina-
tion of existence (bbavavikalpa), [3] affirmative imagination
(adbyaropavikalpa),"* [4] negative imagination (apavada-
vikalpa), 15] imagination of unity (ekatvavikalpa), [6] imagi-
nation of diversity (nandtvavikalpa),'” [7] imagination of
own-nature (svabbavavikalpa), [8] imagination of specifica-
tion (visesavikalpa), [9] imagination of the object according
to the name (yathanamadrthavikalpa), and [10] imagination
of the name according to the object (yatharthanama-
vikalpa).

What is the absence of discrimination (nirvikalpatd)? In
brief, it is threefold: [1] non-discrimination in contentment
(samtustinirvikalpatd), [2] non-discrimination in the absence
of perverse views (aviparyasanirvikalpatd), and [3] non-
discrimination in the absence of idle speculations ( nispraparica-
nirvikalpata). One should consider these three kinds as pertain-
ing respectively to the ordinary man (prthagjana), the disciple
(sravaka) and the bodhisattva. Non-discrimination in the
absence of idle speculation should not be understood as non-
thought (amanasikara), or as going beyond thought (manasi-
karasamatikrama) or as appeasement (vyupasama), or as
[*own-*Inature (svabbdva), or as a mental construction con-
cerning an object (a@lambane abbisamskara), but as a mental
non-construction concerning an object (dlambane anabbhi-
samskadara).

How does a bodhisattva, who by nature possesses sharp
faculties (tiksnendriya), develop (heat) his faculties (indriya)?
Depending on a sharp-weak faculty (tiksna-mrdvindriya),

141. For an explanation of these ten terms, see Samgraha, p. 115, §§21, 22,
and Satralamkara, p. 76, [ch. 11,] v. 77 and commentary.

142. Pradhan’'s reconstruction: samaropavikalpa. [Note: Contirmed by the
Bhasya, p. 138, as is the term in the following note.]

143. Ibid.: prthaktiavikalpa.
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he develops a sharp-middling faculty (ttksna-madhyendriya);
depending on a sharp-middling faculty, he develops a sharp-
sharp faculty (tiksna-tiksnendriya).

Here ends the Third Compendium called
Determining Acquisitions
in the Compendium of the Higher Teaching.



CHAPTER FOUR

DETERMINING DIALECTIC
(Samkathyaviniscaya)

What is determining dialectic (samkathyaviniscaya)? In
brief, it is sevenfold: [1] determining the meaning (artha-
viniscaya), [2] determining the explanation (vyakhyaviniscaya),
[3] determining the analytical demonstration (prabhidyasam-
darsanaviniscaya), [4] determining the questions (samprasna-
viniscaya), [5] determining the grouping (samgrabaviniscaya),
[0] determining the talk (controversy) (vadaviniscaya), and
[7] determining the profound (hidden) meaning (abhisamdhi-
viniscaya).

[1] What is determining the meaning (arthaviniscaya)? It is
determining made in reference to the six forms of the meaning.
What are those six forms of the meaning? [1] Meaning accord-
ing to the nature (svabbavartha), [2] meaning according to
the cause (betvartha), (3] meaning according to the result
(phalartha), [4] meaning according to the action (karmartha),
[5] meaning according to the union (yogartha), and [6] meaning
according to the function (erttyartha).

[1] Meaning according to the nature (svabbdvdartha) con-
cerns three natures.'

[2] Meaning according to the cause (hetvartha) concerns
three causes:? [il cause of birth (upattibetu), liil cause of evolu-
tion (continuity) (pravrttibetus) and liii] cause of accomplishment
(siddhbibetu).

1. The three natures (szabhdva) are. pankalpitascabbdva (magmed
nature), paratantrasvabhdva (relative nature) and parinspannascabhava
(absolute nature) For details, see Lanka, pp 67, 132, 227

2 The Tibetan version does not contain “three causes ’
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[3] Meaning according to the result (phalartha) concerns
five results:® [1] result through fruition (vipakaphala),* [2] natural
result (nisyandaphbala),’ (3] predominant result (adbipatiphala)
[4] result of manly effort (purusakaraphala),” and [5] result of
disjunction (visamyogaphala).?

[4] Meaning according to the action (karmadrtha) concerns
five actions:? [1] action of perception (or reception) (upalabdhi-
karma), [2] action of function (kdritrakarma), (3] action of
intention (vyavasayakarma), [4] action of transformation
(parinatikarma), and [5] action of acquisition (praptikarma).”

[5] Meaning according to the union (yogdrtha) concerns
five unions:" [1] collective union (samithikayoga),'* [2] subse-

3. The Tibetan version does not contain “five results.”

4. Vipakaphala: this is the fruition of unfavorable (akusala) and favorable
impure (kusalasasrava) actions in the bad (apaya) and good (sugati) destinies
respectively, Bodh. bhumi, p. 102.

5. Nisyandaphala: this is delight in unfavorable actions (akusalaramata)
and the abundance of unfavorable actions (akusala bahulata) due to the ha-
bitual practice of unfavorable actions (akusalabbyasa), as well as delight in
favorable actions (kusalaramata) and their abundance (kusalababulata) due
to the habitual practice of favorable actions (kusalabhyasa), or the yielding of
results according to previous actions, ibid.. p. 102.

6. Adhipatiphala: visual consciousness (caksurvijniana) is the predomi-
nant result of the eye faculty (caksurindriya) . . . mental consciousness
(manovijnana) is the predominant result of the mental faculty (mana-
indriya) . . . Non-separation from life (pranairaviyoga) is the predominant
result of the life faculty (jivitendriya). In this way should be understood the
predominant results of all 22 faculties, ibid., p. 103. For a detailed list, see
above, p. 64, n. 72.

7. Purusakaraphala: this designates results obtained in this very life (drste
dharme) through manly effort (purusakara) in various occupations such as
commerce, agriculture, etc., Bodh. bhomi, p. 102.

8. Visamyogaphala: this is the cessation of the defilements (klesanirodhea)
as a result of the Noble Eightfold Path, ibid., p. 102.

9. The Tibetan version does not contain “five actions.”

10. For an explanation of these five karmas, see above. p. 112, notes
69-73.

11. The Tibetan version does not contain “five unions.”

12. For example. a house is the result of a collective union of timber,
bricks, etc.
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quent union (a@nubandhikayoga),"” (3] conjoint union (sam-
bandbikayoga),'* [4] circumstantial union (avasthikayoga),”
and [5] transforming union (vaikarikayoga).'

[6] Meaning according to the function (vrttyartha) concerns
five functions:' [1] function of characteristics (laksanauvriti),'®
[2] function of position (avastbanavrtti),”” [3] function of
perversion of the truth (viparyasavrtti),” [4] function of non-
perversion of the truth (aviparyasavrtti),” and [5] function of
division (prabbedauvriti).**

[2] What is determining the explanation (vyakhyad-
viniscaya)? 1t is that (determining) by means of which one
explains the discourses (s7itra). But what is it? In brief, it is six-
fold:* [1] the subject that one should know (parijiieyavastu),*
[2] the meaning that one should know (parijneyartha),”

13. Those that exist and those that are manifested by reason of anusaya
(latent tendency). E.g., rdga exists and is manifested because of raganusaya.

14. Union of dependents and relatives. E.g., parents are linked to each
other.

15. One is linked to happiness or unhappiness according to the circum-
stances in which one is born or to be found. A situation is connected with
pleasant feelings, etc., according to the circumstances.

16. This is transformation engendered by association with adventitious
defilements (dgantuklesa).

17. The Tibetan version does not contain “five functions.”

18. These are the three characteristics of the samskaras: utpdca (arising),
sthiti (enduring) and bbanga (disappearance).

19. This is the position in time during which things exist and endure.

20. E.g., defiled things (sasrava) do not function in accordance with the
truth.

21. Pure things (andsrara) function according to the truth.

22, All compounded things (samskdra) are divided into past. present and
future, internal and external, etc. Here we are concerned with their function
according to this division.

23. The Tibetan version does not contain “In brief, it is sixfold.”

24. This concerns the skandhas (aggregates), dbdtus (elements) and
ayatanas (spheres).

25. This concerns the meaning of anitya (impermanence), diubhkba
(suffering) and andtma (non-self) in relation to the skandhbas, dbatus and
ayatanas.
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[3] approach to knowledge (parijriopanisad),*® [4] nature of
knowledge (parijnasvabbava),” (5] result of knowledge
(parijnaphala).” and [0] its experience (tatpravedana).”
Furthermore, there are fourteen means (mukha) applicable
to determining the explanation (vyakhyaviniscaya): [1] means
of the grouping of explanations (vyakbyasamgrahamukba),’
[2] means of the grouping of subjects (vastusamgrabamukba),”
[3] means of major and minor factors (angopangamukha),*
[4] means of successive order (uttarottaranirbaramukbha),’
[5] means of rejection (pratiksepamukba),”* [6] means of the
transformation of letters (aksaraparinamamukba),” [71 means

of elimination and non-elimination (nasandasamukba),* [8] means
of the definition of the individual (pudgalavyavasthana-

26. This consists of the virtues: sila, indrivaguptadvara, etc. Upanisad
(upa+ni+sad) lit. means “sitting near,” “approaching.” In Buddhist literature,
the Skt. upanisad and its Pali equivalent upanisa means “basis,” “cause,”
“means,” “approach.” Cf. anya bhi labbopanisad, anya nircanagamini
(Udanavarga Xlll, v. 3) = anna hi labbiipanisa, annda nibbanagamini
(Dhp V, v. 16). For a detailed discussion of the term, see Kosa, ch. II, p. 106,
n. 3, and also s.. Edgerton, BHSD, p. 138a.

27. This refers to the thirty-seven bodhbipaksikadbarmas. See above,
p. 158, n. 202.

28. This is vimukti “deliverance.”

29. This is vimuktijnanadarsana “inner vision of deliverance.”

30. Explaining sentences and ideas in order, as in the case of the
pratityasamutpada.

31. Grouping the main teachings, as in the gatha: sabbapapassa akaranam,
etc. (Dhp XIV, v. 5).

32. First mentioning a general term and then explaining it with detailed
sentences. E.g., a general term such as armavisuddbi should be explained in
detail with other sentences.

33. Explaining in order, as in the case of the five indriyas: first sraddba,
second tirya, etc.

34. This refers to the kulliipama “simile of the raft.” In the Alagaddiipama
Sutta (M, no. 22), it is said that even dhammas should be abandoned after
having crossed Samsira (as one abandons a raft after having crossed the river),
and how much more so the adbammas.

35. It is like the garha: assaddbo akatannii ca, etc. (Dhp VII, v. 8), in
which the words which are clear are interpreted differently.

36. Explaining by the process of elimination and non-elimination.
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mukba),” [9] means of the definition of divisions (prabbeda-
vyavasthanamukba)*® [10] means of methods (nayamukba),*
[11] means of complete knowledge, etc. (parijnadimukba),”
[12] means of strength and weakness (balabalamukba),"
[13] means of abstraction (pratyaharamukba),"* and [14] means
of accomplishment (abbinirbaramukba).*

[3] What is determining the analytical demonstration
(prabbidyasamdarsanaviniscaya)? 1t consists of determinings
such as those which constitute a single case (ekdvacaraka),"
having [as its support] the preceding word (case) (pirva-
padaka),”® having [as its support] the following word (case)
(pascatpadaka),” consisting of two cases (dvikotika),” or
three cases (trikotika)® or four cases (catuskotika),” valid
in both senses (omkarika),” rejecting the proposal (prati-

37. This is the classification of individuals, as in the Puggalapannatti.

38. This refers to the catuskotika explanations: existence, non-existence,
(both) existence and non-existence, (both) neither existence nor non-existence.

39. There are six methods: 1. method of reality, 2. method of experience,
3. method of religion, 4. method of avoiding the two extremes, 5. unthinkable
method (i.e. method by means of which the Buddha explains the Dharma),
6. method of mental pleasure.

40. This refers to four functions regarding the Four Noble Truths: dubkba
should be understood (parijneya), samudaya should be abandoned
(destroyed) (prabatavya), nirodba should be realized (saksatkartavya) and
mdrga should be practiced (bbavitavya).

41. This refers to the pratityasamutpdda. It demonstrates the value of each
term. If a term is omitted, the meaning is not comprehensible.

42. This is asking a question and then explaining it simply.

43. This is explaining each sentence with several subsequent sentences.

44. This is a straightforward question and answer.

45. The second term should be explained with reference to the first, as in
the case of junana and jneya.

46. The first term should be explained with reference to the second, as in
the case of grabya and grahaka.

47. Having two substitutes.

48. Having three substitutes.

49. Having four substitutes.

50. E.g. Are all samskaras impermanent? Are all impermanent things
samskaras? Both are valid and the answer “Yes” to each of them is correct.
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ksepika),>'—all this in connection with the aggregates (skandha),
etc., as explained above.

[4] What is determining the questions (samprasna-
viniscaya)? 1t is determining everything that is true and false
by answering questions while relying on the eight points
(above).

Furthermore, there are four methods of resolving ques-
tions: [1] by refuting (diisaka), [2] by proving (pratisthapaka),
[3] by analyzing (chedaka) and [4] by explaining (making
understood) (bodhaka).

[5] What is determining the grouping (samgrabaviniscaya)?
It is determining grouped according to ten points. What are
those ten points? [1] the determining point according to the
accomplishment of duty (krtyanustbana),>* (2] according to
entry (into one of the Three Vehicles) (avatara),” [3] according
to devotion (adhimukti),* [4] according to reason (yukti),”
[5] according to discussion (samkathya),® [0] according to
penetration (prativedha),” (7] according to purity (viSuddhbi),”
[8] according to the various stages of accomplishment (abhinir-
harapadaprabbeda),” [9] according to effort and effortlessness

51. How many skandhas are there outside the samskaras? This question
should be rejected because there are no skandbas outside the samskaras.

52. This refers to the ability to explain all kinds of means (upaya) accom-
plished in the world in order to maintain life.

53. This is what enables a bodhisattva to examine and decide which of the
three yanas (vehicles) he should follow. He decides to follow the bodbisattva-
vana and leads others in the same direction.

54. This refers to srutamayi prajna (knowledge acquired by means of the
Teaching as it was heard) which arouses sraddba.

55. This refers to cintamayi prajna by means of which one reasons and
judges.

56. This is establishing the Truth of the Dharma according to srutamayi-
and cintamayi prajna.

57. This is penetration of the Truth by means of the darsanamarga (path
of vision).

58. This is the purification of all the defilements by means of the
bhavanamarga (path of cultivation or development).

59. This refers to the risesamarga which arouses the higher qualities.
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(abbhoganabhoga),” and [10] according to the completion of
all aims (sarvarthasiddbi).”

[6] What is determining the talk (or controversy) (vada-
viniscaya)? In brief, it is sevenfold:** [1] talk (vada), [2] assembly
of the talk (vadadhikarana), 13] topic of the talk (vadadhi-
sthana), 4] adornment of the talk (vadalankara), [5] defeat of
the talk (vadanigraba), (0] withdrawal from the talk (vada-
nibsarana), and [7] most useful qualities of the talk (vade
babukara dbarmahb).

Firstly, talk in turn is sixfold: [1] talk (vada), (2] rumor
(pravada), (3] debate (vivada), [4] reproach (apavada), [5) ap-
probation (anuvada), and [6] advice (avavada).”

[1] Talk (vada) is speech by everyone (sarvalokavacana).

[2] Rumor (pravada) is talk based on what people hear
(lokanusruto vadab), because it is talk based on knowledge
of the people.”

[3] Debate (controversy) (vivdada) is talk in which two
adversaries are opposed.

[4] Reproach (apavada) is a word of anger, violence and
harshness uttered by one of the adversaries against the other.

(5] Approbation (aniwvada) is the conclusion of the discus-
sion (samkathyaviniscaya) according to pure inner vision [*lit.
vision of pure knowledge:*| (visuddbajianadarsana).

60. This is determining according to both cases. Abhoga “effort” is associ-
ated with ordinary beings. The Buddhas and bodhisattvas are in a state devoid
of effort. The activities of a Buddha occur without d@bboga, effortlessly
(Satralamkara IX, vv. 18-19). A bodhisattva is “free from all self-interested
effort and attains a state devoid of eftort"—sarcabbogavigato nabhoga-
dbarmatapraptab (Dasabhtimi, p. 64).

61. This refers to the Buddha’s knowledge (buddbajnana.

62. The Tibetan version does not contain “In brief, it is sevenfold.”

63. In Sanskrit the terms vada, pravada, vivada, apavdda, anuvdda and
avavdda which, due to prefixes, each have different meanings, are all formed
from the root vad “to speak” and are all related to each other. It is not possible
to translate them by terms formed from a single root giving such different
meanings.

64. This is conversation or ordinary talk among people.

65. The Tibetan version does not contain “because it is . . . people.”
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[6] Advice (avavada) is instruction (desand) aimed at the
mental concentration of those whose minds are not concen-
trated, and at the liberation of those whose minds are concen-
trated.

Secondly, the assembly of the talk (vadadhikarana) can
be a royal court (rajakula) or a popular court (prajakula) or
an assembly (sabha) composed of recluses (sramana) and
qualified (pramanika) brabmanas who are friends and skilled
in the meaning of the Teaching (dharmarthakusala).

Thirdly, the subject of the talk (vadadbisthana) is that on
which the talk takes place. Generally, it is twofold: the thing
to prove (sadhya) and the proof (sadhana).

The thing to prove (sadbhya) is of two kinds: natural
(svabbdva) and special (visesa).

There are eight kinds of proofs (sd@dhana): (1] the thesis
(proposal) (pratijiia), (2] the reason (hetu), [3] the example
(drstanta), [4] the application (upanaya), [5] the conclusion
(nigamana, (6] direct knowledge (pratyaksa), (7] the inference
(indirect knowledge) (anumana), and [8] the acceptable tradi-
tion (aptagama).

The nature of the thing to be proved (sddhya) may be
its own nature (dtmasvabbava) or the nature of the thing
(dharmasvabbdva). The speciality may be its own speciality
(atmavisesa) or the speciality of the thing (dbarmavisesa).

(1] The thesis (proposal) (pratijna) is the communication
(vijnapana) to others of the meaning preferred by oneself
(svarucitartha) of the thing to be proved (sadhbya).

[2] The reason (hetu) is the declaration of positive or
negative experience chosen as a means to decide the as yet
unestablished meaning of the thing to be proved (sadhya).

[3] The example (drstanta) is the comparison (sami-
karana) of an unknown point [lit. end] (adrsta-anta) with a
known point (drsta-anta).”

66 It is interesting to note here how the two words drstanta (drsta+anta)
and adystanta (adrsta+anta) are used to explain the meaning of drstanta
(example) The Tibetan version omuts “with a known point.”
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[4] The application (upanaya) is the declaration of the
agreement of the thesis with the interpretation of the teaching
by scholars (sista).

[5] The conclusion (nigamana) is the declaration of the
final decision.

[6] Direct knowledge (pratyaksa) is what is perfectly clear
to oneself and not mistaken.

[7] Inference (indirect knowledge) (anuumana) is belief
based on the direct knowledge of scholars.

[8] The acceptable tradition (aptagama) is a teaching
which is not contrary to the two which precede (i.e., not
contrary to direct knowledge and inference).

Fourthly, the adornment of the talk (vadalankara). A
profoundly competent person who treats the subject of the
discussion correctly before the assembly is called the adornment
of the talk. There are six qualities proper to an adornment:
[il knowledge of one’s own teaching and that of others
(svaparasamayajnatd), liil perfection of eloquence (wik-
karanasampad) liiil selt-confidence (vaisaradya), liv] mental
vivacity (pratibhana), [v] firmness (sthairya) and [vi] courtesy
(daksinya).

Fifthly, the defeat of the talk (vadanigraha). It consists of
[1] the (generous) relinquishment of the discussion (katha-
ndaga), [2] diversion in the discussion (kathdsdada) and (3] defect
in the discussion (kathadosa).

[1] (Generous) relinquishment of the discussion (katha-
tyaga) is the recognition of one’s own faults and the qualities
of the adversary in the talk.

[2] Diversion in the discussion (kathdsada) consists of
avoiding [the subject] by taking refuge behind another subject,
of abandoning the original thesis by dealing with an external
subject or of manifesting anger, self-satisfaction, pride, hypoc-
risy, etc.

[3] As it is said in the Sttra:*” a defect in the discussion
(kathadosa) in brief is of nine kinds: [i] confusion (dkula),

67. This Sttra has not been traced
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liil agitation (samrabdha), liiil unintelligibility (agamaka),
livl prolixity (amita),® [v] lack of meaning (anarthaka),
[vil inopportuneness (akala),” [viil instability (asthira),”
[viii] lack of clarity (luminosity) (apradipta), and [ix] lack of
connection (aprabaddba).”

Sixthly, withdrawal from the talk (vadanibsarana). Having
considered the good and bad aspects, one withdraws from the
discussion without taking part in it. Or, having recognized the
adversary’s incompetence, the assembly’s inferiority, or one’s
own inability, one does not take part in the debate. Having
recognized the adversary’s competence, e assembly’s quality,
and one’s own ability, one takes part in the debate.

Seventhly, the most useful qualities of the talk (vade
bahukara dharmah) in brief are three in number: [i] knowledge
of one’s own teaching and that of others (svaparasamaya-
miatd), due to which one can take part in a debate anywhere;
liil self-confidence (vaisaradya), due to which one can take part
in a debate in any assembly; [iii] mental vivacity (pratibhana),
due to which one can answer all difficult questions.

Furthermore, he who desires his own edification should
engage in a talk with a view to developing his knowledge and
not for debating with others. It was said by the Blessed One in
the Mahayanabhidharma Siitra: a bodhisattva who cultivates
vigor, who is committed to the favorable (kusala), who esteems
the practice of virtue (pratipatti), who practices the major and
minor qualities, who aids all beings, who should soon attain
complete and incomparable Awakening, should not debate with
others for twelve reasons (lit., clearly seeing twelve reasons).
What are those twelve (reasons)?

[1] Rare is the belief in the propounding of the supreme
teaching which contains the incomparable meaning.

68 This 1s the case when a discourse 1s too long, ‘unlimited

69 To say certain things which should not be uttered at that tume

70 This 15 the case when one changes opinions very often during the
discussion

71 This 1s discontunuity between the different parts of the aigument
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[2] Rare is the mind which accepts advice from questioners.

[3] Rare are persons who courteously examine virtue and
vice (good and bad qualities).

[4] Rare is the absence of six defects in persons engaged in
a talk. What are those six (defects)? [il adherence to the wrong
party, [iil deceptive speech, liiil inopportune speech, [iv] diver-
sion in the talk, [v] coarse speech, and [vi] malevolence of mind.

[5] Rare is the absence of heatedness in a talk.

[6] Rare is appreciation of another’s point of view (lit.,
protection of another’s mind).

[7] Even when there is appreciation, rare is concentration
of mind.

[8] Rare is willingness to admit one's own defeat and
another’s victory in a talk.

[9] Even when one admits one’s own defeat and another’s
victory, rare is purity (absence of defilement) of mind.

[10] When the mind is defiled, rare is agreeable existence
(sparsavibara).

[11] When there is no agreeable existence, rare is cultiva-
tion of the favorable (kusala).

[12] When there is no constant cultivation of the favorable,
rare is rapid acquisition of concentration by a person whose
mind is not calm, or rapid acquisition of liberation by a person
whose mind is calm.

[7] What is determining the profound (hidden) meaning
(abbisamdbiviniscaya)?’* It is the transformation of the meaning
expressed by groups of names, words and consonants (ndama-
padavyanjanakaya) in order to bring out the hidden meaning
which is different (from the former).

It is said in the Satra: “A man who has killed his mother
and father, the king and the two learned men (brahmans),”

72. For the four kinds of abbisamdbi—avataranabbisamdhi, laksanabhi-
samdhi, pratipaksabbisamdbi and parinamanabbisamdbi—see Sttrilamkara
XII, vv. 16, 17. See also Samgraha, p. 131

73. According to the Tibetan version: “two Srotriya brahmans.” Dhp XXI.
v. 0, also says: dve ca sotthiye.
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and who has destroyed the land (kingdom) with its officials is
called most pure.””

It is also said in the Satra: “He who has no faith (trust),” is
ungrateful,” who steals by housebreaking,” who destroys space,”

74. Cf. Dhp XXI, v. 5
mataram pitaram banted rajano dve ca kbattiye
rattham sanucarvam hanted anigho yati brabmano.

“Having killed his mother and father, the two warrior kings, and having
destroyed the land (kingdom) with its officials, the brahman goes free from
suffering.”

Here the “mother” designates “thirst” (fysnd, craving), the “father” “igno-
rance” (avidya) or “self-conceit” (asmimana), the “two kings” “two false
views:” eternalism ($ascatadrsti) and annihilationism (ucchedadrsti), the
“kingdom with its officials” the “six sense organs and their external objects
(dvadasayatana) with attachment (nandiraga).”

Hence, the real (hidden) meaning is: “Having destroyed craving and igno-
rance (or conceit) and the two false views of eternalism and annihilationism,
and the twelve spheres (ayatana) with attachment, an arhat (brahman) goes
(towards Nirvana) free from suffering.”

It is interesting to note here that the brahmans claim that a brahman is
irreproachable whatever he does. Here the Buddha uses the term brabmana
to designate an arhat, and speaks in symbols.

[J. W. de Jong in his review provides the reference to the actual verse cited
here, from the Udanararga, noting that it is insufficient to provide only the
Pili parallel when the Sanskrit is available. He further provides the explanation
of this verse from the Samuccayabhdsya and the Samuccayavyakbya, which
differs somewhat from the explanation given by Rahula, who follows (though
does not name) the Dbammapada-atthakatha. See appendix, p. 297.]

75. Asraddha: the obvious meaning is: “he who has no faith or trust,” but
the hidden meaning is: “he who is not credulous, he who does not accept
things on hearsay, through belief, because he knows them for himself through
his direct knowledge.”

76. Akptajna: the obvious meaning is “ungrateful” (a-krtajna), but the
hidden meaning is: “he who knows the uncreated” (akrta-jrna), i.e., he who
knows the Absolute, Nirvana.

77. Samdbicchedin: the ordinary meaning is: “perpetrator of theft by
housebreaking,” but the hidden meaning is: “he who puts an end to (cuts off)
(chedin) linking (rebirth) (samdhi = pratisamdhi).

78. Hatavakasa: lit., “he who has destroyed space,” but the hidden mean-
ing is: “he who has put an end to the opportunity to do good and bad actions.”
This means that an arhat is free from good and bad karma.



254 Abbidbarmasamuccaya

and who has vomited wishing,” is truly the most noble of
men.”®

Again, it is said in the Sttra: “Those who consider the non-
essential as essential, who are well established in the reverse,
who are defiled by defilement, win supreme Awakening.®'

79. Vantasa: lit., “he who has vomited wishing,” but the hidden meaning
is: “he who has abandoned all desire.”

80. Hence, the abbisamdhbi or profound and hidden meaning of this verse
is: “he who does not accept things through belief (because he knows them for
himself with his direct knowledge), who knows the uncreated (Nirvana), who
has put an end to rebirth, who has destroyed the opportunity to arouse good
and bad karma, and who has abandoned all desire, is truly the most noble of
men.”

Cf. Dhp VII, v. 8, exactly the same verse:

assaddbo akatannii ca sandbicchedo ca yo naro
batavakaso vantdaso sa ve uttamaporiso.

81. This verse is cited as an example of parinamanabhbisamdbi in the
Sttralamkara, p. 82:

asdare saramdtayo viparydse ca susthitah
klesena ca susambklista labbante bodhim wuttamam.

It is also found in the Samgraha, p. 132.

The obvious meaning of the word asara is “non-essential,” but here it
means aviksepa “absence of distraction,” therefore “concentration.” Visdra
(ri+sr “to go,” “to move™) means “distraction,” hence asdra means “non-
distraction.” “concentration.”

The ordinary meaning of the word viparydsa is “reverse,” “fault,” “perver-
sion,” but here it is the reverse of the false idea of a permanent. happy and
pure self (nityasukbasucyatmagrabaviparyayena), ie. the opposite of the
idea of self, therefore nairatmya. (It is interesting to compare here the term
patisotagami, “against the stream,” which is used to describe the teaching of
the Buddha, e.g., M I, p. 168.)

Klesa generally means “defilement,” “passion,” but here it means “sustained
effort,” “difficult practice,” duskaravyayama. (Root klis “to torment, “to aftlict.”
“to suffer.”) Samklista = pariklista, “tired.”

Hence, the real hidden meaning (abbisamcdhi) of the verse is: “Those who
consider mental concentration as the essential thing, who are well established
in the idea of non-self, who are greatly tired through effort (i.e. who make a
great effort), win supreme Awakening.”

Cf. also Dhp I, v. 11:

asdre saramatino sare casaradassino
te saram nadhbigacchanti micchdasamkappagocara.
However, this has little connection with the verse cited.

» o«
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Furthermore, it is said in the Sttra: “The bodhisattva, great
being, endowed with five qualities, rapidly accomplishes the
perfection of giving (danaparamita). What are those five (quali-
ties)? He cultivates (realizes) the nature of avarice (matsarya-
dharmata)** he tires of giving,®® he abhors whoever asks
(yacaka),”* he never gives a small amount,® and he is distanced
from giving.™

It is further said in the Sttra: “The bodhisattva, great being,
endowed with five qualities, becomes chaste (brabmacarin),
possesses extremely pure chastity. What are those five (quali-
ties)? He does not seek freedom from sexu~l relations except in
maithuna,” he is uninterested (upeksaka) in renouncing sexual
relations,™ he gives himself over to the desire for sexual rela-
tions which arises in him,* he is frightened of the teaching
opposed to sexual relations,” and he frequently engages in
dvayadvaya (intercourse).”"

Why is this treatise called the Compendium of the Higher
Teaching (abbidharmasamuccaya)? In brief, for three reasons:”

82. By destroying the anusaya and vasana of avarice (matsarya), the
bodhisattva realizes the dharmata and tathata of avarice and acquires the
asrayaparacytti. 'Thus, he realizes the matsaryadbarmata, “the nature of
avarice.”

83. In order to practice giving over a long period, he undergoes many
difficulties and thus tires of giving.

84. Here ydacaka means datmagraha, “grasped by self.”

85. Le., he gives everything at every moment.

86. He does not expect, does not accept the results of giving. Thus he is
distanced from giving.

87. Here maithuna means yathabbiitaparijnana, “knowledge of things as
they really are.”

88. He considers prahana-upeksa as not being a means of brabma-
carya.

89. When the desire arises in him. he gives himself over to the effort of
expelling it.

90. Le.. he frightens others with the teaching opposed to maithuna.

91. Here drayadvaya means “relations between two,” ie., laukika-
lokottaramarga, “worldly and transcendental path” and samatha-vipasyana
“tranquillity and insight.”

92. “In brief . . . reasons™ is not in the Tibetan version.
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because it is a collection made with comprehension (sametyo-
ccaya), because it is an entire collection (of all aspects)
(samantad uccaya), and because it is a perfect collection
(samyag uccaya).

Here ends the Fourth Compendium
called Determining Dialectic
in the Compendium of Higher Knowledge.”

93. Tibetan version: chos mnon pa kun las btus pa slob dpon thogs med kyis
mdzad pa rdzogs ste. “Here ends the Abbidbarmasamiuccaya by Acirya
Asanga.”
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akarmanyatd, rigidity
akusala, untavorable, bad
— akusalabhyasa, unfavorable habit, bad habit
— akusalamiila, bad root
akrta, uncreated (syn. of Nirvana)
akrtabhydgamavada, theory according to which one under-
goes results of actions one has not done
akrtabhyagamakrtaviprandsa-samjnd, (false) idea of under-
going (the results of) an action one has not done, and of
losing (the results of) an action one has done
akopyadbarma arban, arhat of immovable nature
aksayakusalamiila, he whose good roots are inexhaustible
aksdnti, impatience
agaurava, contempt
agra, supreme
anga, factor, limb
— angavyavasthana, definition by factors
— angavibhdaga, analysis of factors
acala (bbhiimi), (stage called) immovable
acittaka-samapatti, attainment in which the mind is inactive
acitrikaravisayalambana, unvarying object of a sphere
acintya, inconceivable
acyuta, imperishable (syn. of Nirvana)
ajata, unborn (syn. of Nirvana)
afiana, lack of knowledge
andaja, egg-born
atimdna, higher pride
adattadana, theft (lit., taking what is not given)
adbhutadbarma, extraordinary, extraordinary things
advesa, absence of hatred
adhigama, realization
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adbicitta, higher mental state, higher spiritual (mystical) state

adbipatipratyaya, predominant condition

adhbipatiphala, predominant result

adbimatramarga, strong path

adbimukticaribodbisattva, bodhisattva whose career is directed
by high resolve

adhimoksa, determination, resolve

adbisila, higher virtue, higher morality

adbobbiimi, lower world, lower realm

adbyatmasamprasada, inner serenity

adbyasayacaribodbisattva, bodhisattva whose career is directed
by earnest intention

anapatrapya, lack of modesty

anabbilapya, unexpressible

anabbisamskdaracaribodbisattva, bodhisattva whose career is
devoid of construction

anabbisamskaraparinirvdyin, he who attains Parinirvana
without effort (without construction)

anavaropitakusalamiilatd, lack of cultivation of good roots

andgamin, “non-returner” (third stage of pertection)

andagamiphalapratipanna, he who progresses towards the
“fruit of the non-returner”

andajnatamajnasyamindriya, taculty (of the thought): “I shall
know that (the Truth) which I do not know.”

andtman, non-self, non-me

andsrava, pure, undefiled

anitya(ta), impermanent, impermanence

animitta, signless

animittacaribodbisattva, bodhisattva whose career is signless

aniyatajanmakalika, person whose duration of rebirths is not
defined

aniruddba, undestroyed

anukrama, gradation

anugraha, granting a favor, favoring

anucitasamprayoga, non-habitual conjunction

anuttara, superior, supreme

anutpannad, non-arisen, unarisen

anutpadajnana, knowledge of the non-arising (of detilements)
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anunaya, attachment, desire

anunayacitta, thought of attraction

anupasyand, observation

anubandhba, consequence, sequence

anubbava, experience

anumana, inference, indirect knowledge

anuraksanadharma arban, arhat of guarded nature

anulomapratiloma, normal and inverse order

anuvada, approbation

anusamsarnga, beneficial tactor

anusaya, (latent) tendency

anekadhatunanadhatujnana, knowledge of the different
dispositions and tendencies of different beings

antagrabadrsti, view (idea) of grasping extremes

antaraparinirvdyin, he who attains Parinirvana in the inter-
mediate state

antarabbava, intermediate state

antarayikadharma, dangerous (harmful) things

antarmukba, introversion

anyatirthya, adherent of another religion, heretic

anvayaksanti, consequent acquiescence

anvayapiana, consequent knowledge

apakarsa (ref. antarakalpa), diminution, degeneration

apacaya, diminution

apatrapya, modesty

aparapratyaya, not dependent on others

aparania, (tinal) end

aparicchinnavisayalambana, object of the unlimited sphere

apavada, reproach

apavadadrst, negative idea or opinion

aprinya, demerit ‘

apeksa, regard

apeksasamklesanimitta, object of defilement by reason of
regard

apranihita, wishless(ness)

aprativani, stalling

apratisthitanirvana, unestablished Nirvana

apratisamkhya. unconsciously, without reflecting



260 Abbidbarmasamuccaya

apratisamkbyanirodha, cessation (Nirvana) obtained without
the means of acquired knowledge

apramana, unlimited, infinite state (= brabhmavibara)

apramdda, diligence

abuddbabbava or abuddhaloka, period when there is no
Buddha in the world

abbdva, non-existence, non-existence of a thing

— abbavasiinyata, emptiness of non-existence

abhijna, superknowledge

abbidharmapitaka, Canon of the Higher Teaching

abbidhana, name, designation

abbidbeya, thing named

abbidbya, excessive avarice

abbinandandasamklesanimitta, object of defilement by reason
of a pleasant hope

abbinirerttikdrana, productive reason

abbinirvritisamyojana, fetter of continuity

abbiprajna, higher wisdom

abbiprdya, intention

abbibbvayatana, sphere of mastery

abbimana, superior pride

abbimukbi (bhiimi), (stage called) face to face

abbilapavasanad, residues of expression

abbildsa, eagerness

abbisamdhi, profound meaning, hidden meaning

abbisampratyaya, tull and firm conviction

abbisamskara, (mental) construction

abbisamskaraparinirvdyin, he who attains Parinirvana with
effort (construction)

abbisamaya, comprehension

— satyabbisamaya, comprehension of the truth

abbhiita, unbecome (syn. of Nirvana)

amarsa, intolerance

amoba, absence or lack of delusion

ayatnato moksa, effortless liberation

ayonisas (ayonisomanaskara), superticially, falsely

araksya (or araksa), what has no need of protection

arana, he who does not provoke contention
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arcismati (bhiimi), (stage called) radiant

artha, meaning

arthakusala, skilled in the meaning

anthapratisamuvid, analytical knowledge concerning the meaning

arthabbisamaya, comprehension of the meaning

arbattvaphalapratipanna, he who is progressing towards the
fruit of arhatship

alinacitta, intrepidity of mind

alinatva, absence of weakness, intrepidity

alobha, absence of craving

avadana, (heroic) exploit

avarabhagiyasamyojana, lower fetters

avavada, advice

avastukavisayalambana, object of the sphere of non-existent
things

avasthabbeda, discrimination of states

avidya, ignorance

avinirbhdga, non-separation

avinirbhdgavrttydtmata, inseparability of the self

aviparyastalambana, non-perverse object

aviparydsa, non-perversion

avibimsa, harmlessness

avelyaprasdada, perfect faith; serene joy based on conviction

avyakrta, indeterminate, neutral, undefined

avyakrtamiila, undefined roots

avyakrtavastu, indeterminate subjects

avydaghatalambana, unresisting object

asubha, impurity, unloveliness (of the body)

asaiksa, he who has no need of training or discipline, disciple
beyond training, disciple who has completed training (arhat)

asamskrta, unconditioned, uncompounded

asamcarabbisamaya, comprehension of the stopping of
wandering (in Samsara)

asamjnisamapatti, attainment of non-perception

asamtusti, dissatisfaction, discontent

asamprajanya, inattention

asampramosa, absence of confusion

asaddrsti, false idea, opinion or view
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asparsavibdra, wretched state, unpleasant existence

asmimdna, pride of “I am”

asvatantrya, non-independence (dependence)

abetuvisamabetuvada, theory of the absence of cause and of
irregular causes

akara, aspect

akasanantyayatana, sphere of infinite space

akinicanyayatana, sphere of nothingness

aksepa, project(ion)

aksepaka (karma), projecting

aksepakarana, reason of projection

dgama, tradition, teaching, religion

agraba, attachment

aghata, malevolence, hostility

dcaya, augmentation, increase

agna, pertect knowledge (arhatship)

ajatavindriya, faculty (of the conviction): “I have known (the
Truth)”

apnendriya, faculty of perfect knowledge (of the truth)

attamanaska, he who has a joyous heart, satisfied

arma, self, “me”

dtmavdda, theory of self

atmadysti, idea, view of self

atmabhava, personality

atmasneba, love of self

ddanavijnidna, appropriating consciousness, retaining con-
sciousness

adisanta, calm from the beginning

ddinavadarsana, vision (knowledge) of bad consequences

ddhbara, aid, aiding

— adbarapratipaksa, counteractive of aiding

anantaryakarma, action with immediate effect

anantaryamadrga, immediate path

anapanasmrti, mindfulness of breathing

aninjya, immovable (also syn. of Nirvana)

apatti, transgression (of moral rules)

aptagama, acceptable tradition

abbasagata, manifested
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— visaya abbdsagatah, manifested object
abhoga, tenacity, effort
ayatakala, long duration
ayatana, sphere
ayus, life span
ayubsamskara, life principle
arogya, health (syn. of Nirvana)
alambana, object
— avastukalambana, immaterial (non-existing) object
— savastikalambana, material (existing) object
alayavijndna, store-consciousness
avarana, impediment
avasthikasamprayoga, conjunction of situation
avahakakarana, introductory reason
avenikabuddbadbarma, attributes of the Buddha
avedba, penetration
avedhadhbipati, predominance of penetration
dsaya, intention
asraddhbya, absence or lack of trust
asraya, base, basis
— dasrayaparavrtti [dasrayaparivyiti], revolution of the base
asamjnika, state of non-perception
asrava, “outtlow,” impurity
asravaksayabhijna, superknowledge of the destruction of
impurities
dasvdda, enjoyment
asvadasamklesa, defilement caused by enjoyment
asvadasamapatti, “delicious” attainment
ahdra, nutriment, food
ahrikya, lack of self-respect

itivrttaka, “thus it was said” (part of the Buddhist Canon)

idamsatyabhinivesa, dogmatic fanaticism (lit., passionate
attachment to the idea): “This is the [only] truth”

indriya, faculty, sense

indriyaparaparyajnana, knowledge of the different degrees
of development of the faculties (sraddha, etc.), charac-
ters, inclinations, abilities, etc., of beings
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indriyadbistbana, seats of the faculties
indriyesu guptadvara, control of the senses
irsyd, envy

ucitasamprayoga, habitual conjunction

uccheda, annihilation

utkarsa (ref. antarakalpa), augmentation, regeneration

uttaravisesadbigama, attainment of particular high spiritual
states

uttarasamatba, higher tranquillity

utthana, emerging, emergence

utsaba, perseverance

utsidhi, energetic action

uddna, solemn utterance

udgrahanimitta, grasping the image

udyoga, zeal

upaklesa, minor defilement

upadesa, instruction, teaching

upanaya, application

upanaha, rancor

upanisad, approach, basis, means

upapattilabbha, obtaining birth

upapattisamyojana, tetter of birth

upapattyayatana, place of birth

upapadyaparinirvdyin, he who, on being born, attains
Parinirvana

upapadyavedaniyakarma, action the results of which will be
experienced immediately in the next birth (after death)

upapaditka, apparition-born

upabboga, delight, pleasure

upamadna, analogy, simile

upalabdbikarma, action of perception (or reception)

upasama, tranquillity

upatta, appropriated

upadana, clinging

upadanaskandba, aggregates of attachment

upadayariipa, derived matter

upaya, (skillfu) means
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upayakausalya, skill in means, skillfulness in means

updyasa, tribulation

upeksd, equanimity

— upeksaparisuddbi, purity of equanimity

upeksavyavadananimitta, object of purification by reason of
equanimity

ubbayatobbhdagavimukta, he who is freed by the two means,
on both sides

usmagala, state of heat

inamana, inferior pride

ardhvambbdgiyasamyojana, fetter pertaining to the higher
realms

idrdbhvamsrotas, he who goes upstream

ardbvabhiimi, higher stage, higher realm

ardhvaparitydaga, non-abandonment of the higher realm

ardhvopadana, attachment to the higher realms

rddhi, supernormal power

rddhipdda, bases of supernormal power

rddhiman, a being endowed with supernormal powers
rddbyabbijna, superknowledge of supernormal powers

ekavicika, he who has only one interval
ekavibdrin, dwelling alone (category of Pratyekabuddha)
ekotikarana, unification (of mind)

ogha, flood

audarikatd, coarseness
auddhatya, restlessness, agitation

kampanatd, movement

kathinata, solidity

kathatydga, (generous) relinquishment of a discussion
kathddosa, defect in a discussion

kathdsdda, diversion in a discussion
kaddcitkasamprayoga, occasional conjunction
karund, compassion
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kartrkamata, will-to-do
karma, action

— asadbharanakarma, non-common action

— durbalakarma, weak action

— balavatkarma, strong action

— sddbaranakarma, common action

— aparaparyayavedaniyakarma, action the results of which
will be experienced later in successive lives (births)

— upapadyavedaniyakarma, action the results of which will
be experienced immediately in the next life (birth) after
death

karmanyatd, maneuverability
karmasvakajnana, knowledge of the individual heritage of
the results of actions
kalala, embryo
kalpa, period of the universe
— antarakalpa, minor period of the universe
— mabhbakalpa, great period of the universe
kama, desire
kamacchanda, desire for sense-pleasures
kamadbatu, realm (world) of desire
kamamithydcdra, sensual desire, illicit sexual intercourse
kamardga, craving for sense-pleasures
kaya, body
kayadbadtu, body element
kayavijnanadbatu, element of bodily consciousness
kayasaksi, bodily witness
kayikivedand, physical feeling
kayendriya, bodily faculty
kdrana, reason
— sabakarikarana, co-operative reason
— virodbikdrana, adverse reason
karitra, action, activity
karitrapratyupasthdna, presence of action
kalamarana, death at the normal time
kivicana, accessory (lit. some thing)
kudysti, perverse or wrong idea
kulamkula, he who is destined to be reborn in several families
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kulaprabandbdadhbipati, predominance over the continuity of
generation

kusala, 1. favorable, good; 2. skillful, skilled

kusalamiila, good root

kusalasasrava, defiled favorable

kusalantarayika, things which harm the favorable

krtsndyatana, sphere of totalization

kaukrtya, remorse

kausalya, skillfulness, competence

kausalyalambana, object with a view to skillfulness

kausidya, idleness

kramanairyanika, he who attains release (emancipation)
gradually

kriya, action

krodha, anger

klista, defiled, what is defiled

klistasarvatragasamprayoga, deflled universal conjunction

klesa, defilement

klesavisodhanalambana, object with a view to purification of
the defilements

klesadbipateyakarma, action dominated by the defilements

klesavarana, impediment of the defilements

klesopaklesa, major and minor defilements

ksana, instant, moment

ksanika, instantaneous, momentary

ksanikatva, instantaneity, momentariness

ksayajnana, knowledge of the destruction (of the impurities)

ksayabhavikata, state of natural destruction

ksanti, 1. patience; 2. acquiescence

ksiprabbijna, rapidly acquired superknowledge

ksindsrava, he who has destroyed his impurities, arhat

ksema, safety, security

kbadgavisanakalpa, like the horn of a rhinoceros (class of
Pratyekabuddha)

khila, stump

gati, destiny
— paricagati, tive destinies
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gatyavara, lower destiny

gandha, odor

gandhbadbatu, odor element

gabana, dense forest (syn. of klesa) [= vanasadl
gatha, stanza, verse

geya, verse narration

gocara, object, field

grantha, tie

grahaka, that which appropriates, grasps
grahya, that which is appropriated, grasped
gredha, greed, cupidity

ghrana, nose

ghranadhatu, nose element
ghranavijnianadhatu, olfactory consciousness element

caksus, eye

caksurdbatu, eye element

caksurvipnanadhatu, visual consciousness element

caritavisodhanalambana, object with a view to the purifica-
tion of character

caryd, practice

citta, mind, thought

cittaksana, thought-moment

cittadbarana, keeping the mind

cittapracara, mental activity

cittamdtra, mind only

cittasamatd, evenness of mind

cittasthiti, stability of mind

cittasya unnati (cittasyonnati), exaltation of mind

cittasyaikagratd, one-pointedness of mind

cintamaya, what consists of reflection

cintamayi prajnd, wisdom acquired through reflection

cetand, volition, will

cetandkarma, action of volition

cetanadbarma arban, arhat of intent nature

cetayitva-karma, actioned done after having willed it

cetasa abhoga, mental tenacity

cetabparydayabhijna, superknowledge of others’ thoughts
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caitasika, mental activity, function

caitya, monument (of veneration)

cyutyupapddabhbijna, superknowledge of death and birth
chanda, will, wish (desire)

Janapadanirukti, regional expression (explanation)
Jantu, creature

Jaramarana, aging and death

Jarayuja, placenta-born

Java, rapidity

Jjagaryanuyoga, state of watchfulness

Jjataka, birth stories (former births of the Buddha)
Jjati, birth

Jihva, tongue

Jibvadhatu, tongue element

Jibvavijnanadbatu, gustatory consciousness element
Jiva, spirit, soul

Jivitendriya, life faculty

Jjnana, knowledge

Jrieya, knowable

Jjreyavarana, impediment to the knowables

Jvara, tever (syn. of klesa)

tajjanmakalika, person whose duration of rebirths is limited
to this one life

tatkdla, this very moment

tattvapavadadrsti, idea (view) of the refutation of the real

tattvabbhisamaya, comprehension of reality, the real state

tathata, suchness, essential nature, essential nature of the truth

tathabbdavasinyata, emptiness of such and such an existence

tiksnendriya, sharp faculty(ies)

trsna, “thirst,” desire

tejodbatu, fire element

trana, protection (syn. of Nirvana)

trikasamnipata, threefold union

tripitaka, threefold Canon

darsana, vision
darsanamadrga, path of vision
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daksinya, courtesy

divyasrotrabhijna, superknowledge of the divine ear
duscarita, misconduct, misdeed

dubkba, suftering, pain

dubkba-dubkbata, suffering as suffering
dubkbasthaniyadbarma, conditions of suffering
diuramgama (bbiimi), “far-reaching” (stage)
daribbdva, distancing

daribbavapratipaksa, counteractive of distancing
drstadharma, 1. he who has seen the Truth; 2. this very life
drstanta, example, simile
drsti, (false) view, idea, opinion
drstiparamarsa, adherence to opinions (false views)
drstiprapia, he who has attained to view (vision)
drstivipratipanna, perverse compared to false views
drshyuttaradbyayita, absorption dominated by (false) views
desa, orientation, space, direction
desanad, instruction, teaching

dosa, defect
daurmanasya, displeasure

dausthulya, rigidity, unruliness, agitation

— dausthulyaparigraba, grasped by unruliness

— kayadausthulya, rigidity of body

— cittadausthulya, rigidity of mind

dravya, substance

dravyasat, what exists as substance

dvesa, hatred

dvesacarita, character dominated by hatred
dbhandbabhbijna, superknowledge acquired slowly
dharma, teaching, truth, thing(s), mental object, etc.
dbharmakaya, Dharma-body, body of the truth
dharmakusala, skilled in the teachings
dbarmaksanti, acquiescence to the truth
dharmacaksus, Dharma-eye, eye of the truth
dbarmacinta, reflection on the teaching
dbharmata, essential or true nature
dharmatalaksana, characteristic of essential nature
dbarmataviyuktata, separation from the nature of the Teaching
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dharmadhbatu, element of the Teaching (ref. asamskrta),
element of the mental object

dharmaparyaya, discourse

dbharmapratisamvid, analytical knowledge concerning the
Teaching

dharmamegha (bhiimi), “rain-cloud of the Teaching” (stage)

dharmavasavartin, master of the Teaching

dharmavinaya, teaching and discipline

dharmavibara, conduct in accordance with the teaching

dbharmavibarin, dwelling in the teachings or according to the
teachings

dbarmavaisaradyaprapta, having self-confidence concerning
the teachings

dharmasamadhikusala, skilled in concentration on the teaching

dbharmadbhisthana, repository of the Dharma

dbharmanudharmapratipatti, practice of the major and minor
virtues (laws)

dharmanusarin, he who follows the teaching

dharmabbisamaya, comprehension or realization of the Truth

dbarmaramarati, joy of devotion to the Truth

dharmavabbasa, splendor of the Truth

dbatu, element (such as caksurdbatu), realm (such as kama-
dhatu)

dhatuprabheda, 1. analysis of elements, 2. classification
according to realm

dbadtvavara, lower realm

dharani, magical formula

dhrti, support

dhyana, absorption, absorptive meditation

naraka, hell

nanadhimuktijnana, knowledge of the different aspirations of
beings

namakdya, groupings of names

namariipa, name-and-form

nikdyasabhdaga, similarity of types

nikayasabhagasthanadhipati, predominance over the state of
similarity of types
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nigamana, conclusion

nigha, danger

nidarsana, demonstration, manifestation, visible

nidana, occasion

nimitia, sign

— animitta, signless (object), signlessness

— sanimitta, (object) endowed with signs

nimittikara, objectification

niyatajanmakalika, person whose duration of rebirths is defined

niyama, regularity

nirihapratyaya, indifferent conditions

nirukti, explanation, expression

niruktikusala, skilled in explanation

niruktipratisamuvid, analytical knowledge concerning explana-
tion

nirupadbisesanirvana, Nirvana without a remainder (sub-
stratum)

nirpitavastu, established reality

nirodha, cessation, Nirviana

nirodhasamapatti, attainment of cessation

nirdebhatd, absence of body

nirdbavanabbdvanad, cultivation (meditation) with a view to
emancipation or purification

nirmanakarma, supernormal creation

nirmanacitta, mind which creates supernormally

nirvikalpa, non-discrimination, absence of discrimination

nirvedha, penetration

nirvedbabbdgiya, what is linked to penetration, leading to
penetration

nisevanabbdvand, cultivation (meditation) with a view to
frequent practice

nisthabbisamaya, perfect comprehension, final realization

nisthamarga, path of conclusion, path of perfection

nisparidaha, non-burning (syn. of Nirvana)

nisyandata, fluidity [Skt. not given in text; see p. 4, l. 34]

nisyandaphala, natural or secondary result

nibsarana, emancipation, release

nibsaranasamjna, perception of release
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nibsvabbdva, devoid of own-nature

nivarana, hindrance

nairantaryasamanantara, constant immediate

nairdimya, non-self

naivasamjnandasamjndyatana, sphere of neither perception
nor non-perception

naiskramya, renunciation

paricakamaguna, five sense-pleasures

pandita, sage, learned

padakaya, grouping of words, grouping of phrases

paratantra, relative (nature, etc.)

paratoghosa, (aid of) the words of others

paramadystadbarmasukbavibdra, supreme happiness in this
very life

paramdnii, atom

paramartha, ultimate reality, absolute meaning

— paramadrthasat, that which exists in the absolute (ulti-

mate) sense

paravijnapti, external intimation

parayvana, supreme goal (syn. of Nirvana)

parikalpapavadadysti, idea (view) of the refutation of imagina-
tion

parikalpalambana, imaginary object

parikalpita, imaginary

— parikalpitalaksana, imaginary characteristics

parigraba, grasping, receiving

parigrabakdrana, accompanying reason

paricchinnakala, limited duration

paricchinnavisayalambana, object of limited sphere

parijna, complete or full knowledge

parinati, transformation

parinamika, transforming

parinispanna, absolute

paripantha, obstacle

paripiiraka (karma), fulfilling, completing (act)

pariskdra, necessity, material things necessary to existence

paribanadharma arban, arhat of regressive nature
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paritta, limited object
parusavdk, harsh speech
paropadesa, instruction given by others
paryavasthana, envelopment
parydya, synonym
paryesand, search
papamitraparigraba, influence of bad friends
paramita, perfection, state of perfection
parami, perfection
— paramapdrami, supreme perfection
— paramiprapta, he who has attained perfection
pitaka, canon (lit., basket)
— abhbidbarmapitaka, Canon of the Higher Teaching
— paramitapitaka, Canon of the Perfections
— bodbisattvapitaka, Canon of the Bodhisattvas
— vinayapitaka, Canon of the Discipline
— Sravakapitaka, Canon of the Disciples
— sdatrapitaka, Canon of Discourses
pisunavak, slander
punya, merit
pudgala, individual
punarbbava, new becoming, rebirth
puraskdra, veneration
purusakaraphala, result of manly effort
pusti, increase
pusta(-gata), statue
piijakarma, act of veneration or homage
prirvanta, beginning
ptirvantaparantanusamdhbikusala, skilled in the conjunction
of the past and the future
prirvabbyasa, former habitual practice
piirvenivasanusmrtyabhbijna, superknowledge of the recollec-
tion of previous lives
prthagjana, ordinary man, worldling
prthagjanatva, status of ordinary man
prsthabbisamaya, later comprehension
paisunya, slander
posa, person
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prakytiparinirvrta, completely extinguished by nature

prakrtibimbakdya, natural image of the body

prakrtisinyatd, natural emptiness

pragraba, energetic activity

prajriapti, designation

prajniaptisat, what exists as a designation

prajriaptyapavadadrsti, idea of the refutation of designation

prajna, wisdom

prajnavimukta, (he who is) freed through wisdom

pranidbhana, aspiration, determination

pranidhi, aspiration, determination

pranidhijnana, knowledge of (or through) aspiration

pranita, superior, higher

— binapranila, inferior and superior

pratikiila, aversion

pratigha, repugnance

pratijna, thesis, proposal

pratiniyamakarana, reason of diverse regularity

pratipaksa, counteractive, counteracting

pratipaksabhdvana, cultivation (meditation) with a view to
counteracting

pratipad, practice

pratibimba, reflected image, reflection

— savikalpapratibimba, speculative reflected image

pratibbanapratisamvid, analytical knowledge concerning
mental vivacity; lively intelligence

pratilambba, acquisition

pratilambhabbdvand, cultivation (meditation) with a view to
acquisition

prativedbadharma arban, arhat of penetrating nature

pratistbadhipati, predominance in means of support

pratisamvid, analytical knowledge

pratisamkhbyad, acquired knowledge, discernment, reflecting

pratisamkbyanirodba, cessation obtained by means of
acquired knowledge

pratityasamutpanna, what is conditionally originated

pratityasamutpdda, conditioned origination

pratyaksa, direct knowledge
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pratyaya, condition

— pratyayasamagri, union of conditions
pratyatmavedaniya, what should be felt in oneself
pratyutpanna, present (time)
pratyekabuddha, Solitary Buddha
pratyekabuddbayana, vehicle of the Solitary Buddhas
pratyekabuddbabbisamaya, comprehension of the Solitary

Buddhas

pradasa, malice
prabandha, continuity, connection

— prabandhanyathatva, change in continuity

— prabandbaviprandsa, non-breaking of continuity
prabbakari (bbiimi), (stage called) illuminating
prabbeda, classification, division
pramana, authority
pramada, indolence
pramudita (bbiimi), (stage called) joyful
prayoga, practice, application

— aviparitaprayoga, unperverted practice

— prayogamarga, path of application
prayoganirakaranadysti, idea (view) of the refutation of

practice

pravada, ramor
Ppravriti, continuity
pravrajyabhirati, devotion to the religious life
prasathata, passivity

— cittaprasathatd, passivity of mind
prasrabdbi, serenity
prasavadhipati, predominance of productivity
prasada, serene joy
prabhana, abandonment

— paryddayaprahana, complete abandonment
pranatipata, taking of life
prantakotika, to the highest degree
prapti, acquisition, obtaining
pramanika, having authority, qualified
priti, joy
preta, ghost
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phala, truit, result, effect
— adbipatiphala, predominant result
— nisyandaphala, secondary result
— vipakaphala, result of fruition
phalapratipannaka, progressing towards the fruit
phalasvalaksanabbhavabbava, existence and non-existence of
the self-nature of the effect
phalopabbogddbipati, predominance of the experience of the
results of actions

bandbana, bond

bala, power

— parica bala, tive powers

babhirmukba, extroversion

bahusruta, erudition; learned, lit., “having heard much”

bija, seed

buddhakrtya, duties of a Buddha

bodhipaksadharma, qualities contributing to Awakening

bodhisattvanydasavakranta, entered into the bodhisattva
commitment [should be: bodbisattvanyamavakranta,
entered into the certainty of the bodhisattval

bodbisattvabbisamaya, comprehension of the bodhisattvas

bodbisambhara, equipment with a view to Awakening

bodhyanga, factors of Awakening

bhava, existence, becoming

bbhavagra, summit of existence

bbhavopakarana, instruments of existence

bhava, existence (of a thing)

bbhavana, (mental) cultivation, (mental) development, (“medi-
tation™)

bbhavanamaya, what consists of mental cultivation

bbdvanamayi prajna, wisdom acquired through mental
cultivation

bhavanamarga, path of cultivation or development

bbiita, element

— mahabbiita, great elements

bbiitakoti, limit of existence

bhojane matrdjnata, moderation in nutriment
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bbautika, what is derived from the elements
bbranti, bewilderment, delusion

mada, self-satisfaction

madamadnacarita, character dominated by self-satistaction and
pride

madbyamadrga, middle path

manas, mental organ

manaskdra, attention

manuja, human being

manojalpa, mental discussion

manodhdtu, mental organ element

manomaya, mind-made, created by the mind

manovijnanadbadtu, mental consciousness element

mandarajaskacarita, unexcitable character

marana, death

— akalamarana, premature death

— kalamarana, death at the normal time

mala, stain, blemish

mabadgata, extensive object

mahbapranidhana, great aspiration or resolve

mahaydna, Great Vehicle

matravyavastbana, definition by grade

matsarya, avarice

mana, pride

manacarita, character dominated by pride

mdanava, man

mandtimana, supreme pride

manottaradhbyayitd, absorption dominated by pride

maya, illusion

madrga, path

— margasamgrabhamarga, path including the totality of paths

— siksatrayaparisodhanamarga, path of purification by
means of the three moral rules

— sarvagunanirbarakamdrga, path producing all the good
qualities (virtues)

mithyadrsti, false view

mithyamana, false pride
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middba, languor

misribbhava, mixture, combination

mimamsd, investigation, research

muditd, sympathetic joy

musitasmytitd, confused memory

miirdhana, state of summit

mrdumarga, weak path

myrdvindriya, weak (obtuse) faculty
mysavada, falsehood, false speech

maitri, universal goodwill (lit., friendliness)
moksa, deliverance, liberation

moksabhdgiya, pertaining or leading to deliverance
mohba, delusion

mohbacarita, character dominated by delusion
mraksa, hypocrisy

yathabhiitajnana, real or true knowledge
yatharutarthabbinivesa, adherence to the meaning of the
sound (letter)
yathavadbhavikata, state of real nature
yana, vehicle
— mabhbdyana, Great Vehicle
— hinayana, Lesser Vehicle
yukti, reason
— apeksayiikti, reason of dependence
— karyakaranayukti, reason of cause and effect
— dharmatayukti, reason of essential nature
— saksatkriyasadhanayukti, reason of attestation
yoga, union, yoke
— yogabhiimi, stage of union
yogaksema, security
yoni, “womb” (ref. birth)
yoniso manaskara, profound or wise attention or reflection

rana, contention (syn. of klesa)

ratisamgrabakamanaskdra, attention which favors contentment
ratnatraya, Three Jewels (Buddha, Dharma and Sangha)
ratnabhisamaya, comprehension of the Jewels
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rasa, flavor, taste

rasadbatu, taste element

rdaga, craving, passion

ragacarita, character dominated by craving

riipa, matter, (visible) form

ridpana, changing

riipadbatu, form element, realm (world) of form
riipamsika, particle of matter

riparipyavacara, domain of form and of the formless

laksana, characteristic

— laksanapratisamvedimanaskdra, attention which recog-
nizes characteristics

— laksananuvyanjana, characteristics and minor marks

laya, torpor

layana, shelter (syn. of Nirvana)

linatva (cetaso linatva), (mental) apathy

lokadbadtu, world, universe

— madbyamasabasralokadbatu, middling chiliocosm

— mabasabasralokadbatu, great chiliocosm

— sabasracitidikalokadbatu, small chiliocosm

lokottara, transcendental

— lokottaraprsthalabdhba, obtained subsequent to (after)
transcendental (wisdom)

— lokottaramarga, transcendental path

— lokottaravisuddbyadhipati, predominance of transcenden-
tal purity

— lokottaravairagyadhipati, predominance of transcendental
detachment

lobbha, covetousness

laukika, worldly

— laukikamarga, worldly path

— laukikavisuddbyadhipati, predominance of worldly purity

— laukikavairagyadhipati, predominance of worldly detach-
ment

vajropamasamadhbi, diamond-like concentration
vanatha, dense forest (syn. of klesa) [= vanasal
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vanasa, dense forest (syn. of klesa) [correct word for gahana
and vanathal

vargacarin, living in a group (a class of Pratyekabuddha)

vasavartanatmiyatd, dependence of the self

vasita, mastery

vastu, substance, thing

vastupariksamadrga, path of investigation of things

vastuparyanta, end of substance

vastvalambana, real object

vakkaranasampad, perfection of eloquence

vada, talk, discussion, controversy

— vadanigraba, defeat of a talk

— vddanihsarana, withdrawal from a talk

— vddadhbikarana, assembly at a talk

vadadhisthana, subject of a talk

— vddalambkara, adornment of a talk

vasand, residues, impressions

— vasanaparibbavita, impregnated by residues

— vdasanasamiuidghdlta, eradication of the residues

vikalpapratibimbakaya, speculative counter-image of the body

vikalpitalaksana, speculative characteristics

vikdra, transformation

viksepa, distraction

vighata, distress (syn. of klesa)

vicara, deliberation, reflection

vicikitsa, scepticism, doubt

vicikitsottaradhyayita, absorption dominated by doubts

vijanana, knowing, discerning [Skt. not given in text; see p. 4,
1. 1]

vijndna, consciousness

vijnananantyayatana, sphere of infinite consciousness

vitarka, reasoning

vitarkacarita, character dominated by distraction (reasoning)

vidarsand, inner vision

vidiisana, repentence, censure

— vidisandapratipaksa, counteractive of censure

vidyd, knowledge, higher knowledge

— trividya, three knowledges



282 Abbidbarmasamuccaya

vinayapitaka, Canon of the Discipline

viniscaya, determining, examination

vipaksa, hostile, opposed

viparinati, transformation

viparinamadubkba, suffering engendered by transformation
viparyastalambana, perverse object

viparydsa, perverse view, perversion

vipasyand, insight

vipaka, result, fruition (of actions)

— vipakavijiiana, consciousness-result
vipakaphala, result of fruition
vipakabbinirvrtti, production of results
vipratipatti, depravation, perversion
vipratisdra, repenting
vibandha, obstruction (syn. of klesa)
vibbhavana, dispelling, relinquishment
vimati, uncertainty
vimala (bbiimi), (stage called) immaculate
vimuktimarga, path of liberation
vimoksa, deliverance
viyoga, separation
virati, abstention
viraga, detachment
vilaksanatd, divergent characteristic
vivdda, debate
visesamarga, special path
visaya, domain, object, tield
visayagrabanddbipati, predominance over the grasping of an

object
visayadhipati, predominance of the object (sphere)
viskambbana, suppression
visamyoga, dissociation, disjunction
visara, dispersion
vibimsd, harmfulness, violence
vitaraga, freed from craving (passion)
virya, vigor
vedanad, teeling
vaikalya, deficiency
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vaipulya, development, extension
vairagya, detachment
— upaghata vairagya, detachment through exhaustion
— upastambha vairdgya, detachment through satiety
— ekadesa vairagya, partial detachment
— niruttara vairagya, superior detachment
— parijnana vairagya, detachment through complete
knowledge
— prakryti vairdgya, natural detachment
— pratipaksa vairagya, detachment through the effect of
counteracting
— prativedha vairagya, detachment thiough penetration
— prahdana vairdgya, detachment through abandonment
— sakala vairdgya, complete detachment
— samutkarsa vairagya, detachment through superiority
— samudghdta vairagya, detachment through complete
destruction
— sammoha vairdagya, detachment through complete igno-
rance
— sottara vairdgya, inferior detachment
vaisaradya, (perfect) self-confidence
vaisayika, pertaining to sense objects
vyanjanakaya, group of consonants (letters)
vyanjanakusala, skilled in the letter
vyvaya, disappearance, destruction
vyavadana, puritication
vyavadanakusalamiila, roots favorable to purification
vyvavasdyakarma, action of intention, action of effort
vyavasthana, definition
vyavahbdra, linguistic usage
vyakarana, prediction (uttered by the Buddha announcing
that a certain person (bodhisattva) will one day become
a Buddha), exposition
vyakhya, explanation
vyapada, ill-will, emnity
vyvapyalambana, widespread object
vydyama, effort
vyavasdyikamarga, path of vigorous effort
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sabdadhbdtu, sound element

Samatha, tranquillity, calm (concentration, absorption)

Samathabbhdvand, cultivation of the tranquillity of concentration

sarana, refuge

salya, arrow (syn. of klesa)

sathya, dissimulation

santatd, calm, state of calm

santavimoksa, peaceful or calm deliverance

santavibara, state of peace or calm

sasvata, eternal

Siksd, precept, rule, training, discipline

Siva, bliss (syn. of Nirvina)

Sillavrataparamarsa, adherence to observances and rituals

suddbavasa, pure abode

Subbakdrin, he who has done right

Subbakrisna, state of “all-beauty”

subbasubbakarmaphbalopabbogastbanadhipati, predominant
over the experience of the results of good or bad actions

Sanyatd, emptiness

saiksa, disciple under training, in the course of study

Sraddha, trust

sraddbddbimukta, resolved (adhering) on trust (faith)

sraddhadnusarin, he who follows trust (faith)

Sravaka, disciple

Sravakayana, vehicle of the disciples

sravakabhisamaya, comprehension of the disciples

Srutamaya, what consists of listening (erudition)

Srutamayi prajnd, wisdom acquired through listening (study,
erudition)

Srotradbdtu, ear element

Srotravijnanadbatu, auditory consciousness element

70

sanryoga, fetter

samyojana, fetter

samlikbita, restriction

samlekha, simple life

samuvrti, convention

samurtisat, what exists as a convention
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samsaya, doubt

samsdra, continuity or cycle of existence

samskara, formation, construction, compounded or condi-
tioned things

samskaradubkhba, suffering as conditioned

samskrta, conditioned, compounded

samstutavastu, object experienced

samsvedaja, exudation-born

sakrtnairyanika, he who acquires emancipation immediately

sakrdagdamin, the “once-returner”

sakydagamipbalapratipannaka, he who is progressing
towards the “fruit of the once-returner”

samkalanaprabdna, abandonment in series (by linking)

samklistavibara, impure or defiled state (impure conduct or
life)

saniksepa, compression

samgraha, group, grouping

samjnd, perception, notion, designation

samjnakaranavyavastbdana, definition by designations

samjndpracara, behavior of perception

samjnavedayitanirodha, cessation of perception and feeling

samjndasamapatti, attainment of perception

sacittaka-avasthad, state (situation) where the mind is active

sacitrikaravisayalambana, object of the varied sphere

satkdyadrsti, view (idea) of individuality

sattva, a being

satpurusasamsevd, association with good people

satya, truth

satyadbipateya dharma, teaching dominated by the truth

satvastu, that which is

saddharmasravana, listening to the Good Teaching

sanidarsana, visible

sanimiltacdribodhbisaltva, bodhisattva whose career is endowed
with signs

samtati, series

samtusti, satistaction, contentment

samdarsana, manifestation

samnaha, preparation
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saptakrtbhavaparama, he who will be reborn only seven times
sapratigha, susceptible to resistance
sabrabmacarin, co-religious
sabbadga, joint
sabbagatatsabbhdga, joint and analogue of joint
sabbagavisabbdagacittacaitta, similar and dissimilar mind and
mental activities

samaltd, evenness

— cittasamatd, evenness of mind
samatapasyand, observation of identity or similarity
samanantarapratyaya, immediate condition
samanvagama, accompaniment
samabhadgacarita, normal (balanced) character
samarthapratyaya, efficacious condition
samavasargavibani, complete relinquishment and decrease
samddhbi, concentration
samadhibbiimi, stage, sphere, of concentration
samddhbivasavartin, master of concentration
samapadtti, attainment

— dsvddasamapatti, attainment of enjoyment, relishing
samaropadrsti, affirmative opinion
samahitabhiimi, stage of tranquillity (recollection)
samudaya, origin (of suffering)
samuddya, mass
samprajanya, awareness
sampratyaya, belief
sampratydayana, conviction
samprayoga, conjunction
sambandhba, conjointness, connection, relationship
sambandbatmiyata, relationship with the self
sambhava, co-existence
sambbdra, equipment

— bodhisambbara, equipment with a view to Awakening
sambbaramarga, path of preparation
sambbinnapralapa, idle talk
sammosa, confusion, forgetfulness
samyakkarmanta, right action
samyaktvaniyama, certainty of perfection
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samyakpradhana, right exertion

samyaksamkalpa, right thought

samyaksamddbi, right concentration

samyaksmyrti, right mindfulness

samyag avavada, good advice

samyagdjiva, right livelihood

samyagdrsti, right view

samyagvdca, right speech

samyaguvydyama, right effort

sarana, he who provokes contention (syn. of klesa)

sarvatragasamprayoga, universal conjunction

sarvatragaminipratipajjniana, knowledgce of the different
practices leading to all the destinies

savastukavisayalambana, object of the sphere of existing
things

savipaka, endowed with fruition (results)

savyaghatalambana, resisting object

sasamprayoga, (object with) mutual association

sahabbduva, co-existence, simultaneity

sahabhavadbipati, predominance through co-existence

sabasraciidikalokadhatu, small chiliocosm

sahadya, aid, concomitance, association

saksatkriya, attestation, realization

sambkathya, dialectics

samkathyaviniscaya, determining dialectics

satatyasatkrtyaprayoga, constant and careful practice

sadhana, proof

sadharandsadbarana, common and exceptional

sadbumati (bhiimi), (stage called) sharp intelligence

sadhya, thing to be proved

sddhyartha, thing to be established or proved

sabhisamskaraparinirvdayin, he who attains Parinirvana with
effort (construction)

samagri, assemblage, accord

samisa, sensual

samisavedana, sensual feeling

sasravadbarma, impure things, impure conditions

sukhavibara, happy abode (happy life)
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sudurjaya (bbiami), (stage called) difficult to vanquish

suniruktavyanjanajnatd, knowledge of the well explained
letter

satra, discourse

stiitrapitaka, Canon of Discourses

sottara, inferior, lower

sopadbisesanirvana, Nirvana with a remainder

saumanasya, joy, delight

skandhba, aggregate

skandbopaniksepakapratisamdbayakatman, selt which estab-
lishes and assembles the aggregates

styana, inertia

sthanadhbipati, predominance of place

sthandsthanakausalya, skill concerning what is possible and
what is impossible

sthandasthanajnana, knowledge of what is possible and what
is impossible

sthitakampya arban, stable and unshakeable arhat

sthiti, duration

sthirasamjna, idea (notion) of stability

sparsa, contact, touch

sprastavya, tangible

sprastavyadbatu, tangibility element

smarasamkalpanimitta, object of thought in connection with
memory

smrti, mindfulness, memory

smytyupasthana, application of mindfulness

srola-apanna, a “stream-winner”

srotapattiphalapratipannaka, he who is progressing towards
the “fruit of stream-winning”

svaparasamayajnatd, knowledge of one’s own teaching and
that of others

svayamdrstiparamarsa, adherence to own’s own view (opin-
ion)

svastyayana, propitious (syn. of Nirvana)

bina, inferior, lesser
binapranita, inferior and superior
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betu, cause, reason (in logic)

hetuparigrabavinasa, destruction of the grip of cause

hetupratyaya, causal effect (cause and condition)

betuphalapratyayasamavadhdana, combination of causes and
effects and conditions

hetuphalaprabandba, continuity of causes and effects

hetuphalopayoga, relationship of cause and effect

hetusvabhdava, own-nature of cause

betusvalaksanabhavabhava, existence and non-existence of
the own characteristic of cause

bri, self-respect






Review by J. W. de Jong

[Original French published in Toung Pao, LIX (1973), pp. 339-46.
Reprinted in Buddhist Studies by J.W. de Jong, ed. Gregory Schopen,
Berkeley: Asian Humanities Press. 1979, pp. 601-8.]

The Abbidbarmasamuccaya is one of the most important
texts of the Yogiacara school. In China and Japan it enjoyed
great authority as one of the eleven $astras cited in the Siddhi
(Taisho [= T] 1585), the fundamental work of the Fa-hsiang
school.! In Tibet as well much importance was attached to the
Samuiccaya. According to Bu-ston this text contains a summary
of the doctrine common to the three Vehicles.” Bu-ston and
Rgyal-tshab dar-ma rin-chen (1304-1432), one of the main
disciples of Tson-kha-pa, wrote detailed commentaries on this
work.? Whilst the Mahayanasamgraba is a compendium of
specifically Mahayanist teachings of the Yogacara school, the
Samuccaya is a systematic guide to the Abhidharma section of
the doctrinal system of the said school.

Fragments of the Sanskrit text which contains some two-
fifths of the entire work were discovered in 1934 by Rahula
Samkrtydayana. They were published in 1947 by V. V. Gokhale

1. A list of the eleven Sistras can be found in Notes on the Siddhi by
K'uei-chi, T 1830, ch. 1, p. 230a 1-3: ¢f. the opening historical account by
S. Lévi, Matériaux pur I'étude du systeme Vijnaptimatra (Paris, 1932), p. 33.
The quotations from the Abhidharmasamuccaya and the Abhidharma-
vyakhya are listed by Katsumata Shunkyd, Bukkyo ni okeru shinshikisetsu no
kenkyii (Tokyo, 1901). pp. 139-43.

2. Bu-ston, History of Buddhbism, I (Heidelberg, 1931), p. 56; Il (Heidelberg,
1932), p. 140.

3. A Catalogue of the Toboku Collection of Tibetan Works on Buddbism
(Sendai, 1953), nos. 5183 and 5435.
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(“Fragments from the Abhidharmasamuccaya of Asanga,” Jour-
nal of the Bombay Branch, Royal Asiatic Society, N.S., vol. 23,
1947, pp. 13-38). In 1950 Pralhad Pradhan published the same
fragments, but added to them a Sanskrit reconstruction of the
lost parts based on the Chinese (T 1605) and Tibetan® ver-
sions. The Tibetan Tanjur also contains translations of the
Abbidbarmasamuccayabbdsya and Abbidbarmasamuccaya-
vyakbya> A complete manuscript of the Sanskrit text of the
Bhasya has also been discovered and photographed by Rahula
Samkrtyayana. According to Shinoda Masashige, an edition of
this text will shortly be published by the Jayaswal Research In-
stitute in Patna.® The Bhasya was not translated into Chinese,
but to Hstian-tsang, the translator of the Samuccaya, we owe a
translation of the Vyakhya (T 1606). We have little information
on the authors of the Bhasya and Vyakhya. The Tibetan Tanjur
attributes both to Jinaputra (Rgyal-ba’i sras), while the Chinese
tradition assigns to Sthiramati the compilation of the Vyakhya.
According to K'uei-chi’” and Hui-ch’ao,® Sthiramati supposedly
combined the Samuccaya and the commentary by Chiich Shih-
tzu (Buddhasimha?). A disciple of Asanga who went by this
name is mentioned by Hslian-tsang in the Fsi-yii-chi (T 2087,
ch. 5, p. 896c1-5, tr. Watters, I, p. 358). Recently, problems con-
cerning the date and author of the Bhasya have been studied by
Shinoda Masashige (cf. n. 6) and Takasaki Masayoshi.” Pradhan
had already pointed out some corresponding passages in the

4. Pradhan does not say which edition of the Tanjur he used, but the refer-
ences to folio numbers show that it was the Narthang edition. I have consulted
the photomechanical reprint of the Peking edition. vol. 112 (Tokyo-Kyoto.
1957, pp. 230-72 (Mdo-"grel Li 51a3-141b2).

5. Photomechanical repr., vol. 113 (Tokyo-Kyoto, 1957, pp. 83-141 (Mdo-
grel Si 1-143b2) and 141-229 Cid. 143b2-362a8).

6. Shinoda Masashige, “Abhidharmasamuccayabhasya no seiritsu nendai,”
IBK (= Indogaku Bukkyogaku kenkyt), XVIII, 1970, p. 878.

7. Ct. his Notes on the Vyakhya, Zoku zokyo, A LXXIV, 4, p. 302Bb11-14:
Taisho 1700, p. 125b1-5 (cited by Noél Péri, BEFEO. XI, 1911, p. 385, n. 1.

8. T 1832, ch. 1, p. 666D2-4.

9. Takasaki Masayoshi, “Daijo Abidatsumazojuron na kan-zd densho ni
tsuite,” IBK, XIX, 1971, pp. 513-10.
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Samuccaya and Trimsikabhasya by Sthiramati. The Japanese
scholars mentioned above have shown that numerous passages
in the Abbidbarmasamiuccayabbdsya are also found in the
Trimsikabbasya and other commentaries by Sthiramati, as
well as other works such as the Abbidbarmakosabhasya,
Mabayanasamgraba, Sitralamkara, etc.'” Shinoda believes
that the Abbidharmasamuccayabbasya was written before
Sthiramati and slightly after Asanga and Vasubandhu. According
to him, the Chinese tradition which attributes its composition to
Buddhasimha, Asanga’s disciple, should be taken into consider-
ation. Nonetheless, Takasaki prefers to identify the author as
Jinaputra, one of the six Siddhi masters and the author of a
commentary on the Yogdcarabbamisastra (T 1580)." The
publication of the Sanskrit text of the Abbidharmasamuccaya-
bhasya may possibly help us to clarify this question.

Dr. Rahula has admirably acquitted himself of the task of
translating a text which contains such a large number of tech-
nical terms. These terms and their French equivalents are found
in the Sanskrit-French and French-Sanskrit glossaries (pp. 189-
216). Fortunately, Rahula has not followed the system of transla-
tion adopted by Sylvain Lévi and the Hobogirin. The Sanskrit-
French glossary could well form the basis of a dictionary of
Buddhist terms in French. It would be necessary to incorporate
in it the equivalents found in the works of La Vallée Poussin and
E. Lamotte. If such a dictionary could at the same time give
references to the works of these scholars, in the form of a
general index, we would have at our disposal a working tool of
the greatest usefulness.

10. See notes 6 and 9, and also Takasaki Masayoshi, “Daijo Abidatsuma-
shtron oyobi Zojtron to Sanjtju Anneshaku-tdo to no kanren ni tsuite,” IBK,
IV, 1956, pp. 116-17; “Mujaku-Abidatsumashtron ni tsuite,” Otani Gakuho,
XXXVI, 2, 1956, pp. 33-46; “Abidatsumashtiron ni tsuite,” Otani daigaku
bukkyo gakkai kaiho, 8, pp. 1-13: “Zajuron ni okeru zo-kan rydshoden,”
Zengaku kenkyi, 45, 1964, pp. 189-98 (I have not been able to consult the last
two articles): Shinoda Masashige, “Abidatsumazojtron ni okeru roku haramitta
shisd,” Nihon bukkyo gakkai nempo, 35, 1970, pp. 63-76.

11. Kuei-chi distinguishes clearly between Buddhasimha and Jinaputra,
cf. his Notes on the Vyakhya, p. 307Ball (cited by Noél Péri, see n. 7).
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The merits of Rahula’s work are undeniable. The style is
lucid and the many references to Pali sources are welcome. The
translation of a text such as the Samuccaya poses many prob-
lems. For the lost parts of the Sanskrit text, Rahula has usually
followed Pradhan’s reconstruction. He only deviates from it in
a few instances. Pradhan had the advantage of being able to
consult the manuscript of the Sanskrit text of the Bhasya. None-
theless, the Bhasya is not enough to enable us to re-establish all
the technical terms. Futhermore, there are many divergences
between the Tibetan translation and the Chinese. Pradhan
points out a large number of them in his notes, but his Sanskrit
reconstruction is mainly based on the Chinese version, of which
it is a translation. There is no doubt that the Chinese version by
Hstian-tsang is much more faithful to the original text than the
Tibetan version. This is already noticeable in the division of the
text into two parts, each containing four chapters. As Pradhan
(Introduction, p. 10) had already pointed out, the original text
contained only five chapters, one chapter for the first part
(Laksanasamuccaya) and four for the second (ViniScaya-
samuccaya): SatyaviniScaya, DharmaviniScaya, Praptiviniscaya
and Samkathyaviniscaya.'

The Sanskrit reconstruction of the lost parts by Pradhan,
based on Hstian-tsang’s version, can doubtless be of use, but it
must be compared carefully with the Tibetan version of the
Samuccaya and with that of the Vyakhya which also contains
the text of the Samuccaya. Hsiian-tsang’s Chinese version can at
least help clarify obscure passages in the Tibetan text. Neverthe-
less, one should not impute to Hstian-tsang all the imperfections
of the retranslation into Sanskrit by Pradhan. To cite only one
example, the third chapter (ch. 2 of the second part in Rahula’s
translation) begins with a list and explanation of the twelve divi-
sions of the Buddha’s Teaching. This division into twelve parts
is mentioned in many texts. Rahula contents himself with adding
in a note that the Pali sources mention only nine. An explana-
tion of the twelve divisions is found in a whole series of texts,

12. See also Takasaki Masayoshi, Otani gakubo, XXXVI, 2, 1950, pp 35-8.
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listed by Maeda Egaku who devotes a detailed study to the nine
and twelve divisions of the Buddhavacana.” Of particular inter-
est in this respect is a passage in the Sravakabhiimi, the Sanskrit
text of which has been published by A. Wayman (An Analysis
of the Sravakabbiimi Manuscript, Berkeley/Los Angeles, 1961,
pp. 75-8). With regard to geya, the Samuccaya says: siitresu
aniriipito ‘rtho va yad vyakbyate / ato geyam ity ucyate (tr.
Pradhan, p. 78), but the Sravakabbiami reads: yat (sic) ca
sttram neyartham idam ucyate geyam (Wayman, p. 76). The
text of the Tibetan translation of the Samuccaya is very close to
this: yan dran-ba don-gyi mdo-ste rtogs-par byed-pas dbyans-
kyis bsnad-pa’i sde’o, “or also what explains a sttra with the
meaning to be explained (sitram neyartham) is the geya
group.” Hstian-tsang translates: “or it is a verse explanation of a
stitra with the meaning to be explained. That is why it is called
geya® (T 1605, ch. 6, p. 686b3-4). In the same way the second
explanation of wvydkarana interprets it as a sutra of explicit
meaning (sitram nitartham; nes-pa’i don-gyis mdo-ste).'"* The
terms szitram neyartham and sitram nitartham have been well
translated by Hstian-tsang. In another passage, it is Hslian-tsang
who has led Rahula astray. The Samuccaya contains a passage
on the antarabbava (Rahula, pp. 68-9) which is again found
virtually literally in the Yogdcarabbiimi (ed. Vidhushekhara
Bhattacharya, Calcutta, 1957, pp. 19-20). The text says: “The
intermediate existence develops before him who has done
wrong, for example, in the guise of a black bull (or billy-goat)
(krsna kutapa; . . . before a person who has done right, in the
guise of white fabric” (Rahula, p. 68 [Engl. tr. 93]). Bhattacharya
remarks in a note that kutapa designates “a sort of blanket
(made from the hair of the Mountain goat)” [SBW: this is a direct
quote from Monier-Willams, p. 286al. In the Yogdcarabbiimi,
kutapa is rendered in Tibetan by phyar-ba which Bhattacharya

13 Maeda Egaku, Genshi bukkyo seiten no seinitsushi kenkyii (Tokyo,
1961), pp 181-549 See pp. 224-5

14. See also La Vallée Poussin, La Siddbi de Hiuan-tsang, 11 (Paris, 1929),
p 558
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is unable to explain; but phyar-ba, like the equivalent kutapa, is
given in the Mabavyutpatti (ed. Sakaki, no. 9563). Rahula’s
translation is probably based on Hstuian-tsang’s version which
has “the gleam of a goat or black sheep” (ch. 3, p. 675¢24).
Among other parallel passages in the Yogdcarabbiimi can be
noted that which deals with the synonyms of klesa (pp. 166-8;
Samuccaya, tr. Rahula pp. 71-9). The twenty-third synonym is
vanasa in the Yogdcarabbimi manuscript (cf. p. 167, n. 8).
Bhattacharya has changed it to vanatha, but Pradhan retained
vanasa in his translation of the Samuccaya. Rahula opts for
vanatha or gabana, but vanasa should certainly be retained as
this word is again found in the Udanavarga (ct. Udanavarga
XXXII, 78, ed. Bernard Pauly, JA, 1960, p. 251; ed. Franz
Bernhard, Gottingen, 1965, p. 457).

With regard to the parts of the text preserved in Sanskrit,
Rahula has been able to compare the two editions, [made] inde-
pendently of each other, by Gokhale and Pradhan. However,
they are sometimes both incorrect. Thus, we find in Gokhale’s
edition bodhbisattvanyasavakrantab, whereas Pradhan reads
bodhim anavadyam avakrantah (cf. Rahula, p. 174, n. 1 [Engl.
tr. p. 237, n. 134]). We should obviously read bodhisattva-
nyamavakrantah (byan-chub sems-dpa’i skyon-med-pa la Zugs,
p. 137a6-7). The change from sto m is only a minor correction
from the paleographic point of view. It is to be wondered how
Pradhan, using the same manuscript as Gokhale, was able to
read bodhim anavadyam. It was probably a mistranslation of
the Tibetan text. The Tibetan translators normally translate
nyama by skyon-med (cf. Edgerton, BHSD, s.v. nydma).

These examples show that when translating a text such as
the Abbidharmasamuccaya, it is absolutely essential to be able
to consult the Tibetan translation at first hand. Moreover, it is
not enough to refer to Pali texts, neglecting those of the
Mahayana and particularly those available in Sanskrit such as
the beginning of the Yogdcarabbhiimi and the extracts from
the Sravakabbiimi edited by Wayman. Rahula does not even
hesitate to prefer the Pali exegesis to that supplied by the
Samuccayabbdsya and the Samuccayavyakbya. Hence, the
Samuccaya (tr. Rahula, p. 184) cites a famous verse found in the
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Udanavarga: pha dan ma ni bsad byas-sin / rgyal-po gtsan-
sbra-can gnis dan / yul-"khor kbor dan-bcas bcom-na / mi ni
dag-par gyur Zes bya (p. 141a2-3). In the Tibetan Udanavarga
(ed. H. Beckh, Berlin, 1911, p. 107), this verse bears the number
XXIX.24. The Sanskrit text can be established by combining the
first three padas of the Sanskrit text of Udanavarga XXIX.24
(or XXXIIL.61) and the last pada of Udanavarga XXXIIL.62:
mataram pitaram hatva / rajanam dvau ca Srotriyau / rastram
sanucaram batva / suddhba ity ucyate narab. Rahula makes no
mention of the Udanavarga and quotes only the text of the
Dbhammapada (294). For the hidden meaning of this verse,
Rahula follows the Dhammapada-atthakatha (111, p. 454) with-
out naming it. Bernhard, who has devoted a scholarly study to
the interpretation of this verse (“Zur Textgeschichte und Inter-
pretation der Strophen: Dhammapada 294, 295,” Festschrift fiir
Wilbelm Eilers, Wiesbaden, 1967, pp. 511-26), cites the explana-
tion of this verse by Katyayana in the Udanavargavivarana
by Prajnavarman (p. 519). The explanation given by the
Samuccayabbdsya (pp. 141b8-142a2) and the Samuccaya-
vyakhya (pp. 359b8-360a2; T 1606, ch. 16, p. 773b2-3) is nearly
identical: the mother is thirst (frsnad, sred-pa), the father is
karmabbhava (las-kyi srid-pa),"> the king is vijnana with
upadana (ne-bar len-pa dan-bcas-pa’i rnam-par Ses-pa), the
two Srotriyas are drstiparamarsa and silavrataparamarsa, the
kingdom is the six dyatanas (skye-mched) and the anucaras
their domain (gocara; spyod-yul). Rahula was wrong in not
taking into account the explanation given by the Bhasya which,
moreover, he seems to have consulted only rarely (a single
explicit reference, p. 11, n. 1 [Engl. tr. p. 13, n. 25).

15. Bernhard translates zag-pa dan bcas-pa’i las dan srid-pa as “das Werk,
karman, mit dem (iiblen) Einfliiss(en), und das Werden, bbava [SBW:
roughly, “action, karman, with (bad) influence(s), and becoming, bhara’].
The Samuccayabhdasya has las-kyi srid-pa which renders karmabbara, cf.
Prahlad Pradhan, “A Note on Abhidharma-samuccaya-bhasya and its Author
Sthiramati(?),” J. Bihar Res. Society, XXXV, 1949, p. 45. Las dan srid-pa also
corresponds to karmabbava, on which see L. de La Vallée Poussin, Kosa, V,
p. 1, n. 3).



298 Abbidbarmasamuccaya

Rahula deserves our gratitude for his excellent translation
of this difficult text. There are very few obvious mistakes in it,
such as, for example, the translation of samsraya (Tib. gnas-pa)
by “doubt” (p. 14, 1. 11 [Engl. tr. p. 18, 1. 2]), and the translation
of atitandagatabbavanimitta by “the sign of the past and the
future” (p. 34, 1. 18 [Engl. tr. p. 45, 1. 1]). In the Sanskrit manu-
script a syllable is missing before and after bhava. Gokhale
reads atitandagata(pra)bbdava(nda)nimitto. Pradhan suggests
prabbdvana and remarks that the Bbdgsya has prabbava.* The
Tibetan translation has rab-tu bzag-pa (p. 71b1), which con-
firms Gokhale’s correction (cf. Mabavyuipatti, no. 6917). The
remarks made above have no aim other than to show that his
work would have gained in value had he [Rahula] carefully com-
pared Pradhan’s translation with the Tibetan version. On the
other hand, a text such as the Samucccaya cannot be translated
without taking into account parallel passages in the Mahayana
texts and, in particular, the works of Asanga whose Sanskrit text
has been preserved.

Rahula’s introduction gives only a little information on
the life of Asanga, according to the life of Vasubandhu by
Paramartha, and a glimpse of the contents of the Samuccaya.
Rahula says nothing about the relationship of the Samuccaya
to other Abhidharma texts of the Sarvastivada and other schools.
This is a matter which deserves to be studied in detail. As far
as I know, Japanese scholars have not been much concerned
with it. Ui Hakuju and Fukaura Seibun are content to remark
that the structure of the Samuccaya resembles that of the
Prakaranapadasastra (T 1541-2) and the Sariputrabbhidbarma-
sastra (T 1548)."° On the other hand, the Samzuccaya should be
compared with other works by Asanga, and most importantly,
with the Yogdcarabhiamisastra. Wayman has already indicated

* Note: Pradhan adds that in the Bhdsya there is a syllable missing after
prabbava: “tadanantaram caksaram ekam avalopitam™ (p. 21, n. 2). The now
printed Bhdsya has prabbavana (p. 26, § 35C).

16. Ui Hakuju, Indo tetsugaku kenkyi, 1 (Tokyo, 1924), p. 401; Fukaura
Seibun, Yuushikigaku kenkyi, 11 (Tokyo, 1959, p. 21.
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the considerable differences in the logical terminology between
one section of the Yogacarabbiimisastra which deals with hetu-
vidya and the Samkathyaviniscaya.'” The only way we could be
more certain about this question is through a comparative study
of the Samuccaya and the Yogdcarabhiimi. Let us hope that the
forthcoming publication of the Abhidbarmasamuccayabbdasya
will provoke further research on the place occupied by the
Abbidharmasamuccaya in the development of the Mahayana
and, in particular, in Asanga’s philosophical system.

17. Alex Wayman, “The Rules of Debate According to Asanga,” JAOS, 78,
1958. p. 31. We should note in passing that Lambert Schmithausen made a
detailed study of the same ViniScaya which deals with the art of debate
(tr. Rahula, p. 180, ll. 3-8): Der Nirvana-Abschnitt in der Viniscayasamgrahani
der Yogdcarabbiimib (Vienna, 1969), pp. 184-97. Schmithausen made use of
the manuscript of the Samuccayabbadsya to explain the technical terms used
by Asanga. His explanations deviate considerably from those given by Rahula
in his notes.
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Abhasvara, 81
abhibhvayatana, 222;
eight, 224;
function, 234
Abhidhamma, xiv
Abhidhamma-pitaka, xvii, xviii
abhidhana, 185
Abbidharmasamiuccaya, xviii ff.,
xxvi, 291;
Compendium of the Higher
Teaching, explanation of title,
255-6
abhidheya, 185
abhijanmavisesa. 221
abhijna, 223, 232.
six, 227;
function, 234
abhijpapradarsana. 165
abhijiieya (superior knowables).
32 ft.
abhimukhi (bodhisattvabhtimi),
217 and n. 69
abhinirharamukha, 246
abhinirharapadaprabheda, 247
abhinirvartakanga, 56
abhinirvrttikarana, 61
abhinirvrttyanga, 56
abhipraya, four: arthantarabhi-
praya, kalantarabhipraya,
pudgalasayabhipraya. samata-
bhipraya, 193
abhisamaya, 218, 222, 238;
arthabhisamaya, def., 219
asamcarabhisamaya, 218;

def., 219
bodhisattvabhisamaya, 218;
def., 220
dharmabhisamaya, 207, 218;
def | 218
nisthabhisamaya, 218, 222;
def., 219
pratyekabuddhabhisamaya,
218;
def., 220
prsthabhisamaya, 218, 222;
def., 219
ratnabhisamaya, 218;
def., 219
satyabhisamaya, 202, 218
sravakabhisamaya, 218;
def., 220
tattvabhisamaya, 218;
def., 219
ten kinds of, def., 218
abhisamayavyavasthana, 196
abhisambodhinirvanasamdarsano-
payavisesa, 222
abhisambodhivaisaradya, def.,
230
abhisamdhi, 179, 192, 193;
four, 193;
avatarana-, laksana-, pari-
namana-, pratipaksabhi-
samdhi, 193
abhisamdhiviniscaya, 242;
def., 252
abhoganabhoga, 248
abhranti, 238
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abhrantinisyanda, 238
abhrantyasraya, 238
abhtta, 140
abhutavikalpa, 238
abhyantarasamudra, 82
abhyupagamavisesa, 220-1
abuddhaloka or abuddhabhava,
199
acala (= nirodha), 138
acala (bodhisattvabhtmi), 217
and n. 71
acaragocarasampanna, 129
action (karma), threefold, 116;
fivefold, 243;
five, 120;
strong (balavatkarma), nine
reasons, 119
acyuta, 139
adbhutadharma, 178, 180, 181
addharaprabheda. threefold, 144
adhicitta, 181
adhicittasiksavisuddhi, 170
adhigama, 147, 148
adhimatradhimatra, 154
adhimatramadhya, 154
adhimatramrdu, 154
adhimatraparibhavita, 152
adhimoksa (determination,
resolve), def., 9
adhimukti, 242;
-caryabhumi, 216,
-jnanagocara, 31;
-manaskara, 182-3
adhipati (pratyaya), 62;
avedha-, laukikavisuddhi-,
phalopabhoga-, prasava-,
pratistha-, sahabhava-,
sthana-, visayadhipati, 62-3
adhipatiphala, 115, 243 and n. 6
adhiprajna, 182;
-siksavisuddhi, 170
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adhisila, 181;

-siksavisuddhi, 170
adhobhtmikakusalamiila, 172
adhyatmabahirdhakaya, 160
adhyatmam kaya, 160
adhyatmasamprasada, 150
adinavadar$ana, 157
adisanta, 193
aduhkhasukhavedana, 150-1
advesa (absence of hatred), def.,

10
agati, 32
aggregate(s) (skandha), five, 1;

meaning. 27;

classed in the order. 27;

of elements and spheres,

threefold division:
parikalpita-, vikalpita-,
dharmata laksana, 68;
fourfold division: laksana-,
prakara-, asraya-, samtati-
prabheda, 68;
sixfold division: bahirmukha,
antarmukha, ayatakala,
paricchinnakala, tatkala,
samdarsana, 69;
of feeling (vedanaskandha).
def., 6;
of formations (samskara-
skandha), definition. 8;
of matter, def., 4;
of perception (samjna-
skandha). def. 7;
ahara, four, 67
ahetuvisamahetuvada, 235
dhrikya (lack of self-respect), 8;

def., 16
ajata, 139
ajna, 153 n. 182, 218
ajnaprativedha, 153
Akanistha, 82
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akasa (space), def., 24
akasanantyayatana, 8, 82, 224
akincanyayatana, 8, 82, 224
aklista, 43
akrta. 140
akrtabhyagamakrtavipranasa-
samjna, 69
akrtabhyagamavada, 235
aksaraparinamamukha, 245
aksayaguna, 237
aksayakusalamula, 237
aksepakinga, 56
aksepakarana, 61
aksiptanga. 56
akusala (unfavorable), def., 47;
ten kinds, 112-3;
through application, through
attaining birth, through
connection, through conse-
quence, as emerging, by
nature. as obstacle, as offend-
ing, through opposing,
through receiving, as ultimate
reality, through veneration,
47-9
alambana, 159, 162, 234
alambana (pratyaya):
paricchinna-, aparicchinna-,
acitrikara-, sacitrikara-,
savastuka-, avastuka-, vastu-.
parikalpa-, viparyasta-,
aviparyasta-, savyaghata-,
avyaghatalambana, 62
dlambanaparisuddhi, def , 228
dlambanavisesa, 220
dlambyalambanajnana, 144
alayavijnana, 22, 59, 67, 221 n. 91
alinatva, 165
alobha (absence of greed or
craving), def., 10
alpamatrakusalasamtusti, 162
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amrta, 138
amoha (absence of delusion), 10
anabhidhya, 170
anabhisamskaracaribodhisattva,
198
anabhisamskaraparinirvayin,
197-8;
def., 212
Anabhraka, 82
anagamin, 197, 207, 238;
def.. 209
anagamipiilapratipannaka, 197;
def., 209
anagata (future), def , 44
anapanasmrti, 184
anapatrapya (lack of modesty), 8;
def., 16
anapatti, 129
anasrava, 27, 35, 138
andsravaprajna. 146
anasravavirati, 124
anata, 138
anatma, 85, 183;
characteristic, 89
anavaropitakusalamulata, 190
andaja, 94
anekadhatunanadhatujnanabala,
229 n. 118
angavyavasthana, 150
angopangamukha, 245
anidarsana, 34
animitta, 24, 153, 183
aninjya, 23, 139;
def., 24
aniruddha, 193
anitya, 85, 183
anityapratyayotpatti, 56
anityartha, 58
anityata (impermanence), def.,
20
anivrtavyakrta, 43
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aniyatajanmakalika, 201
antarabhava (intermediate
existence), 93, 211
antaradvipa, 82
antaraparinirvayin, 197,
def., 211
antarayikadharmavaisaradya,
def., 230
antarmukha, 33, 43
anubandhikayoga, 244
anubhava (experience), 146, 147
anugrahaka, 164 and n. 220
anukrama (gradation), def., 21
anulomapratiloma, 55, 59
anumana, 248
anumatresvavadyesu
mahabhayadarsin, 129
anupacitakusalamadla, 92
anupadanaskandha, 39
anupasyand, 160
anurGpahetuphalartha, 58
anusamsanga, 151, 166
anusaya, 235;
seven: avidya-, bhavaraga-,
drsti-, kimaraga-, mana-,
pratigha-, vicikitsanusaya,
100-1
anusrava, 32
anutpadajnana, 174
anutpadajnanagocara, 32
anutpanna (unarisen), 41, 140,
193
anuttara (superior), 67
anuvada, 248
anuvyavahara, 188
anvayajnana, 144
anvayajnanaksanti, 144, 145, 146
anyatirthiya, anyatirthya, 232,
235
Aparagodaniya, 81
aparanta, 14

Abbidharmasamuccaya

aparapratyaya, 148
aparikarmakrta (unprepared),
34-5
apatpandaka, 123
apatrapya (modesty), def., 10
apatti, 129
apattivipratisara. 162
apavada, 248
apeksa, 61
apeksayukti, 185
apmandala, 82
aprahatavya, 55
apramada (diligence). def., 11
apramana (limitless), 225
apramana (= brahmavihara),
four, 222 and n. 101, 232;
function, 233
Apramanabha, 81
Apramanasubha, 82
apranihita, 183
apratigha, 35
apratisamkhyanirodha, 49
apratisthitanirvana, 47, 137 and
n. 148
apratisthitanirvanasaya, 200
aptagama, 250
apunya, 48
araksya or araksa, 223;
three, def.. 231 and n. 122;
function, 236
arana, 306, 223;
def., 220;
function, 234
aranasamapatti, 125
Aranavibhanga Sutta, 227 n. 110
arcismati (bodhisattvabhtimi).
217 and n. 67
arhan, 197;
def., 209,
akopyadharma-, 198,
def | 215;
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anuraksanadharma-, 198;
def., 214;
cetanadharma-, 198;
def., 214;
prativedha or prativedhana-
dharma-, 198;
def., 215;
sthitaikampya-, 198;
def., 214
arhattvaphala, 218
arhattvaphalapratipanna(ka), 197,
def., 209
arogya, 139
arthakusala, 187, 188 n. 21
arthapratisamvid, def., 226
arthaviniscaya. def.. 242
artipin, 33
artipya, 27, 34, 92. 152, 154
artpyadhatu, 93, 95 n. 27, 198
artpyapratisamyukta, 51
dryasatya, 180
aryavihara, 234
asaiksa, 53, 92, 135, 198;
kamavacara asaiksa, def., 215
asaiksadharma, ten, 173, 175 and
nn. 252, 253
asambhrtasambhara, 197,
det., 201
asamijnika, def., 19
asamjnisamapatti, def., 19
asamjnisattva, 82
asamklesanga, 166
asammosadharmata, function,
236
asamprajanya (inattention), def.,
17
asampramosa [=asammosal, 223;
def., 231
asamskrta (unconditioned), 31,
39. 41. 68, 138
asamutthanajnanagocara, 31
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Asanga, xi ff;
date of, xvii
asamtusti (dissatisfaction), 189
and n. 23
asava, three and four, 106 n. 55
asaya, 235

asecanakapandaka, 123

asesaprahana, 137

asittapandaka, 123 n. 115

aspar$avihara, 11 n. 20

asraddhya (lack of trust), def., 16

asrava (outflows, impurities),
three, 106

asravaksayabhijna, 228

asravaksayajnanabala, 230 n. 118

asravaksayavaisaradya, def., 230

asraya, 187

asrayaparavrtti [asrayaparivrttil,
147, 172 and n. 245, 183, 187,
221 and n. 91

asrayaparisuddhi, def., 228

astamgama, 137, 138

astavimoksa, def., 205 and n. 18,
206

asubha, 183, 225

asubhakarin, 93

asura, 82

asvadasamklesa, 149

Atapa, 82

atita (past), def., 43

atmabhava, 50

atmabhinivesa, 69

atman, 76

atmasamklesavyavadanavastu,
160

atmasrayavastu, 160

atmavada. 90

atmavastu, 160

atmopabhogavastu, 160

atom (paramanu), 91

atyantika, 78
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auddhatya (restlessness), def., 16

aupanibandhika, 164 and n. 221

avadana, 178, 179, 181

avahaka, 61

avarabhagiyasamyojana, 209

avara- or adharajhanagocara, 31

avaranavisodhanavisesa, 222

avasthanavrtti, 244

avasthikayoga, 244

avatara, 247

avavada, 248

avenikabuddhadharma, 223;
eighteen, 232 and n. 125;
function, 236

avetyaprasada, 219

avidya (ignorance), def., 12; 150

avihimsa (harmlessness), def., 11

aviksepa, 165

aviparitaprayoga, 189

aviparyasavrtti, 244

avipratisara. 130

avirodhi (karana), 61

avisarajianagocara, 31

Avrha, 82

avyakrta (neutral), def., 49;
through connection, through
consequence, as emerging. by
nature, as ultimate reality, 49;
through application, through
attaining birth, through
counteracting, in delight,
through granting a favor. as a
natural result, through receiv-
ing, as tranquillity, through
veneration, 50

avyakrtamtla, four, 149 and
n. 169

avyakrtavastu (indeterminate
subjects), 14;
why, 237

avyapada, 170

Abbidbharmasamuccaya

ayatana, 1. 183, 185, 232;
sphere, def., 25

Ayodhya, xv

ayus, 19, 87

ayuhsamskara, 235

Ayurveda, xiv

bahirdhakaya, 160
bahirmukha, 33, 42
bahusrutata, 187 and n. 17
bahusrutya, 186
bahyasamudra, 82
bahyasasyotpatti, 59
bala, ten, 229;
function, 235
balabalamukha, 246
Baladitya (king), xv
bandhana (bond), threefold, 100
Bareau, André, ix. xii n. 5
Benoit, Mireille, ix
Bertrand-Bocandé, Jean, ix
bhajanaloka, 82, 118
bharavahanata, 28
bhautika, 61
bhavagra, 213
bhavana, 155, 156, 159, 160, 162,
164, 209;
anabhoga-, animitta-, 194;
apramada-, aprativini-, 162;
chanda-, 161;
karuna-, 183;
marga-, 155;
nirdhavana-, nisevana-, 1506;
parivrttinibha-, 19%.
pratilambha-, pratipaksa-, 156,
157;
prayoga-, 165;
sambhinna-, 194;
samprajanya-, smrti-, 102;
utsaha-, utstdhi-, 161;
uttapta-, 194,
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virya-, vydayama-, 161
bhavana, five kinds, 194
bhavani, mental cultivation,

things abandoned through, 54
bhavana, concerns chanda, etc.,

161;

development of the five

faculties, sraddha, etc., 164
bhavanikusala, 238
bhavanaphala, 159, 162, 165;

of the five faculties, sraddha,

etc., 166;

of the factors of awakening,

167
bhavanaprayoga, 188
bhavyata, 235
bhojane matrajnata, 141
bhranti, 238
bhrantyabhranti, 238
bhrantyasraya, 238
bhita, 61
bhttakoti, 23, 24
bhutasraya, 33
bijanigraha, 135
bijanirmulana, 135
birth, four modes, 94
bodhaka, 247
bodhi, 238
bodhipaksa, 159
bodhipaksadharma, thirty-seven,

158 and n. 202
bodhisambhara, 178, 186
bodhisattva, 198, 240, 255;

adhimukticari-, 198,

def , 216;

adhyasayacari-, 198,

def., 216;
anabhisamkaracari-, 198,

def., 217:
animittacari-, 198,

def., 217;

307
kamavacara-, rapavacara-, def.,
215;
sanimittacari-, 198,
def., 216;
comprehension (abhisamaya)
of, xxv;

why does not become a
srotapanna, etc., 237;
should not debate for twelve
reasons, 251
bodhisattvacarya, 216
bodhisativadharmataviharin, 200
bodhisattvanyas[m]avakranta,
237, 296
bodhisattvapitaka, 200
bodhyanga (sapta), 166
brahmacarin, 255
Brahmakayika, 81
Brahmapurohita, 81
Brhatphala, 82
buddhacarya, 216
buddhadharmapariptrana, 239
buddhakrtya, 236

caitasika (mental activities), 30,
41, 42
caitya, 48, 50
cakravadaparvata, 82
caksus, caksurdhatu, 25
Canon, why threefold, 181
caramaksana, 70
caritaprabheda, classification,
196
caritapravesa, 32
caritavisodhana, object with a
view to the purification of
character, fivefold, 183
caritavisodhanalambana, 182
caryaprabheda, 197;
fivefold, 198
Caturmaharajakayika, 81, 82
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catuskotika, 246

causes (hetu), three, 242

cetahparyayabhijna, def., 227

cetana (volition), six groups, 8;
definition, 9, 164

chanda (wilD), 3, 162, 163, 164,
165;
def., 9

chedaka, 247

cintamaya, 42, 182

citragata, 40

citta (mind), def., 21, 31;
adustaprasanna-, apratisam-
khyaklista-, 50

cittadesana, 234

cittaksana, 146, 206

cittamatre, 76

cittaparisuddhi, def., 228

cittaprasathata, 11

cittasyanabhogavasthitata, 11

cittaikagrata, 150

comprehension of the disciples
and that of the bodhisattvas,
eleven differences, 220

consciousness (vijnana), charac-
teristic of, 4

cyutyupapadabhijna, def., 228

cyutyupapadajhanabala, 230 n.
118

cyutyupapatti, 59

dana (giving), 128;
abhiksna-, apaksapata-,
icchapariptirana-, 128
danaparamita, 255
danasampat, 128
darsana (vision), 207,
things abandoned by means
of, 54
dasabhtimi, dasasu bhumisu.
216, 238
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dausthulya, 10, 17, 111;
list, 173
defilements (klesa),
conjunction (samprayoga), 90;
twofold, 96:
object (alambana), 96;
emergence (utthana), 95;
laksana, 95;
synonyms (paryaya), 97;
realms (dhatu), 108;
groups (nikaya), 109
Demiéville, Paul, ix, xiv n. 9, xv
n. 11
desa (orientation), def., 21
desana, 234
desanabhajanata, 235
deyasampat, 128
Dhammasangani, xviii
dharanimukha, 229 and n. 117
dharma, 160, 161;
“all things are without self,” 90,
(teaching) dvadasanga, twelve
divisions, 178
dharmabhijna, 165
dharmacaksus, 147
dharmacinta, 155
dharmadhatu. sixteen mental
objects, 25;
eight elements of mental
objects not included in the
aggregates, 23
dharmadhisthana, 46
Dharmaguptika, xii n. 5
dharmajnana, 144, 145, 146
dharmajnanaksanti, 144
dharmajhinanvayajnanapaksya,
153
dharmaksanti, 147
dharmakusala, 187
dharmamegha (bodhisattva-
bhtmi), 217 and n 73
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dharmanetra, 236
dharmanudharmacirin, 199
dharmanudharmapratipatti, 46
dharmanusarin, 197, 204;
def., 203
dharmapada, four, 159, 170 and
n. 237
dharmaparyaya, 190
dharmapratisamvid, def., 226
dharmaramarati. 194
dharmarthakusala, 249
dharmasamadhikusala, 194
dharmataviyuktata, 189
dharmatayukdt, 185
dharmavasavartin, 235
dharmavicaya, 166
dharmavihara, 155
dharmaviharin, 188
dharmaviniscaya, xxii, 178
dhatu, 1. 183, 184, 185, 232;
element, def, 23;
realms of defilements, 108;
three realms of existence, 138
n. 154
Dbatukathd, xvii n. 15, xix n. 17
dhatuprabheda, 184, 196, 198
dhyana, 150, 151. 152, 223;
laukika-, 149;
parisuddha-, 232;
printakotika prathama-; 153:
suddhaka dhyanartupyah, 150;
sahaya (aids), chanda, etc.,
1063;
svabhava, 163,
visuddhi, 153;
vyavasthana. 150
fourth absorption, five kinds,
213;
places of birth, 152 and n. 177
dhyanaparamita, 153
dhyanartpya, 149, 150, 153
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dhyanavimoksasamadhisama-
pattijhanabala, 229 n. 118
dialectics (samkathya), xxv, 242
divyacaksus, 228 n. 114
divyasrotrabhijna, def., 227
dravyasat, 29
drstadharma, 147
drstanta, 179, 249
drsti. 60, 149;
abhimana-, abhyakhyana-,
akathya-, 192;
anabhyupagama-, 191;
anairyanika-, 191;
anavadyata-, 190;
antagraha- (idea of grasping
extreme views), def., 12;
apavada-, 13;
apunyaprasava-, 192;
asad-, twenty-eight (in the
mind of a bodhisattva), 190;
avajna-, 190;
avaranopacaya-, 192;
drdhamudhata-, drstavadrsta-,
191;
kusrti-, 191;
maha-, 192;
mithya- (false view), def., 13;
miila-, 191 and n. 34;
nigrahya-, 192;
nihsarana-, nimitta-, 190;
parigraha-, parikalpavada-, 190;
parikalpita klista-, 54;
parinati-, 190 and n. 27;
prajhaptyapavada-, prakopa-,
prasava-, 190-1 and nn. 29,
30;
prayoganirakarana-, 191;
samaropa-, 13;
satkara-, 191 and n. 32;
satkaya- (view of individual-
ity), def., 12;
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tattvapavada-, 190 and n. 20;
vaiphalya-, 192;
viparita-, 191
drstiparamarsa (adherence to
opinions), def., 13
drstiprapta, 197;
def., 204
drstisilajivavisuddhi, 168 and n.
229
drstisthana, 54
drstivipratipatti, 208
drstyuttaradhyayita, 149
duhkha. xx, 83, 145
duhkhadharma, 145
duhkhalaksana, 88
duhkhasamudayanirodhamarga-
jnana, 153
duhkhasatya, xx. 81 ff., 83, 145
duhkhata: duhkha-, samskara-,
viparinama-, 63-6, 85
duhkhe anvayajnana, -anvaya-
jnanaksanti, 144
duhkhe dharmajnana, -dharma-
jnanaksanti, 144
duramgamai (bodhisattvabhtimi),
217 and n. 70
durdarsa, 138
durgati, 219
dusaka, 247
duscarita, 48;
misdeeds, three, 105
dvayadvaya, 255
dvesacarita, 196;
bhtiyodvesacarita, 183, 184 n.
15
dvikotika, 246
dvipa, 82, 138

ekavacaraka, 246
ekavicika, 197;
def., 211

Abbidbarmasamuccaya

ekaviharin, 200

element, eye-, form-, visual con-
sciousness-, characteristic, 4

elements (dhatu), eighteen, 1;
classed in order, 27,
meaning, 28;
four great, 4

Fa-tsang, xi

feeling (vedana), characteristic, 3,
physical, mental, sensual, etc., 6

Filliozat, Jean, ix

form (rTipa), definition, 5

formations (samskara), character-
istic, 3

Frauwallner, E., Xi n. I, xiv n. 8

functions (vrtti). five, 244

gambhirya, 134;
hetu-, laksana-. sthiti-, utpatti-,
vrtti-gambhirya, 58
gandharva, 93
gatha, 178, 179, 181
gati. 32
geya, 178, 179. 181
Gokhale, V. V., xviii n. 106, xxvi,
13 n. 23, 14 n. 26, 40 nn. 58-9,
212 n. 40, 237 n. 134
grahaka. 1406, 187;
aprapta-, prapta-, 42
grahakabhava, 187
grahakagocara, 42
grahakavada. 42
grahya. 42, 140, 187
grahyabhava, 187
grantha(s) (ties), four, 103-4
gredhasrita, 38
gunasamvrddhivisesa, 221

hetu, 59, 249
hetulaksana, 132
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hetuphalaprabandhanupa-
cchedartha, 58

hetupratyaya, 59

hetusvabhava, 60

hetvartha, 242

hina, 225

Hinayana. xii, xv, xvii

hri (self-respect), def., 10

Hstian-tsang, xii n. 5, xxvii, 292,
294

Hui-Ying, xi

icchantika, 78
ignorance (avidya), twofold, 116
impermanence (anitya), twelve
characteristics, 85-06;
momentaneous characteristic,
90
individuals, different types, xxiv,
196
indriya, 240;
three faculties, 159;
trinindriyani: anajnatam-
ajnasyamindriya, ajiendriya,
ajnatavindriya, 171 and n. 239;
pancendriya: sraddha-, virya-,
smyrti-, samadhi-, prajpa-, 165;
svabhava, sahaya, alambana,
166;
faculties of the eye, ear, nose,
tongue, body, mind, def., 5,
twenty-two, 64 n. 72;
jivitendriya (life faculty), def..
19;
tiksnendriya, tiksnamrdv-
indriya, tiksnamadhyendriya,
tiksna-tiksnendriya, 240-1
indriyadhisthana, 160
indriyaparaparyajnanabala, 229
n. 118
indriyesu guptadvara, 141
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intermediate existence, see
antarabhava.

irsya (jealousy), def., 15

irsyapandaka, 123

istadevata, xiv, xv n. 11

itivrttaka, 178, 179, 181

jagaryanuyoga, 141 and n. 158
Jambudvipa, xii ff., 81
janapadanirukti, 188 and n 20
janapadanirutti, 188 n. 20. 227 n.
110
janmadhisthana, 81
janmasamklesasamgraha, 58
janmavisesa, 221
jara (old-age), def., 20
jarayuja, 94
jataka, 178, 179, 181
jati (birth), def., 20;
(type), 34, 35
jatipandaka, 123
java (rapidity), def., 21
jivitaparinama, 57
jivitendriya, see indriya.
jivitendriyapratyaya, 92
jidnajhanagocara, 32
jnanaksanti, 145
jnanaparisuddhi, def., 229
Jnanaprasthana, xvii, xviii
jneya(s) (knowables), 146, 238;
five, 30;
sixfold, 238
jneyadharma, thirteen, 31-2
jieyavipratipatti, 208
jvara(s) (fevers), three, 107

kiala (time), def., 21

kalala, 94

kalpa, 87, 235;
antarakalpa, 87;
mahakalpa, 87



312

kalpavasesa, 235
kamadhatu, 7, 26, 93, 95 n. 27,
198, 218
kamakarasammukhivimukhi-
bhava, 39
kamapratisamyukta, 51
Kamasiitra, 123 n. 115
kamavacara, 69, 92, 124
kamavacarakusalamtla. 172
kamavitaraga, kamavitaraga, 51
kancanaparvata, 82
karagarika, 124
karana, 60
karma (action), 87, 88, 120 ff.,
219;
threefold, 124, 125;
fourfold, 120;
acinnaka-kamma, 116 n. 92;
aduhkhasukhavedaniya-, 124;
akrsnasuklavipaka-, 1206;
aksepaka-. 115 and n. 89;
akusala-, 112, 116, 125, 126,
131;
anantarya-, 126 and n. 121,
anasrava-, 127,
aninjya-, 112, 1106;
aparaparyayavedaniya-, 88,
126;
apunya-, 112, 116;
asadharana-, 118;
asamvara- (action of non-
restraint), 121, 124,
asanna-kamma, 116 n. 91;
balavat-, 118, 119;
cetand-, 112, 114;
cetayitva-, 112;
dana-, 128;
dhyanasamvara-, 121;
drstadharmavedaniya-, 119,
125;
duhkhavedaniya-, 124;

Abbidbarmasamuccaya

durbala-, 118, 120;
karitra-, 112, 243;
katatta-kamma, 116 n. 91;
klesadhipateya-, 94, 112;
krsna-krsnavipaka-, 126;
krsnasukla-krsnasuklavipaka-,
126;
kusala-, 112, 116, 124, 131,
naivasamvaranasamvara-, 121,
124;
parinati-, 112, 243;
pariptiraka-, 115 and n 89;
prapti-, 112, 243;
pratipaksa-, 131;
punya-, 112;
sadharana-, 118;
samvara-, 121;
sancetanika-kamma, 112 n.
068:
Sauceva-mauneya-, 127,
sukhavedaniya-, 124,
Sukla-suklavipaka-, 120;
upalabdhi-, 112, 243;
upapadyavedaniya-, 88, 125,
vyavasaya-, 112, 243
karmadayada, 130
karmaklesadhipateya, 83
karmaklesajanita, 83
karmaklesanabhisamskrta, 39
karmaphalavipranasa, 58
karmaprabheda, threefold
division, 121
karmapratisarana, 130
karmartha, 243
karmasamklesasamgraha, 58
karmasvaka, 130
karmasvakajnanabala, def., 229
karmavipaka, conceivable and
inconceivable, 131
karmavisesa, 221 n. 93
karmayoni, 130
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karuna (compassion), def., 223;

mahakaruna, 223:

def., 232 and n. 124;

function of, 236
karunabhavana, see bhavana.
karyakaranayukti, 185
karyaparinispatti. 182
kathadosa, nine kinds, 250-1
kathasada, 250
kathatyaga, 250
kaukrtya (remorse), def., 18
kausalyalambana. 182
kausidya (idleness), def., 16
Kausika. xi
kayanupasyana, 161
kayasaksin. 197;

def., 205
kayavisesa, 221 n. 93
khadgavisanakalpa, 200 and n. 6
khila (stump), def., 104
kincana (accessories), three, 105
klesa, 94, 96, 145, 207:

six or ten, 96;

nirantara- 155;

traidhatuka-, 154
klesamara, 138 n. 153
klesaprakara, 154
klesavaranavisodhananga, 168
klesavisodhanalambana, 182
klista, 43
krodha (anger), def., 15
krtsnayatana, 222;

ten. 225 and n 105;

function of, 234
krtyanusthana, 247
ksanika, ksanikartha, 58
ksanti (acquiescence), 140
ksantijnana, 148
ksaya, 137
ksayabhavikata, 183
ksayajnana, 174, 175
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ksema, 139
ksinasrava, 206
ksiprabhijna, 239
kulamkula, 197;
def., 211
kulaprabandhadhipati, 64
kusala (favorable), def., 45;
ten kinds, 113;
through application, 46;
through attaining birth, 406;
through connection, 45;
through consequence, 40;
through counteracting, 47;
as emerging, 40;
through granting a favor, 40;
by nature, 45;
as a natural result, 47;
through receiving, 406;
as tranquillity, 47;
as ultimate reality, 40;
through veneration, 46
kusalamtlabala, 93
kusalantarayika, 49
kusalavasana, 59

Lacombe, Olivier, ix
laksananuvyanjana, 223;
def., 228;
function, 235
laksanapratisamvedimanaskara,
151
laksanavrtti, 244
Lalou, Marcelle, ix
Lamotte, Etienne, ix, xiv n. 8, 293
laukika, def., 39
laukikagradharma, 143, 144
laukikavairagyadhipati, 64
La Vallée Poussin, Louis de, 113
n. 75, 293
layana, 138
layauddhatya, 163
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lokadhatu: dvitiyamadhyama-
sahasralokadhatu (second
middling chiliocosm), 83;
sahasractdikalokadhatu (small
chiliocosm), 83;
trisathasramahasahasraloka-
dhatu (trichiliomegachilio-
cosm), 83;
tritiyamahasahasralokadhatu
(third middling megachilio-
cosm), 83

lokottara, def., 40

lokottarajnanasvabhava, 233

lokottaraprsthalabdha, 39, 40, 233

lokottaravairagyadhipati, 64

mada (self-satisfaction), def., 16
madamaianacarita, 183, 184 n. 15
madhyadhimatra, 154
madhya-madhya, 154
madhyamrdu, 154
madhyaparibhavita, 152
madhyendriya, 199
mahabhtitani (four great ele-

ments), 90
Maba Bodbi, The (journal), 151

n. 173
mahabrahma, 81
Mabadbarmadarsa. 190
mahakaruna, see karuna.
mahaparinirvana, 216
Mabaprajiaparamitasastra, xviii
mahapurusatva, 235
maharthajhanagocara, 32
Mahayana, xii, xiii, Xiv, xv, xvi,

XVvii;

systematization of, xvii
Mabayanabbidharmasiitra, 251
Mahayana sttras, xiii
Mahayanika, 197,

def., 200

Abbidharmasamuccaya

Mahisasaka, xii n. 5
maithuna, 255
Maitreya (bodhisattva), xii, xiii,

Xiv;

Maitreya or Maitreyanatha, xiv
maitri, def., 223
maitrisamapatti, 125
mala (stain), def.. 105
mana (pride), 8, 96, 98, 149;

def., 12;

seven kinds: abhimana,

asmimana, atimana, mana,
manatimana, mithyamana,
Gnamana, 98

manacarita, 196

manas (mental organ), def., 22;

manas and manodhatu, 26;

sarvatragamanas, 43
manaskara (attention), def., 9;

sapta (seven): adhimoksika-,

laksanapratisamvedi-,
mimamsaka-, pravivikta- or
praviveja-, prayoganistha-.
prayoganisthaphala-,
ratisamgrahaka-, 151;

adhimuktimanaskara. 182-3;

tattvamanaskara, 183
mandalika (rulers), 124
mandarajaskacarita, 196;

def., 199
manottaradhyayita, 149
manusya, 81
Marc, René, ix
mara, 138 n. 153;

sarvamara, 235 and n. 131
marana (death), threefold, 92;

akala- and kala-marana, 88
marga (path), xxi ft.;

explanation, 170;

four characteristics, 170;

fivefold. 141;
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pariptiri (perfection), 146;
abhisamayamarga, abhisamaya-
prayogika-, abhisamaya-
slista-, 158;
adhimatra-, 149, 154;
anantarya-, 149, 155;
arya-, 219;
asaiksa-, 172;
bhavana-, 141, 149, 153, 172,
208, 219, 238;
darsana-, 137, 141, 144, 146,
147. 171, 207, 219;
hina-, 236;
jneyavaranapratipaksa-, 238;
klesavaranapratipaksa-, 238;
laukika-, 149;
lokottara-, 149, 153, 218;
madhya-, 149, 154;
margasamgraha-, 158;
mrdu-, 149, 154,
nili$reyasa-, 235,
nisrayendriyabhinna-, 158;
nistha-, 141, 172, 220;
prayoga-, 141. 142, 149, 155,
171;
prayoganantarya-, 157;
Saiksa-, 172;
samadhiparikarma-, 158;
sambhara-, 141, 142, 143;
samyag abhyudaya-, 235;
sarvagunanirharaka-, 158;
siksatrayaparisodhana-, 158;
vastupariksa-, 158;
vimukti-, 149, 155, 157.
visesa-, 149, 155, 157,
visista-, 236;
visuddhinairyanika-, 158;
vyavasayika-, 158
margabhavana, 148, 155
margalaksana, 176
marginupaccheda, 239
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margasatya, 140 ff., 146, 220;
practiced in four ways, 146
margasuddhi, 147
matravyavasthana (dhyana), 152
matsarya (avarice), def., 15
matter (rGipa), characteristic, 4;
derived (upadaya rupa), 5;
included in the sphere of
mental objects, five types, 6
mauladhyana, 169 and n. 234
maya (illusion), def., 15
middha (languor), def., 18
Minard, Armand, ix
misropamisrajhanasaktilabha-
visesa, 222
misropamisrakarmakriyavisesa,
222
mohacarita, 196;
bhiiyomohacarita, 183,184 n. 15
moksahetuvaikalya, 78
mraksa (hypocrisy), def., 15
mrdu-mrdu, 154
mrduparibhavita, 152
mrdvadhimatra, 154
mrdvindriya, 199, 202
mudita, def., 223
Miilamadbyamikakarika, xvii
miurdha, 166
mirdhaina, 143
musitasmrtita (confused
memory), def., 17

Nagarjuna, xvii

nairatmya, 24, 76

nairyanikalaksana, 176

nairyanikapratipadvai$aradya,
def., 230

naiskramyasrita. 38

naivasaiksanasaiksa, 53

naivasamjnanasamjnayatana, 82,
149, 153, 224
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namakaya, 185;
def., 20
namapadavyanjanakaya, 147, 252
nanadhimuktijaanabala, 229 n.
118
nandisamudaya, 33
napumsakapandaka, 123 n. 115
naraka, 81, 219;
pratyeka-, Sita-, usna-naraka,
82
nasanasamukha, 245
nayamukha, 246
nidana, 178, 179, 181
nigamana, 249
nigha (dangers), three, 105
nihkartrkartha, 58
nihsarana, 32, 137, 234
nihsaranalaksana, 140
nihsattva, nihsattvartha, 58
niliSreyasamarga, see marga.
nihsvabhava, 192, 193;
paramartha-, utpattinihsva-
bhavata, 193
nikayasabhaga (similarity of
type), def., 20
nikayasabhagasthanadhipati, 64
niramisa, 37
nirantarasrayapravrtti, three
kinds, 174
nirdesa, 59
nirithakartha, 58
nirthapratyayotpatti, 56
nirmana, 223
nirmanacittasahaja, 50
nirmanakarma, 233
Nirmanarati, 81, 82
nirodha, (third Noble Truth), xxi,
133, 135;
apratisamkhya-, 24;
complete (pariptri-), 135;
incomplete (aparipiiri-), 135,

Abbidharmasamuccaya

niralamkara-, 135;
nirupadhisesa-, 136;
paramartha-, 135;
pratisamkhya-, 24;
salamkara-, 135;
samjnavedayita-, 47,
samvrti-, 135
nirodha, synonyms (paryaya),
137 ff.;
four characteristics, 140
nirodhalaksana, 140
nirodhanisrita, 167
nirodhasamapatti, def., 19
nirodhasatya, 133 ft;
characteristic (laksana), 133,
profundity (gambhirya), 133,
134
niruktikusala, 188 and n. 21
niruktipratisamvid, def., 226
nirvana, 139, 183;
apratisthita-nirvana, 47, 137
and n 148
nirvanadhatu, 47;
nirupadhisesa-nirvanadhatu,
236
nirvinavisesa, 221
nirvara, 139
nirvedhabhagiya, 142 and n. 161
nirvikalpa, 40, 238
nirvikalpapratibimba, 182
nirvikalpata, threefold:
aviparyasa-, nisprapanca-,
samtusti-, 240
niryananga, 166
niryanaprabheda, threefold, 196
niryanavisesa, 221
niskartrka, 58
nisparidaha, 139
nisprapanca. 40
nisthajnanagocara, 32
nisthamarga, see marga
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nisyandaphala, 115, 243 and n. 5
nivarana (hindrances), five, 104
niyatajanmakalika, 201

Noble Path, eight factors, 167
nyayalaksana, 176

odor (gandha). def., 5

ogha (flood), fourtold, 102
omkarika, 246
opakkamikapandaka, 123 n. 115

padakaya, 185;
def., 20
paksapandaka, 123;
pakkhapandaka. 123 n. 115
pancakaraparitranavisesa, 222
pancakaravisesa, 221 and n. 93
papamitraparigraha, 190
paradhigama, 148
paramadrstadharmasukhavihara,
178-9
paramanu (atom), 91
Paramirtha (Buddhist monk), xi,
xvin. 12
paramartha, 23, 24;
paramarthasat, 30
Paranirmitavasavarti, 81, 82
parasamprapananga, 167 and n.
228
paratantra, 89;
paratantrartha, 58
paratmajnanagocara, 31
paratoghosa, 220
parayana, 139
paricchedanga, 167
paridaha (burns), three, 106
parigraha, 01, 62;
parigrahavisesa. 221
parijnadimukha, 246
parijndaphala, 245
parijnasvabhava, 245
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parijneyartha, 244
parijheyavastu, 244
parijiopanisad, 245
parikalpita, 89
parikalpitasvabhava, 193
parinati, 60
parinispanna, 89
paripantha, 62
parisodhanavisesa, 221 n. 93
parisuddhalokadhatu, 83
parisuddhi, 223;
four, 228;
function, 235
paritta, 225
Parittasubha, 81
Parittabha, 81
Parivara, 181 and n. 6
parivaravisesa, 221
paryavagadhadharma, 148
paryavasthana (envelopments),
eight, 102
paryesana (searches), four:
nama-, svabhavaprajnapti-,
vastu-, viSesaprajnapti-
paryesana, 185
pascatpadaka, 246
perception (samjna), characteris-
tic, 3
phalaprabheda, 196;
twenty-seven kinds, 197
phalartha, 242, 243
phalavisesa, ten kinds, 221
pindasamijna, 69
Pindola, xii
Pitaka,
Abhidharma-, 181:
Bodhisattva-, 180, 181;
Paramita- 189;
Sravaka-, 181, 199;
Sttra-, 180;
Vinaya-, 180
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prabhakari (bodhisattvabhtimi),
216 and n. 66
prabhavalaksana, 133
prabhedavrtti, 244
prabhedavyavasthanamukha,
246
prabhidyasamdarsanaviniscaya,
242,
explanation, 246
pradasa (malice), def., 15
Pradhan, Pralhad, xviii n. 16,

xxvi, 13 n. 23, 14 n. 26, 40 nn.

58-9, 73 n. 1, 89 nn. 17-8, 102
n. 44, 108 n. 60, 111 n. 66,
116 n. 90, 127 n. 123. 137 n.
150, 139 n. 155, 141 nn. 157-
8, 170 n. 237, 194 n. 49, 237
n. 134, 239 nn. 137-40, 240
nn. 142-3, 292, 294, 296

pradhanyartha, 94

pragraha, 163

prahana (abandonment of
defilements), 111

prajnd (wisdom), 160, 223;
def., 9;
bhavanamayi-, cintamayi-,
srutamayi-prajna, 141-2 and
n. 160

Prajhaparamita, xviii

prajhaptika, 42

prajhaptimatra, 185

prajnaptisat, 29

prajnaskandha, 175

prajhavimukta, 135 and n. 143,
197,
def., 206

prakasa. 60

prakrtiparinirvrta, 193

pramada (indolence). def., 16

pramana, 185

pramanika, 249

Abbidbarmasamuccaya

pramudita (bodhisattvabhtimi),
216 and n. 64, 220
pranaghata (destruction of life,
etc.. five conditions), 113
pranatipata, 113 and n. 75
pranidhana, 218
pranidhijnana, 223;
def., 226,
function, 234
pranita, 225
pranitalaksana, 140
prantakotika caturtha dhyana,
232
praptadharma, 147, 148
prapti (obtaining, acquisition),
def., 19
praptiviniscaya, 196
prasrabdhi (serenity), 164. 160;
def., 10
pratibimba, 187
pratibhanapratisamvid, def., 227
pratigha (repugnance), def., 11
pratijna, 182
pratijnahetudrstanta, 60
pratiksepamukha, 2:i5
pratiksepika, 246
pratimoksa, 122
pratimoksasamvarasamvrta, 129
pratinihsarga, 137
pratiniyama (diverse regularity),
61;
def., 21
pratiniyatahetuphalartha, 58
pratipad, four, 158-9, 168-9 and
nn. 233, 230;
duhkha pratipad dandhabhi-
jna, duhkha pratipad
ksiprabhijna, sukha prati-
pad dandhabhijna. sukha
pratipad ksiprabhijna,
168-9 and n. 233
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pratipad laksana, 176
pratipaksa, 18, 32, 163;
fourfold: adhara-, daribhava-,
prahana-, vidtsanapratipaksa,
157
pratipaksanga, 151
pratipaksavipratipatti, 208
pratipaksika, 164 and n. 222
pratisamvid, 223;
four, 226;
function, 234
pratisthapaka, 247
pratityasamutpada, 94, 183
pratityasamutpanna, twelve
factors, explanation, 55 ft.;
def. of the function of its
factors, 57
prativedha, 247
prativedhavisesa, 220
pratyaharamukha, 246
pratyaksa. 250
pratyaksanubhava, 145
pratyatma, 145
pratydtmajnanagocara, 31
pratyaya, nirihaka-, samartha-
pratyaya, 58
pratyayalaksana, 133
pratyayasamagri, 61
pratyekabuddha, 152, 198, 218,
230;
in the realm of desire, def., 215
pratyekabuddhadharmataviharin,
199
pratyekabuddhayanika, 197,
def , 199
pratyekajina, 200
pratyutpanna (present), def., 44
pravada, 248
pravrtti (continuity), def., 21
prayogaprabheda, 196;
twofold, 197
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preta, 81, 82, 219

priti, 150, 166

prthagjana, 69, 141, 198, 240;
kamavacara prthagjana, def,
215

prthagjanatva (status of the
ordinary man), def., 20

prthivimandala, 82

pudgalavyavasthana (definition
of individuals), sevenfold, 196

pudgalavyavasthanamukha, 245-
6

pujakarma, 46, 48, 50

punarbhava, 57

Punyaprasava. 82

purusakaraphala, 243 and n. 7

Purusapura (Peshawar). xi, xv

purvanivasajnanabala, 230 n. 118

purvanivasanusmrtyabhijna, def.,
227

purvanta, 14

ptrvantaparintanusamdhikusala,
188

purvapadaka, 246

Purvavideha, xii, 81

pustagata, 46

pustaka. 46

pusti, 62

questions, four methods of
resolving, 247

raga (craving), def., 11
ragacarita, 1906;
raga-, dvesa-, moha-, mana-,
vitarka-carita, def., 198-9;
bhuyoragacarita, 183, 184 n.
15
Rahula, Samkrtyayana, xxvi
Rahula, Walpola, 151 n. 173, 234
n. 127
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rana (contentions), three, 107

rddhi, xii, 165

rddhiman, 94

rddhipada, 163

rddhyabhijna, def., 227

Renou, Louis, ix

results (phala), five, 243

rapa (matter), 30

ripadhatu, 8, 20, 92, 93, 95 n. 27,
154, 198

rUpapratisamyukta, 51

rapartpyavacara, 150

rupaskandha. 30

rupavacara, 82

rapavitaraga, 51

rupin, 33

sabbacittasidharana, 75 n. |
sabhagatatsabhaga, 03
sabhisamskaraparinirvayin, 198
sadabhijna, 136 and n. 146
saddharmasravana, 46
sadhana, eight, 249
sadhumati (bodhisattvabhtimi),
217 and n. 72
sadhya. 60;
two kinds, 249
sadhyartha, 185
sahabhava, 61
sahakarikarana, 61
sahaya, 61, 159, 163
sahetukartha, 58
saiksa, 53, 69, 92, 135, 198, 205:
kamavacara Saiksa. def., 215
sakrdagamin, 197, 207, 211, 238;
def., 208
sakrdagamiphalapratipannaka,
197;
def., 208
saksatkriya, 182, 220
saksatkriyasadhanayukti, 185

Abbidharmasamuccaya

Salya (arrows), three, 105
samabhagacarita, 196;

def., 199
samadhi (concentration), 152,

163, 174, 223;

def., 9;

dlokalabdha-, 143;

anupalambha-, 144;

chanda-, 163 and n. 214, 164;

citta-, 163, 164 and n. 216;

mimamsa-, 164 and n. 217;

stiryaprabha-, xiii:

vajropama-, 172, 174;

virya-, 163 and n. 215, 164
samadhibhtimi, 69
samadhilabha, 130
samadhimukha, 228
samadhiprayoga, 189
samadhiskandha, 175
samadhivasavartin, 235
samagri, 00;

def., 21
samanantara (pratyaya),

nairantaryasamanantara, 62
samanupasyana, 89
samanvagama (accompaniment),

threefold classification, 77-8:

bija-, 77;

samudacara-, vasita-, 78
samapattivisesa, 155
samapattivyavasthana, 150, 151
samarthapratyayotpatti, 56
samatapasyana, 161
samatha, 151;

def., 170
Samatha-vipasyana, 141, 159;

four paths, 170
Samathavipasyanavisaya, 182
sampandhikayoga, 244
sambhira, 235
sambhogavisesa, 221 n. 93



Index

sambhrtasambhara, 197,
def., 201, 202
sambhrtasambhrtasambhara, 197;
def., 201
samgraha (groupings), eleven,
71 ft.
samgrahavastu, 46
samgrahaviniscaya, 242;
ten points, 247
samisa, 37
samjnakaranavyavasthana, 152
samjnapracara, 153
samjnavedayitanirodha, 224;
def., 19
samkalanaprahana, 230
simkathya, 247
samkathyaviniscaya, 182, 248;
sevenfold, 242
samkhya (number), def., 21
samklesa, 59, 149
samklesasamgraha, 58
samkranti, 32
samksepa. 165
samlikhita, 92
sammosa, 162
samnisrayanga, 166
samprajanya, 129, 150, 161, 164
samprapana, 60
samprasnaviniscaya, 242;
def., 247
sampratipatti, 62
sampratyaya, 60, 235
sampratyayana, 60
samprayoga (conjunction),
sixfold: avinirbhaga-,
krtyanusthana-, misribhava-,
sahabhava-, samavadhana-,
sampratipatti-samprayoga,
74,
antarmukha-, anucita-,
avasthika-, avicchinna-,
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bahirmukha-, kadacitka-,
sarvatraga-, ucita-,
vicchinna-samprayoga, 75-6
samskara, 183;
aggregate of the formations
(samskaraskandha), 8 ft;
cittaviprayuktasamskara, 18,
31,
pradhanasamskara, eight, 164
and n. 218
samskrta (conditioned), 67;
def., 35
samskrtalaksana, three, 138 n.
151
samsvedaja, 94
samudacaraparihani, 202
samudaya, second Noble Truth,
XX, 94
samudayalaksana, 133
samudayasatya, 94 ff.;
fourfold, 132
samuhikayoga, 243
samvara: bhiksu-, bhiksuni-,
siksamana-, sramanera-,
sramaneri-, upasaka-, upasika-,
upavasa-samvara, 122
samvartavivarta, 59
samvrtijhana, 219
samvrtijninasvabhava, 233
samvrtisat, 30
samyag abhyudayamairga, see
marga.
samyagajiva, 167
samyagdrsti, 167
samyagvac, 167
samyagvyayama, 167
samyakkarmanta, 167
samyakpradhana, 162
samyaksamadhi, 167
samyaksambodhi, 200
samyaksamkalpa, 167
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samyaksmrti, 167
samyaktvaniyamavakranti, 207
and n. 23, 220
samyoga, 174
samyojana, nine, 98, 207;
anunaya-, pratigha-, mana-
samyojana, 98
avidya-, drsti-, irsya-,
matsarya-, paramarsa-,
vicikitsa-samyojana, 99
sangha, 179, 219
sanidarsana, 34
santalaksana. 140
santavimoksa, 154, 224, 234
sanubhavatma. 33
sapratigha, 34
Saptadasabbiimi, xiii
saptakrtbhavaparama, 197;
def., 210
sarana (the contentious), 36
Sarana (refuge, nirodha), 139
sarvadharmabija, 28
sarvadausthulyasraya, 194
sarvakarajnata, 189, 223;
def., 232,
function, 236
sarvarthasiddhi, 248
Sarvastivada, xi, xii
sarvatragaminipratipajjhanabala,
229 n. 118
sarvatragartha, 94
$asana, 234
sasrava, 35
sastrtva, 235
$astuh s3asane 'nanyaneya, 148
satatyasatkrtyaprayoga, 189
sathya (dissimulation), def., 15
satpurusasamseva, 46
sattvajanma, 81
sattvaparipaka, 233, 239
satyabhisamaya, see abhisamaya.

Abbidharmasamuccaya

satyadhipateyadharma, 203, 219
satyanulomaksanti, 143 and n.
162, 144
savikalpapratibimba, 182
savipaka, 66
Self (atman). five defects con-
tained in the idea of the self
(individuality), 14;
twenty forms of defective
views, 14;
view of the self is not based
on reality, 14
siddhatman, 55
siksasthana, 123
Siksatraya, 181 and n. 9
sila, 129, 141;
nairyanika-, visuddha-sila,
129
silaskandha, 175
silavat, 129
silavrataparamarsa (adherence
to observances and rituals),
def.. 13, 95 n. 30
Siva (= nirodha), 139
skandha, 1, 183, 185, 232
skandhamara, 138
smrti (mindfulness), 150, 160,
164, 1606;
def., 9
smrtiparisuddhi, 150
smrtyupasthana, 159, 223;
three, def., 230-1 and n. 121;
function, 236
sopadhisesanirodha, 136 and n.
147, 138
sottara (inferior), 67
sound (sabda). def., 5
sparsa (contact), def., 9
spheres (ayatana), twelve. 2;
characteristics, 4;
meaning, 28
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sraddha (trust), 164;
def., 10
sraddhadhimukta, 197,
def., 204
sraddhanusarin, 197,
def., 202
sravaka, 152, 232, 236, 240
$ravakadharma, 195
sravakadharmaviharin, 199
sravakapitaka, see pitaka.
sravakayanika, 197;
def., 199
srota-apanna, 197, 210, 237,
def., 207;
two kinds, kramanairyanika,
sakrnnairyanika, 217
srotapattiphala, 218
srotapattiphalapratipanna, 197;
def., 206
srutamaya, 42, 182, 188
srutacintaprayoga, 188
sthanasthanajnanabala, def., 229
sthanasthanakausalya, 184
Sthiramati, xv n. 11
sthirasamijna, 69
sthiti (duration), def., 20, 58, 60
sthityanyathaitva, 38
styana (inertia), def., 16
subha, 225
Subhakarin. 93
Subhakrtsna, 82
Subhanirmana, 233 and n. 127
subhasubhakarmaphalopabhoga-
dhipati. 64
Subhavimoksa, 224
sticaka (spies), 124
Sudarsana, 82
suddhavasa, 214 and n. 54
Suddhasraddhadhimukta, 201
suddhavipassanayanika, 135 n.
143
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Sudrsa, 82
sudurjaya (bodhisattvabhtimi),
217 and n. 68
suffering (duhkha), characteris-
tics, 85, 88;
two, three, six kinds, 85;
eight kinds, 84, 91-2
sukha, 150
sukhartha, 139
Sumeruparisanda, 82
suniruktavyanjanajnata, 187
stinya, stinyata, xii, 24, 85, 183;
characteristic, 89
abhava-, prakrti-, tathabhava-
$tnyata, 89
sttra, 178, 180, 181, 244, 250,
252, 253, 254, 255;
ten advantages, 178
svabhava, 160;
paratantra- parikalpita-,
parinispanna-svabhava,
242 n. 1
svabhavanga, 166
svabhavartha, 242
svadhigama, 148
svakaritrapratyupasthana, def.,
233
svastyayana (= nirodha), 139
svavimuktipranihita, 199
svayamdrstiparamarsasthapita, 190

tajjanmakalika, 201

Takakusu, J., xi n. 2

tangible (sprastavya), def., 6

Taranatha or Taranatha, xvi and
n. 13

taste (rasa), def., 6

tathagata (acintya), def., 216

tathata (suchness), 177, 183, 184;
def., 23-4;
kusaladharmatathata, 23
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tattvamanaskara, see manaskara.

Tavatimsa, xiv

Teaching, classification of
objects, 182

tiksnendriya, 200, 203

tirnakanksa, 148

tirnavicikitsa, 148

tiryak, 81, 82, 219

traidhatukapratipaksalabhi, 78

trana (= nirodha). 138

Trayastrimsa, 81, 82

trikayavisesa, 221

trikotika, 246

tripitaka (Threefold Canon), 181

trividya, 136 and n. 145

triyana, xv

trsna, 94, 149

trspatraya, 138 and n. 152

Truths, sixteen aspects, 176 and
n. 255

Tucci, G., xiv nn. 8-9

Tusita (heaven), xii, 81. 82

ubhayatobhagavimukta, 136, 197,
def., 206
udana, 178, 179, 181
Ui, H., xivn. 8
unions (voga), tive, 243-4
upacaya (accumulation), 34, 35
upadana (clinging), 3;
fourfold: atmavada-, drsti-,
kama-, silavrata-upadana,
103
upadayartipa, 91
upadesa, 178, 180, 181, 185
upaghataka, 124
upaklesa, 97 and n. 33, 101
upaklesavaranavisodhananga,
231 and n. 230
upanzha (rancor), def., 15
upanaya, 249

Abbidbarmasamuccaya

upapaduka, 94
upapadyaparinirvayin, 197;
def., 212
upapattyayatana, 94
upastambhavisesa, 220
upatta, 63
upaya, 238
upayakausalya. fourfold, 239-40
and n. 135
upayasa (tribulations), three,
106
upeksa (equanimity), 150, 163,
164, 160;
det., 11, 223
upeksaparisuddhi, 150
trdhvabhtimika, 172
trdhvajnanagocara, 31
ardhvambhagiya, 210
urdhvamsrotas, 198;
def., 213
trdhvaparityaga, 210
trdhvopadana, 210
usmagata, 143 and n. 163, 166,
186
ustiyapandaka, 123 n. 115
utpada, 38
utpanna (arisen), twenty-four
kinds, 41-2
utpannamoksabhagiya, 92
utpattikarana. 60
Uttarakuru, 81
uttarasamatha, 189
uttarottaranirharamukha, 245

vada (talk), sixfold, 248
vadadhikarana, 248. 249
vadadhisthana, 248, 249
vadalankara, 248;

six qualities, 250
vadanigraha, 248, 250
vadanihsarana, 248, 251
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vadaviniscaya, 242;
sevenfold, 248
vade bahukara dharmah, 248;
three, 251
vaidalya, 180
vaiharika, def., 233
vaikalya, 61
vaikarikayoga, 244
vaipulya, xxiii, 178, 180, 181,
189, 190, 192, 193, 194
vaipulyadharma, 195
vairagya (detachment), ten
kinds. 52;
ekadesa-, 52;
niruttara- (superior), 52, 53;
parijna- (through complete
knowledge), 52;
prakrti- (natural), 52;
prahana- (through abandon-
ment), pratipaksa- (through
the effect of counteracting),
52, 53;
prativedha-. 52;
sakala-, 52,
sammoha- (through complete
ignorance), 52;
samudghata-, 52:
samutkarsa- (through superi-
ority), sottara- (inferior),
52, 53;
upaghata- (through exhaus-
tion), 52;
upastambha- (through sati-
ety). 52
vaisaradya, 223;
four, 230;
function, 235
vaisaradyaprapta, 148
vaisesikaguna, 155, 222
vaisesikagunavaranavisodhana-
nga, 108 and n. 232
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vaitulya, 180
vajropamasamadhi, see samadhi.
vanatha [vanasa] (dense forests),
three, 107
vargacarin, 200 and n. 7
vasanaparihani, 202
vasanasamudghata, 223;
def., 231;
function, 236
vasavartana, 225
vastuparyanta, 182
vastusamgrahamukha, 245
Vasubaindhu, xi, xii, xv, xvi
Vatsyayana, 123 n. 115
vayumandala, 82
Veda, xiv
vedani, 1;
adhyatmam vedana, bahirdha
vedania, adhyatmabahirdha
vedana, 161
vibandha (obstructions), three,
107
Vibhanga, xviii
vicara (deliberation, reflection),
150;
def., 18
vicikitsa (scepticism), 54;
def., 12
vicikitsottaradhyayita, 150
vicitrahetuphalartha, 58
viditadharma, 147, 148
vidtrah pratyayah. 61
vidUsanajhanagocara, 31
vighata (distresses), three, 106
vihimsa (violence), def., 16
vijiiana (visual, auditory, olfac-
tory. gustatory, tactile con-
sciousness), def., 21
mental consciousness, def.,
22
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vijnanaskandha, 31;
def., 21
vijianavasana, 57
vijhanotpatti, 59
vijiieya (special knowables), 32
vikalpa:
abhava-, abhinivesa-, abhtta-,
239-40;
adhyaropa-, apavada-, 240;
ayoniso-, 239;
bhava-, 240;
ekatva-, 240;
mila-, 239;
nanatva-, 240;
nimitta-, nimittabhasa-,
nimittabhasaparinama-,
nimittaparinama-, 239,
paranvaya-, 239;
svabhava-, 240;
viksepa-, ten, 240;
visesa-, 240;
yathanamartha-, yathartha-
nama-, 240;
yonis$o-, 239
vikalpana (discrimination, ref
marga), 146
vikira, 60
viksepa (distraction), 165;
def., 17,
external, internal, natural
distraction, 17,
concerning the aim, attention,
unruliness, 17-18
vimala (bodhisattvabhtimi), 216
and n. 65
vimana, 82
vimoksa, 222, 225;
eight, 223;
function, 233
vimuktasaya, 199
vimuktijnanadarsanaskandha. 175

Abbidharmasamuccaya

vimuktiskandha, 175
vipaka, 120, 219
vipakaphala, 115, 243 and n. 4
vipaksa, 18, 32, 163, 233
viparyasa, four, 162 and n. 211
viparyasavrtti. 244
vipasyani, def., 170
vipratipatti (depravations of the
defilements), 107
viraga, 137
viraganisrita, 166
viraja. 147
Virincivatsa, xi
virodhikarana, 61
virya (vigor), 163, 160;
def., 10
visamyoga, 174
visamyogaphala, 243 and n. 8
visayagrahanadhipati, 64
visuddhi, 59, 247
visuddhivisesa, 221 n 93
vitamala, 147
vitarka (reasoning), 150;
def.. 18
vitarkacarita, 184, 196
vivada, 248
vivekanisrita, 166
viyoga, 60
vrttyartha, 244
vyakarana, 178, 179, 181. 200
vyakhyasamgrahamukha, 245
vyakhyaviniscaya, 242,
def., 244,
fourteen means (mukha),
245-6
vyanjanakaya, 185;
def., 20
vyanjanakusala, 187, 188 n. 21
vyantibhava, 137
vyapyalambana, 182
vyavadana, 59, 150
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vyavahira, 60 yathabhutaparijiiina (exact
vyavaharanimitta, 185 knowledge). four, 186
vyavasargaparinata, 167 yatharutarthabhinivesa, 190
vyavasayika, 164 and n. 219 yathavadbhavikata, 183
vyavasthana, def., ref. marga, 147 yoga (union), def., 21;
vyavasthanavisesa, 221 yoke, fourfold, 103
vyaya, 38 yogartha, 242, 243
vyayama, 104 yogabhumi, fivefold, 186
vyupasama, 137 Yogacara-Abhidharma, xiv

Yogdacarabhiimi, xiii n. 6
Wayman, Alex, xi n. 3, xvii n. 14,  Yogdcarabbiamisastra, xviii
295 yonisomanaskara, 46, 186, 219
Wu-ti (Chinese emperor), xi n. 2 yukti, 185, 247
yuktijhanagocara, 31
Yama, 81, 82
yathabhtitajhana, 89 Za lu (Tibetan monastery), xxvi
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