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Vasubandhu, one of the most famous
Mahayana Buddhist philosophers, wrote
works on a vast variety of subjects. This
collection of translations includes the Vida-
Vidhi, awork on logic; the Panca-skhandhaka-
prakarana, which deals with the ‘aggregates’
making up ‘personality’; the Karmasiddhi-
prakarana, which in explaining psychic
continuity, also attacks many features of
earlier Buddhist psychology; the famous
Vimsatika and Trimsika, which take Buddhist
psychology into hitherto unexplored areas;
the Madhyanta-Vibhaga-bhasya, one of the
most profound books for Mahayana
realizatuon; and the Tri-svabhava-nirdesa
which shows a way for ridding consciousness
of ensnaring mental constructions. A
glossary ol key words is included, as are the
texts of those works which survive In
Sanskrit. Each uanslation is prelaced by an
cxplanatory introduction and is followed
by notes. These include also references to
other Indian philosophical systems and
occasional comparisons with modern
Western psychological systems, partcularly
where the latter seem inadequate 1n
comparison with Vasubandhu’s Yogacara.
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PREFACE TO THE NEW EDITION

This new edition of thc book Seven Works of Vasubandhu
contains numcrous changces in rclation to previous cditions.

STEFAN ANACKER



PREFACE

The purpose of this book is to present a Buddhist philosopher,
who, though among the most famous, cannot really be said to be
well-known. The thought of Vasubandhu has usually been pre-
sented 1n an overly schematic and perhaps misleading way which
does not do justice to this many-sided genius. The writings of
Vasubandhu are also very relevant to the present time.

[n these translations, it has been the goal to avoid the practise
usually followed with Indian philosophical studies, where trans-
lated texts are encumbered with the original Sanskrit expressions
In parentheses. This was done td make the texts as free-flowing
as they are in the original, as has been done, for instance, in pre-
vious translations of Greck philosophers. Where the original
Sanskrit texts exist, these have also been given here, and for key
terms and their translations the reader is referred to the tnlingual
glossary. Professional Indologists may in fact prefer reading the
glossary first, so that they know from the outset the original
Sanskrit of technical terms. Logicians, on the other hand, will
be most attracted to the first treatise presented here, and spiritual
seckers certainly most to the sixth.

The work on this book has taken place over a period of many
years, and on three different continents. As there is always room
for critical re-appraisal in such studies, it is true that some few
things [ would do differently at this moment, if | were beginning
these translations now. On the “prides”, for instance, it 1s pro-
bably better to follow the translation of La Vallée Poussin in
Kosa V (cf. Discussion of the Five Aggregates, p. 68), though mine
has the advantage of avoiding the concepts of “‘superior’” and
“inferior’’ which Vasubandhu warns us against. It is also well to
remember that the ethical categories “‘beneficial’’ (kusala), ‘‘un-
beneficial”’ (akufala), and ‘‘indeterminate’ (avyadkria) refer not
only to their effect of alleviation or infliction of suffering for others,
but also to the ““karmic” results for the *“‘agent’ “himself". Unless
this is kept in mind, the statement that beneficial and unbeneficial
acts cannot take place without conscious discrimination and voli-
tion (p. 62) may be misunderstood, as therc may be totally unin-
tentional actions harming to others for which the ‘“‘agent’ bears
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no karmic responsibility according to Vasubandu. As regards the
list of “‘motivating dispositions’ (samskara), which have always
been a source of controversy (even in the third century B.C.!),
1t is certain that some scholars would translate several of these
items differently. But my translations are in conformity with
Vasubandhu’s own definitions, and on the whole I am quite happy
with them.

Like the wandering youth Sudhana in the Gandavyiha-sitra,
I can honestly say that I have learned something from everyone
I have ever met. To give complete acknowledgements is thus
impossible. However, the following people who have been parti-
cularly helpful to me at various stages of this work can be men-
tioned: the venerable Gyaltrul Rimpoche, for some direct insights
into Samantabhadra; Geshe Sopa (bZod-pa), for the meanings of
certain technical turns of phrases in the Karma-siddhi-prakarana;
Jinamitra and all the other previous scholars who have worked
on these texts; the eminent Prof. Gadjin Nagao, of the University
of Kyoto, for this edition and index of the Madhyanta-vibhaga-
bhasya, Professor T.V. Venkatachala Shastri, of the University of
Mysore, for insight, through Old Kannada literature, into the
Jaina point of view; P.K. Raja, of Paduwarahalli, Mysore City,
for modern Hindu applications of Mahayana Buddhist ethical
thought; Prof. Jacques May, of the University of Lausanne, for
his readiness to lend out volumes of his Tibetan Canon; the late
Prof. Richard Robinson, for founding the Buddhist studies depart-
ment at the University of Wisconsin, without which I would never
have learned about these things at all; Prof. Alex Wayman, now
of Columbia University, for introducing me to written Tibetan;
Prof. Douglas D. Daye, now of Bowling Green University (Ohio),
for many ideas on Indian logic and for the translations of the
names of the members of the Indian inference-schema; the editors
and printers at Motilal Banarsidass, for bringing out this book;
and my father, the late Robert H. Anacker, who taught me so
much about European cultural history that I had to turn to India
to find something new.

STEFAN ANACKER



GENERAL INTRODUCTION

VASUBANDHU is one of the most prominent figures in the
development of Mahiyina Buddhism in India. His name can
be found in any history of Buddhism or of [ndia in the Gupta
period. However, though many of his numerous works have
been translated from the original Sanskrit into Chinese and
Tibetan, and much later at lcast a few into French, hardly any
have up to now appecared in English. The seven treatises pre-
sented here, though only a minuscule portion of what he wrote,
are complete works with a most varied range of topics, and
can serve at lcast as an introduction to his thought. Aside
from the enormous influence he has had on almost the entire
range of subsequent Buddhist wniting, Vasubandhu makes parti-
cularly interesting reading because of the great scope of his
interests, the flexibility, originality, and oepenness of his thought,
and his motivation to alleviate suffering, particularly that un-
necessary suffering that comes from constricted and constructed
mental activity. He has used a great variety of therapeutic
methods for this purpose, and, as a result, his name has a place
in the lineages of teachers of practises as diverse as Pure Land!
and Zen.? His works are in intensely diverse literary formats,
including religious poetry3, ethical animal fablest, commentaries
on sutras® and trecatises, and independent treatises 1in both
prose and verse. His range of interests ts also correspondingly
vast, and his mental consciousness is equally penetrating when
dealing with logic®, psychology?, thc history of the Buddhist
Canon®, medicine®, the most practical instructions for medita-
tion'?, and the signless melting of all mental borders.!' He
demonstrates a fertility, flexibility, range, and profundity of
thought that quite overwhelms : by any standards, he is one of
the greatest of philosophic and therapeutic writers.

To Vasubandhu, dogmatic reliance on any one method never
exists, and there may be even within one work multiple and con-
stantly unfolding outlooks on a particular range of problems.
This is why it is easy to misunderstand the purpose of his
writings_if only some works are considered. There has been a
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great deal of misrepresentation of what Vasubandhu’s Mahi-
yana methods are attempting to do, simply because certain few
works were given a pre-eminent position at the expense of others,
and even these weren’t always understood. A young man much
imterested 1n Nagarjuna and the PrajAa-paramita-sitras once
termed Vasubandhu a ‘“‘reifier”, since it is not generally said,
but obvious when one reads widely in his works that anything
he “reifies” he also dissolves. And then there is the standard
discussion of Vasubandhu as an “idealist’ philosopher, which
rests mainly on the interpretations of Hsiian-tsang, who seems
to have been most impressed by the preliminary portions of
works, rather than their conclusions. Even Vasubandhu’s
most conscientious commentators, such as Sthiramati, seem
often to become bogged down in what is least essential—some-
times even making distinctions never made by the master him-
self.12 Vasubandhu uses such a wide variety of means with
such skill that it is easy to sec how this might happen. The
Tibetan historian Bu-ston makes a suggestive statement when
he says, “The teacher Sthiramati was even more learned than
his teacher Vasubandhu in Abhidharma; the venerable Dignaga
proved greater than his teacher Vasubandhu in the field of logic,
and the saint Vimuktisena excelled his teacher Vasubandhu in
the knowledge of Prajiia-paramita.””® Though these gentle-
men may have surpassed Vasubandhu in the mastery of one
particular method, the open-endedness and multiplicity of
therapeutic skills displayed by him is not fully continued by
any one of them.

More recently, Vasubandhu has been split into two.14 Those
who assert that there were two great Vasubandhus are put in
the quandary of having to state which works are which Vasu-
bandhu’s. Neither tradition nor internal evidence support
their view. The effect of Vasubandhu’s conversion to Maha-
yana among his former colleagues i1s well-documented.’® For
Vasubandhu is not only a great Mahayana philosopher; he is
also a great Abhidharmika, and it is as an Abhiharmika that
he began his writing career. Abhidharma is the ancient Bud-
dhist phenomenology of moment-events, and the reduction
of psychological processes to such moments. The combina-
tion of Abhidharma and Mahayana is one of the salient features
of many of Vasubandhu’s treatises. Vasubandhu perhaps
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found the wholesale denial of causality in Nagirjuna’s stricter
works contrary to the spint of wupdaya, **Skill in means’ taken
for the alleviation of suffering. But ultimately, that is, from the
point of view of prajiid, or non-dualistic insight, Vasubandhu
cannot really assert anything, cither. The constructed “‘own-
being”, that range of cvents constructed by the mental con-
sciousness, is recognized as exactly that, and is obscrved by
Vasubandhu to have a constricting suffening-inducing effect if
it 1s fixedly believed. It is true that present-day Tibetan classi-
fications of Buddhist phtlosophy regard Naigirjuna and Vasu-
bandhu as disagreeing. But these are really the disagreements
of sixth-century followers of Nagarjuna and Vasubandhu. They
belong to a time when Buddhism had become an academic
subject at places such as the University of Nilandi. They
may have disagreed because they were academics fighting for
posts and recognition.!®

Vasubandhu, on the other hand, seems interested i1n intro-
ducing concepts only for the dissolving of previously-held ones,
and these new concepts remove themselves later. They are
provisional : once they have had their alleviating effect, they
can be discarded, just as the Diamond Sutra recommends we
do with all Buddhist formulations.!?

They are makeshift rafts, and once they have taken us across
a turbulent stream, we do not need to carry them on our backs.
It is a ‘“revolution at the basts’ (asraya-paravrtti) which
Vasubandhu's works point towards—a state of consciousness
where all previous modes of thought are abandoned.

The seven treatises presented here are arranged in a “‘pro-
gressive'’ fashion. The first work deals with the recognition
of faulty logic in human statements; the second concerns types
of moment-events and their dclincations; the third, through
the scholastic objection-and-reply method, fills up holes in the
classical Abhidharma psychological theory; the fourth and
fifth apply the new theory to startling conclusions; the sixth
delineates a path to ‘“revolution at the basis’, and the
seventh points to the deepest insights of a therapeutic method
rooted in meditation (yoga-dcdara) and compassion. It is likely
that some people will find certain works more interesting than
others : the logician will be most attracted to the first, the
ethical thinker or spiritual seeker most to the sixth, for instance.
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The motivating hope behind this work of translation is that
alleviating clarity may be found by those who suffer, that old
cruel and stupid boundaries may vanish, and that the living
world may find more harmony and bliss.

NOTES

1. The Pure Land schools of China and Japan strive for the attainment
of the Western Paradise of the Buddha Amitibha by meditating on his name.
There 7s a treatise dealing with this method ascribed to Vasubandhu. It
is the Sukhavativyihopadesa, and is extant in a Chinese translation by Bodhi-
ruci. (Taishdo no. 1514). It has recently been translated into English
by Minoru Kiyota (in Mahayana Buddhist Meditation : Theory and Prac-
tise, University Press of Hawaii, Honolulu, 1978, pp 249-290).

2. There i1s a lot of ‘“Zen” in Vasubandhu. Of the treatises presented
here, the last two are replete with the same kind of insights Zen loves. But
Vasubandhu 1s particularly known in Zen circles for his Commentary on
the Diamond Sitra. (For the later Zen master Han Shan’s discussion of
this work, see Charles Luk, Ch’an and Zen Teachings, series one, pp 159-
200.)

3. The Triratnastotra

4. At least one survives, the Paricakamopalambhanirdesa, Peking/Tokyo
Tibetan Tripitaka, volume 29, pp 234 ff.

5. In a Buddhist context ‘‘stitras’® are those texts in which the Buddha
1s himself a speaker, or (as in the case of the Avarrmsaka), where he is pre-
sent as the main inspiration.

6. See the Vada-vidhi, A Method for Argumentation, presented in this
volume.

7. This term would perhaps fit the bulk of Vasubandhu’s output. Among
the works presented here, see particularly A4 Discussion of the Five Aggre-
gates, and A Discussion for the Demonstration of Action.

8. The Vyakhya-yukti, Peking/Tokyo Tibetan Tripitaka, volume 113,
pp 241-291.

9. See the description of obstetrics at Kosa 111, ad 19.

10. See chapter four of The Commentary on the Separation of the Middle
from Extremes, presented in this volume.

11. See the fifth chapter of the same work, and The Teaching of the Three
Own-Beings presented here.

12. For instance, Sthiramati attempts to make a distinction between
“empty’’ and ‘“‘without own-being', which is consistent with neither Nagar-
juna nor Vasubandhu. (Madhyanta-vibhaga-tika, Yamaguchi ed., p 119,
11-17.)

13. Bu-ston, Chos ’byung, p 147, 149, 155.

14. In Frauwallner’s On the Date of the Buddhist Master of the Law
Vasubandu. This theory of two Vasubandhus has been widely followed,
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though all evidence points to one thinker. In fact, the evolving thought
of a philosopher is rarely seen more strikingly than in the casc of Vasu-
bandhu. Some of the statements made by Frauwallner reveal a peculiar
misunderstanding of history, as when he says that a person living at the
time of Frederick the Great could easily be confused by -someone with the
same name living at the time of Napoleon. Actually, one person could
have been living in both those times. For instance, my putative ancestor,
Gencral Quosdanovil. when a young man, was defeated by Frederxck the
Great; when very old, was defeated by Napoleon.

1S. Sece Jaini’s collection of anti-Vasubandhu passages in the Abhidharma-
dipa, given in his article **On the Theory of the Two Vasubandhus', BSOAS
21, 1958, pp 48-53. Sce also Sanghabhadra’'s denunciations of Vasubandhu,
in his AbAidharma-nydydnusdra, chapt. 50-51, translated by La Vallée Pous-
sin in Mélanges Chinois et Boudkthiques v p 2.

16. We may count Bhldvaviveka, Candrakirti, Sthiramati, and Dhar-
mapédla among the most famous of such academic Buddhists. They scem
to love arguing among themselves.

17. Vajracchedika-prajrg-pdramiré, Miller ed. p. 23, Vaidya ed. p. 77.



VASUBANDHU, HIS LIFE AND TIMES

So much controversy has surrounded the person and the time
of Vasubandhu that it may appear to the casual observer that
arnving at any definite conclusion regarding these matters must
be an impossibility. Actually, however, we are comparatively
well informed as regards the great philosopher, and a determina-
tion of his date, which will contradict neither what Sansknt,
Chinese, Tibetan, or Arabic sources have to say about his times,
1s manifestly possible. A brief résumé of the problems is how-
ever in order.

One of Frauwallner’'s main reasons for assuming two Vasu-
bandhus, other than his own distrust of flexibility of thought,
1s the apparent dhscrepancies of the Chinese datings of the
master. These had already becn resolved by Pén!, and have
subsequently been thoroughly explained by Le Manh That?,
as resting on different calculations for the date of the Buddha's
Nirvana accepted at various times by Chinese tradition. By
following all that is contained in Chinese tradition regarding
the matter, both Péri and Le Manh That arrive at the fourth
century A.D. for Vasubandhu's approximate time. Their con-
clusion scems obvious when one considers that Kumarajiva
(344-413) knew and translated works by Vasubandhu, which
fact has in turn been the subject of vast and thoroughly stenle
investigations as to the authenticity of these ascriptions, wheth-
er the “*K'ai-che Vasu' given by Kumdrajiva as the author
of the Sarasdstrabhdsya can in fact be taken as “Vasubandhu'.
and so on. Actually, as Pén has already shown, this work In
one portion has the complete name, and *K'ai-che Vasu™
is also thc only name given to the great master Vasubandhu in
the colophon of the Mahayanasangrahabhasya, as well as else-
where in Chinese sources. From the Chinese side, we also
find that Kumarajiva is said to have written a biography of
Vasubandhu (unfortunately lost today) in the year 4093, and
that Hui-ytan (344-416) quotes a verse of Vasubandhu's Vin-
fatika*. It should also be noted that the Bodhisattva-bhumi
of Vasubandhu's older brother Asanga was already translated

into Chinese_ingthe years 414-421.%
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It has been said that the Indian tradition regarding Vasubandhu,
as found in his biographer Paramartha and several scattered
literary notes in Sanskrit, contradicts the possibility of the
fourth century as Vasubandhu’s approximate time. Para-
martha calls Vasubandhu the subject of Kings Vikramaditya
and Baladitya. These have been assumed to be the Gupta
emperors Skandagupta Vikramaditya (455-467) and Narasimha-
gupta Baladitya 1 (467-473), respectively. However, there
1s evidence from Vamana that the Baliaditya who became a
pupil of Vasubandhu was in fact a son of Candragupta II, the
most famous bearer of the biruda *‘Vikramaditya” (375-415).*
No son of Candragupta II is specifically mentioned in inscrip-
tions as having the cognomen ‘Biladitya”. Le Manh That
suggests that the curious title ‘““Baladitya’” (‘““Young Sun’’) may
have been used by Gupta princes in their minority.® Thus
““Baladitya” may have been a title of Candragupta’s son Kumara-
gupta I before ascending the throne. But it is- more likely, in
view of the fact that he is known to have functioned as “Young
King” (vuvaraja) during the life-time of his father, that this
“Baladitya’ was Govindagupta, who seems to have been the oldest
son of Candragupta II. However, it is argued, Govindagupta
is not known to have ascended the throne, which both Vamana
and Paramartha claim for Vasubandhu’s pupil, and the death
of Candragupta II, in 415, would bring us to too late a date
for Vasubandhu, who is known to have lived eighty years, and
to have seen the accession of Baladitya, but yet influenced Kuma-
rajiva with Mahayana treatises as early as 360, and must have
been dead by 409, the date of his earliest biography. Le Manh
That has taken the rather radical course of doubting the very
dates of the Gupta kings, which rest on the testimony of the

*The passage, in Vamana’s Kdavyalankarasitravreti, reads :

“Soyam samprati-Candragupta-naya$§ candra-prakidso yuva /
jato bhapatir asrayah krta-dhiyam distya krtarthasramah //
Asrayah kita-dhiyam ity asya Vasubandhu-sicivyopaksepa-paratvat sabhi-
prayatvam.,”
“This very son of Candragupta, young, shining like the moon, a patron
of eminent men of letters, has now become lord deserving congratulations

on the success of his efforts.
The words ‘patron of eminent men of letters’ contains an allusion to the

tutorship of Vasubandhu.” (Vanavilasam Press edition, p 86).
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Arabic writer al-Birtini. But there is another “*way out'" which
is far more satisfying. It rests on what little we know about
Govindagupta.

Govindagupta was the son of Candragupta II, by his first
queen Dhruvadevi. According to several traditional Indian
accounts’, Dhruvadevi was originally the wife of Candragupta
II's elder brother Ramagupta, who had ascended the throne
at the death of his father, the great conqueror Samudragupta.
A Saka ruler, most likely the Satrap of Gujarat and Malwa,
Rudrasena 1V, took a threatening stance against Ramagupta,
and was appeased only by Rimagupta’s offer to give Dhruva-
devi to him. Thercupon, Candragupta and several companions
disguised themselves as women, entered the Saka satrap’s camp
as Dhruvadevi and her attendants, and killed him. Acclaimed
as a hero, Candragupta shortly after overthrew his brother,
and Dhruvadevi in gratitude for his protecting heroism took
him as her husband. If these events occurred at all (and some
modern scholars have tended to doubt it, because there is no
epigraphical evidence?), they transpired around 37§, initial
regnal date for Candragupta II. Now Govindagupta himself
1s known in contemporary sources only from a series of clay
seals found and issued at Vaifali (Besarh).? Some of them he
issued jointly with his mother: some of them with ministers
under his charge. They all bear texts along this order : **Maha-
rijadhirija-Sri-Candragupta-patni- maharija - Sri-Govindagupta-
mati-mahadevi-Sri-Dhruvasvamini, Sri-yuvarija-bhattaraka-
padiya-kumaramatyadhikaragpasya’, “‘Maharaja-Govindagupta
yuvardja-bhattiraka-padiya-baladhikarapasya™, etc.!® (“The
great Queen Sri Dhruva, wife of Sri Candragupta, Emperor,
and mother of the great king Govindagupta, (issues this) from
the office of the prince-minister to His Highness, the Young
King”, “The great king Govindagupta (issues this) from the
Military Office of his Highness the Young King”.) These in-
inscriptions were issued while Candragupta Il was still alive,
yet Govindagupta had *‘ascended the throne™, 1.e. as Yava-rdja,
“Young King”. What we know about Govindagupta thus
dispels all controversy. Neither Paramartha or Vamana say
anything about the death of Vikramiditya or Candragupta;
they only say that his son ascended the throne during the life-
time of Vasubandhu. As we know from ample other sources,!
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z

it was common in the Gupta age for Kings to consecrate their
own sons as ““Young Kings’’ long before their own death. This
was a full-fledged anointing ceremony, in every way comparable
to the total ascension to the throne, and usually involved subse-
quent adiministration of given provinces by the newly-conse-
crated “young king”. It was both a method of giving the prince
training in ruling, as well as a more Kautilyan expedient of
assuring the continuance of the dynasty. We find parallel in-
stances in the European Middle Ages, such as when the Holy
Roman Emperor Frederick II appointed his son Henry King
in Germany. In classical India, however, these appointments
of “Young Kings” seem to have been the general rule. Thus
the Pallava king defeated by Samudragupta was Visnugopa-
varman, second son of the reigning King Skandavarman II,
and **Young King” of Kaiici. The practice seems to have been
ancient in India, for in the Mahabharata, Duryodhana is called
“king” during the life-time of his father Dhrtarastra.

The usual age at which the prince acceded as ‘“YoungKing”
was sixteen years. In the case of Govindagupta, this seems
to have been c. 391, and the particular province given him was
the central Gangetic valley, including the towns of Ayodhyaand
Vaisali. As c. 390 is the beginning date of Candragupta II’s
campaign against the Saka Satrap Rudrasimha III of Gujarat
and Malwa, it seems probable that Govindagupta was made
Governor of the ancestral realm in order to give the people a
royal symbol during Candragupta’s extended absences from
home. It is in fact known that Candragupta II during his
campaigns for a time had Ujjain as his capital.12 At the end of these
campaigns, he apparently re-established his capital at Pataliputra,
as it is called the capital by Fa-hsien (in India 399-414).

Thus there is no necessity for going against any tradition
whatever. Taking into account the possibility that Vasubandhu
may have lived beyond his pupil Govindagupta’s consecration as
“Young King’’, we may arrive at an arbitrary but plausible date,
316-396, for Vasubandhu. This should be taken as no more
than a hypothesis, but it is at least one which will please all
lovers of traditional history.1® It also places Vasubandhu in one
of the most brilliant ages in Indian history, and associates him
with one of her most brilliant courts. Among countless other
eminent men who may be mentioned as his contemporaries,
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the great poet Kailidisa, the lexicographer Amarasimha,
and the Mimdamsd philosopher Sabara were in all probability
at the same court that invited Vasubandhu to his most famous
debates, and to his most famous tutoring position. Whether
his pupil Govindagupta cver fully ascended the throne is doubt-
ful, though therc are allusions in Subandhu!® to troublesome
times after the death of Candragupta Il, so perhaps a struggle
between Govindagupta and his brother Kumaragupta I, in
which the latter emerged victorious, is to be assumed. On
the other hand. Govindagupta may have pre-deceased his father.
At present we have no way of knowing.

The details of Vasubandhu's life are known from several
biographies in Chinese and Tibetan, the earliest of which 1s
the Chinese rendering of the life of Vasubandhu by Paramartha
(499-569). who composed it while in China.'3 There was, as
mentioned, apparently a previous account by Kumarajiva, which
has not survived. The earliest Tibetan biography available to
me 15 a good deal later—it is that of Bu-ston (1290-1364). In
addition, there are several references to Vasubandhu in the works
of Hsian-tsang, Bipa-bhatta, Vimana, and other writers. We
shall attempt to reconstruct the main outlines of Vasubandhu's
life, relying most heavily on Paramartha, and supplying dates
for the main events, so that the dating of Vasubandhu presented
here can be put to the test. Some of this matenal i1s no doubt
legendary, but nonetheless interesting as a light on how Vasu-
bandhu was viewed by later generations.

Vasubandhu was born in Purusapura, present-day Peshawar,
in what was then the Kingdom of Gandhira, around the year
316 A.D. According to Paramartha, his father was a Brahmanga
of the Kausika gotra, and his mother was named Virniici. The
couple already had a previous son, later called Asanga,
and a third, nicknamed Virificivatsa, was to follow.'* Vasu-
bandhu’s father was a court priest, and, according to the later
Tibetan historian Taranatha, was very learned in the Vedas.'?
In all probability, he officiated at the court of the Saka princes
of the Silada clan, who at that time ruled from Purusapura.’®
According to the Tibetan historians, Asanga and Vasubandhu
were half-brothers, Asanga’s father being a Ksatriya, and Vasu-
bandhu’s a Brihmana.!* According to them, the mother of
Asanga and Vasubandhu was named Prasannasila.®
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Gandhara was no longer at that time the heart of a great empire,
as 1t had been under the last Kushan Emperors a century before;
it had become a border land in the midst of small kingdoms,
and perhaps the amazing decline in its population, which Hsiian-
tsang was to notice, was already taking place at that time. It
was, however, a very fertile area, and those who were willing
to stay in a backwater country suffered no lack of prosperity.
Though its ancient artistic tradition was dead by this time, this
birthplace of the Sarvastivaida masters Dharmaséri and the Bha-
danta Dharmatrata, kept up its old tradition of scholastic Bud-
dhist learning. It was known as the seat of the ‘“Western mas-
ters”’(Pascatiyas) of Abhidharma. The Sarvastivadins, ‘‘the
asserters that everything exists’’, believed in the reality of external
objects of consciousness, and further maintained that future
and past events have existence. The main Sarvastivida move-
ment in force in Gandhara was that of the Vaibhasikas, those
who took the Maha-Vibhasa (“Great Book of Options’’) as their
authoritative text. This Vibhasa is a great scholastic edifice
attempting to systematize everything importan. n Buddhist
theory and practise, and is the result of a great team effort of
the noted North Indian Buddhist masters gathered in a con-
ference called by the Emperor Kaniska two centuries betore
the time of Vasubandhu. Masters known to have taken part
in the debates, and whose views are quoted in the book, are the
Bhadanta Vasumitra, the Bhadanta Dharmatrata, Ghosaka,
and Buddhadeva. This tremendous work often reads like a
committee report, with widely varying opinions being offered,
but very often it is the opinion of the Bhadanta Vasumitra which
prevails. For instance, on explanations of how events “in the
three times> differ, the Vibhasa accepts the theory of the Bha-
danta Vasumitra, which states that the difference between pre-
sent, past, and future events lie in the state of their efficacy. In
its full efficacy of engendering a consciousness proper to it, an
event is obviously present and momentary. However, 1t can
be remembered or anticipated : the only difference lies 1n the
fact that as a past or future event, only a mental consciousness
can apprehend it.2! Many of the views of the Vibhasa are quite
advanced. For instance, it maintains that ‘“time’, a real cate-

gory to the Vaisesikas (and to some people today who still speak
of “time” as a “dimension”), is only a name for the flow of con-
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ditioned events.’? At the time of Vasubandhu's youth, a cer-
tain dogmatism, certainly not apparent among the masters of
the Vibhasa itsclf, was becoming evident within the Vaibhisika
schools.

According to Taranitha,® Vasubandhu was born onc year
alter his older brother Asanga became a Buddhist monk. From
the internal evidence of his works®, Asanga seems to have
studied mainly with scholars of the Mahidisaka school, which
denied the Sarvistivida existence of the past and future?®, and
which posited a great number of ‘“‘uncompounded events''3®

In his youth, Vasubandhu may have received from his father
much of the Brahmanical lore so obviously at his command,
and it may be from him also that he was introduced to the axi-
oms of classical Nyiya and VaiSesika, both of which influenced
his logical thought.

The name “‘Vasubandhu®, which he never changed even upon
entering the Buddhist priesthood, may perhaps tell us some-
thing about the character of its bearer. It mecans ‘‘the Kinsman
of Abundance’, in particular the abundance of the Earth, and
his retention of this name, in view of his genuine concern for the
well-being of others, as well as his love of metaphors from teem-
ing plant-life, rushing streams, and rippling lakes, is probably
not entirely coincidental.

While learning with the Mahisasakas, Asanga camc into
contact with the Prajia-paramita-satras of Mahayana Buddhism,
which was completely overturning the older monastic Buddhist
ideal in favour of a life of active compassion to be crowned by
complete enlightenment. Not being able to understand them,
and not gaining any insight into them from his teachers, he
undertook lonely forest-meditations. But after twelve years
of meditation, he felt he had gained nothing. So he decided
to give up seeking enlightement. Just at that moment, a miser-
able dog dragged itself across Asanga’s path. Its wounds were
filled with squirming maggots. Asanga, filled with compassion,
decided to remove the maggots from the dog with his tongue
(as he was afraid his fingers would hurt them), and to cut off
a piece of his own flesh for them to live in. At that moment,
the dog disappeared, and the Bodhisattva Maitreya stood be-
fore him. Maitreya told Asanga to show him to the people,
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said to have seen Asanga carrying a puppy, and to have become
very wealthy thereafter.)

Maitreya dictated five works to Asanga, which are usually
considered to be the Abhisamayalarnkara, the Mahayanasiatralan-
kara, the Madhyantovibhaga (of which an English translation
1s included in this volume), the Dharmadharmatavibhaga, and
the Ratnagotravibhaga. He also introduced him to the Dasa-
bhiimika-sitra, which details the path of a Mahdayanist.

The interpretations of this Maitreya story are varied. Was
this Maitreya a private vision of Asanga’s? Was he a hermit-
philosopher whose works Asanga published? Is he a pious
fiction? Some modern scholars wish to dismiss the Maitreya
story altogether as a later fabrication.??” But it is interesting
that Vasubandhu himself distinguishes the author of the Madhya-
ntavibhaga, Maitreya(natha), from its “expounder to us and
others”, Asanga.?® Furthermore, the style of the works as-
cribed to Maitreyanatha and those all admit to be by Asanga,
1s very different. The first are compact often to a cryptic point;
the latter are very wordy but also very clear. In this book, Maitre-
yanatha and Asanga will be distinguished from one another on
the basis of the suggestion of these facts. At any rate, Asanga
became the first main disseminator of the Yogacara method of
practising Mahayana. The name ‘““Yogacara”, ‘“practise of
Yoga’”, indicates the primary importance of meditation for
this method.

In the meantime, Vasubandhu had entered the Sarvastivada
order, and was studying primarily the scholastic system of the
Vaibhasikas. Apparently he remained impressed with this
all-encompassing structure for some time. He in turn amazed
his teachers with the brilliance and quickness of his mind. His
main teacher seems to have been a certain Buddhamitra.

In time, however, grave doubts about the validity and rele-
vance of Vaibhasika metaphysics began to arise in Vasubandhu.
At this time, perhaps through the brilliant teacher Manoratha,
he came into contact with the theories of the Sautrantikas, that
group of Buddhists who wished to reject everything that was
not the express word of the Buddha, and who held the elabo-
rate constructions of the Vibhasa up to ridicule. That there
was a strong Sautrantika tradition in Purusapura is likely in
view of the fact that it was the birthplace of that maverick
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phtlosopher of the second century, the Bhadanta Dharmatrata.
In fact, the most orthodox Vaibhisika scat of learning was not
in Gandhara, but in Kashmir, whose masters looked down their
noses at the Giandhdrans as quasi-heretics. According to Hsian-
tsang’s pupil P'u-k'uang, Vasubandhu finally decided to go to
Kashmir to investigate the Vaibhisika teachings more exactly.?
Fearing that the Kashmirian scholars might distrust his inten-
tions if they knew he was a Giandhidran, he cntered Kashmir
under a false name.?® P’u-k’uang’s account does not explain,
however, how he could cross the -border. The later Tibetan
tradition does this by stating that Vasubandhu entered Kashmir
under the guise of a *‘lunatic’”.3 This story is told by Para-
martha in reference to an carhier Abhidharnmika, Vasubhadra,??
but it is so suggestive for Vasubandhu's activities that it will
be interesting to tell it here. For unlike nowadays, at least in
the West, where the so-called *‘insane™ are quickly incarcerated,
in India they were and often still are free to roam about at will.
Posing as one would mean that Vasubandhu would have no
doors barred to him. It is very interesting that Vasubandhu,
who is so adamant on the point that there 1s no difference be-
tween a so-called hallucination and what is conventionally termed
“reality’’, could have convincingly taken on a *‘schizophrenic™
manner of relating to his environment. ‘‘He was always tn
the great assembly hearing the Dharma, but his manner was
strange and incongruous, and his speech and laughter were ill-
assorted. Now he would discuss in the assembly the princi-
ples of the Vibhdsd, then he would inquire about the story of
the Ramdyana. The people thought lightly of him, and though
hearing him talk, disregarded him.”®

Bu-ston says that Vasubandhu in Kashmir entered the school
of Sanghabhadra.®* But it is unlikely that this intellectually
acute and cantankerous individual assumed the professorship
at that time, for, from what both Paramartha and Hslian-tsang
tell us3®, Vasubandhu and Sanghabhadra scem to have been
about the same age. It is, however, more than likely that it
was Lhe school Sanghabhadra was himself attending as a stu-
dent, and this is in fact attested by P'u-k’'uang.?®* He says that
the main master there was the teacher of Sanghabhadra, whose
name is given in Chinese transcription as Sai-chien-ti-lo or Sai-
chien-t'o-lo. This name has been variously interpreted as
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“Skandhila” or “Sugandhara”, though P’u-k’uang’s translation,

1%1 A fits neither ofthese reconstructions. Sai-chien-

ti-lo, whatever his Sanskrit name may have been, is known as the
author of the brief but incisive Abhidharmavatara, an orthodox
Vaibhasika treatise preserved both in Chinese®’” and Tibetan38
translations.

Vasubandhu studied in Kashmir for four years, probably from
about 342 to 346. He was however no docile student, but rather
In his increasing frustration with the over-intellectual and cate-
gory-ridden dogmatics of the Kashmirian masters, frequently
voiced his own refutations of many of their points.3®* The mas-
ter Sai-chien-ti-lo, disturbed by the obstreperous student, went
into deep meditation, by the powers of which he discovered
Vasubandhu’s true origin. He then told Vasubandhu privately
that he should return to Gandhara before his ‘““uncultured stu-
dents’, among whom one can well imagine the sharp-tongued
Sanghabhadra, found out and attempted to harm him. Vasu-
bandhu, doubly convinced that the Vaibhasika system did not
reflect true Buddhism, decided to go home. But when he
reached the border of Kashmir, the guards (who supposedly had
supernormal insights and hence are called ‘“yaksas” in the
story) said that a great scholar of the Abhidharma was about
to leave the country. The people remembered Vasubandhu
as a “‘lunatic’’, but decided to have him questioned by some
scholars, anyway. But Vasubandhu’s speech became free-
associative, jumping from topic to topic, and the scholars
did not understand him. They let him go. The guards a second
time sent him back. He was re-examined, with the same result.
Finally, on his fourth attempt, he was allowed to cross the border,
the scholars being convinced that he was a *““lunatic”’, and hence
should not be disturbed.4¢

Vasubandhu returned to Purusapura. He began to prepare
for an enormous project that had been in his mind for some
time. He was at this time unattached to any particular order,
and lived in a small private house in the middle of Purusapura.
(Hsiian-tsang three centuries later saw this house, which was
marked with a commemorative tablet.41) According to Para-
martha, Vasubandhu supported himself by lecturing on Bud-
dhism before the general public, which presumably remunerated
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him with gifts. Such was the customary income for Buddhist
public lecturers even in the days of the Asfasdhasrika-prajia-
pdaramitda.** At the close of cach day’s lecture on the Vaibhi-
sika system, Vasubandhu composed a verse which summed up
his exposition for the day.®® Paramirtha says, “Each verse was
engraved on a copper plate. This he hung on the head of an
intoxicated elephant, and, beating a drum made the following
proclamation : ‘Is there anyone who can refute the principles
set forth 1n this treatise? Let him who i1s competent to
do so come forth!’”# So in time he composed over six hun-
dred verses, which gave an extensive outline of thec entire Vai-
bhasika system. These constitute the Abhidharma-kosa.®* Vasu-
bandhu sent 1t, along with fifty pounds of gold, to his old teach-
ers in Kashmir. Though Sai-chien-ti-lo himself cautioned them,
all the others at the Kashmir school exulted that Vasubandhu
had come over to their side, and had composed such a bnlliant
epitome of Vaibhisika doctrine besides. They were disturbed
only because Vasubandhu in his treatise so often used terms
such as “kila’” (“‘it ts claimed™) and *‘ity ghuk’ (*‘so they say’’).

As a matter of fact, during this entire time, Vasubandhu was
working on his real project, his autocommentary on the Kosa,
which contains a thoroughgoing critique of Vaibhasika dogma-
tics from a Sautrintika viewpoint. He found a chance to pub-
lish this Kosa-bhasya when several of the Kashmirian scholars,
puzzled by the abstruseness of many of the verses in the Kofa,
sent his fifty pounds of gold back with an additional fifty, and
asked him to write a commentary. Vasubandhu sent them
his Kosfa-bhasya, by this time completed. For the subsequent
furious indignation of the orthodox Vaibhisikas, we need not
rely on traditional accounts only—it is amply attested by the
relentless invective employed by contemporary Vaibhasika
writers such as Sanghabhadra and the Dipakara. Vasubandhu
was to the latter ‘‘that apostate’, ‘‘that subscriber to theories
that please only fools4%, and the sharp-tongued Sanghabhadra

*The Pudgala-pratisedha-prakarapa, A Discussion for the Refutation of
Personality’’, may be the only extant work by Vasubandhu written prior
to the Kofa. This seems likely in view of the fact that its arguments and
solutions are less developed. It was originally an independent treatise,
but was finally attached by Vasubandhu to the Kofa as its last chapter. In
this book, it will be referred to as **Kofa 1X".
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could hardly find words harsh enough to vent his spleen : “‘that

man whose theories have the coherence of the cries of a mad
deaf-mute 1n a fever-dream.”’48

Vasubandhu had thus at a fairly early age achieved a certain
notoriety. His book was to become the standard Abhidharma
work for the unorthodox in India%’, and, due no doubt in part
to his subsequent fame as a Mahayana master, in China, Japan,
Tibet, and Indonesia, as well.

In the years directly following the composition of the Kosa,
Vasubandhu seems to have spent much time in travelling from
place to place. It is certain that he stayed for a time at Sakala,
the modern Sialkot.®® This town was at this time the capital
of the Madraka Republic. Around 350, Samudragupta com-
pleted his lightning-quick conquest of North India, and the fate
of Bharatavarsa was sealed. The elected executive council of
the Madraka Republic, along with so many other frightened
rulers of the frontiers, rendered its personal obeisance to the
Emperor.4*

It was, 1n all probability, subsequent to that event that Vasu-
bandhu, as well as his teachers Buddhamitra and Manoratha,
decided to move to Ayodhya.® Ayodhya, the ancient city of
Rama, had become one of the main metropolises of the new
Gupta Empire. Vasubandhu took residence in the old San-
gharama of the city®!, and Hsuan-tsang later saw the hall in
Ayodhya where Vasubandhu preached to “kings and many
eminent men’’.52

Vasubandhu had, up to this time, but little regard for the Yoga-
cara treatises of his elder brother. He had perhaps seen the
voluminous Yogdcarabhiimi compiled by Asanga, which may
have simply repelled him by its bulk. At any rate, he is reported
to have said : “Alas, Asanga, residing in the forest, has prac-
tised meditation for twelve years. Without having attained
anything by this meditation, he has founded a system, so difficult
and burdensome, that it can be_ carried only by an elephant.’”53
Asanga heard about this attitude of his brother, and decided
to attempt to open him up to the Mahayana. He sent two of
his students with Mahayana texts to Vasubandhu. The evening
they arrived, they recited the Aksayamati-nirdesa-satra. In this
siitra, a figure from outer space teaches the terrestrial denizens
about the absence of own-being, the absence of existing and ceas-
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ing, and the absence of any detriment or excellence, in all events
and ‘‘personalities”.® This siitra secms to have greatly appeal-
ed to the critical mind of Vasubandhu. He told Asanga's
students that he thought the logical principles of Mahiyina
were well-founded, but that it seemed to have no practice. The
next morning, Asanga's students recited the Dasabhumika-satra,
which relates to the path of the Bodhisattva, who remains active
In the world for the removal of suffering. Hcaring this text,
Vasubandhu saw that the Mahayina had a well-founded prac-
tice, t00.2* He so regretted his former disregard for it that he
wanted to cut off his own tongue.®® Asanga’s students quickly
intervened, urging him instead to visit his brother. So Vasu-
bandhu went to visit Asanga in Purusapura. In the discussions
on Mahayana, which the two brothers held, Vasubandhu grasped
the meanings immediately, whereas Asanga always took some
time to make his replies. Asanga urged Vasubandhu to use
his superior mental consciousness to study, spread, and inter-
pret the Mahayana.

Vasubandhu seems to have been quite overwhelmed by Maha-
yana literature. His desire to read the enormous Satasdhas-
rikaprajia-paramita-suatra led him to read it all the way through
without stopping, which took him fifteen days and nights, which
he spent in a tub of sesame-0il.*? The study of that huge work
he regarded as of utmost importance. In that immense medi-
tation, entities of a most diverse kind are brought up and made
devoid of own-nature and ‘“‘empty’.

In view of the fact that they were the texts that converted
him to Mahadyana, Vasubandhu's commentanes on the Aksaya-
matinirdesa-sutra®® and the Dafa-bhimika may®® be his earliest
Mahiyana works. These were followed by a series of commen-
taries on other Mahdyana sitras and treatises. According to
the Tibetans, his favorite sitra was either the Sarasdnasrika-
prajna-paramitd, or the Astasahasrika.*® That these texts should
have pleased a man who so loved argument, and who in addi-
tion had such a great sense of humour, is hardly surprising, as
they reveal the most profound insights through mind-boggling
dialogues that are never far from laughter.

Since the output of Vasubandhu’s Mahayana works 1s prodi-
gious, he was probably writing new treatises every year. So
he could _have been a very famous Mahayana master by the
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year 360, the approximate date in which Kumarajiva took in-
struction from Bandhudatta in Kucha. By this time, Vasubandhu
could easily. have written those works which Bandhudatta trans-
mitted to his brilliant pupil. Actually only one is specifically
known to have been studied by Kumarajiva in his youth : this
was a commentary on the Saddharmapundarika-sitra, which
by its very nature is likely to have been an early Mahayana work
of Vasubandhu.%!

The year 376 brings Candragupta II, Vikramaditya, to
the throne of the Gupta Empire. As famous for his liberal
patronage of learning and the arts, as for his successful mainte-
nance of the Empire, his reign marks one of the high points in
the classical Indian period. And Ayodhya, where Vasubandhu
again took up his abode, became for a while the Emperor’s
capital-in-residence. It may have been shortly after this date
that a great debate occurred, which was to stick in the minds
of the Buddhist biographers.

Philosophical debating was in classical India often a spec-
tator-sport, much as contests of poetry-improvisation were In
Germany in its High Middle Ages, and as they still are in the
Telugu country today. The King himself was often the judge
at these debates, and loss to an opponent could have serious
consequences. To take an atrociously extreme example, when
the Tamil Saivite Ndnasambandar Nayanar defeated the Jain
acaryas in Madurai before the Pandya King Maravarman Ava-
nisu]amani (620-645) this debate i1s said to have resulted in the
impalement of 8000 Jains, an event still celebrated in the Mina-
ksi Temple of Madurai today. Usually, the results were not
so drastic : they could mean formal recognition by the defeated
side of the superiority of the winning party, forced conversions,
or, as in the case of the Council of Lhasa, which was conducted
by Indians, banishment of the losers. One of the most stirring
descriptions of such a debate is found in the account of Para-
martha, where he describes how the Sankhya philosopher
Vindhyavasin challenged the Buddhist masters of Ayo-
dhya, in the presence of Emperor Candragupta II himself. At
that time both Vasubandhu and Manoratha were absent from
Ayodhya, “travelling to other countries”’(Vasubandhu seems
really to have enjoyed a peripatetic existence), and only the old
Buddhamitra was left to defend the Dharma. Buddhamitra
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was defeated, and had to undergo the humiliating and painful
punishment of being beaten on the back by the Sinkhya mas-
ter in front of the entire assembly. When Vasubandhu later
returned, he was enraged when he heard of the incident. He
subsequently succeeded in trouncing the Sdnkhyas, both in
debate and in a treatise, Paramdrthasaptati. Candragupta 1]
rewarded him with 300,000 picces of gold for his victory over
the Sinkhyas.*? These Vasubandhu cmployed for building
three monasteries, one for the Mahdyanists, another for his
old colleagues the Sarvistividins, and a third for the nuns.
Refutations of VaiSesika and Sankhya theorics had been pre-
sented by Vasubandhu already in the Kosa, but 1t was perhaps
from this point onward that Vasubandhu was rcgarded asa
philosopher whose views could not be lightly challenged.

The meditative career of Vasubandhu is of coursc less casy
to trace than his writing activity. In the Zen lineages®, Vasu-
bandhu is called the pupil of a certain Jayata*. Whoever this
Jayata was, he seems to have introduced Vasubandhu to the
method of “meditating without props”. Manyof Vasubandhu's
works, including The Commentary on the Separation of the
Middle from Extremes presented here, show his great interest
in the techniques of meditation. Hsian-tsang says: ‘‘Vasu-
bandhu Bodhisattva was attempting to explain that which is
beyond the power of words to convey, and which came to him
by the mysterious way of profound meditation.”*

Around the year 383, at his cighth birthday*s, the crown
prince Govindagupta Biladitya was placed by the Emperor
under the tutelage of Vasubandhu. The Empress Dhruvadevi
also went to Vasubandhu to receive instruction.*® This indi-
cates that Candragupta Il must have been secure in his 1mage
as a just ruler, for the Yogacarin i1s potentially a political activ-
ist, if compassion demands it. In Asanga’s Bodhisattva-bhiuni
it i1s stated that though non-harming 1s usually to be strictly
observed, a Bodhisattva may be compelled to kill a king if this
is the only way one can stop him from committing atrocities.%’
It is tempting to speculate on the effect of Vasubandhu's tutor-
ship on his royal students. He may have done much to alle-
viate the conditions of the thousands subject to the Guptas.
He is known to have founded many hospitals, rest-houses, and

schools. That his compassion was not theoretical but practical

*This name s also given as Siyanta. for instance in the list of patriarchs of the
Dharma cited by Bu-ston (Il. 109) from a commentary on the Laskavarara-sitra.
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can also be seen by the accounts which tell us of his helping
quench the great fire that broke out in Rajagrha, and his doing
the utmost to help stop an epidemic in Janantapura.é®

In some Tibetan accounts, Vasubandhu is associated with the
University of Nalanda.® This may or may not bean anachronism.
He i1s known to have passed his technique of no-prop medita-
tion on to his old associate Manoratha. His most famous pupil,
according to tradition, was Dignaga.”

In his old age, Vasubandhu seems to have taken up the wan-
dering life again. Some of his last works are known to have
been written in Sakala and in Kauédmbi.? Kauéambi, for
instance, 1s the place where he wrote his Twenty and Thirty
Verses, and Hsiian-tsang saw the old brick tower there, near
the ancient Sangharama of Ghosira, where these famous expo-
sitions of Yogacara thought were written.

Around the year 391, the consecration of Govindagupta as
“Young King” took place. He and his mother begged Vasu-
bandhu to settle down in Ayodhya and accept life-long royal
support. Vasubandhu accepted the offer. The master was
creative even at his advanced age, and more than a match for
Vasurata, the Young King’s grammarian brother-in-law, in
his favorite sport of debate. With the sums of money he re-
ceived as remuneration for his debating victories, he built several
rest-houses, monasteries, and hospitals in Ayodhya, Gandhara,
and Kashmir. But primarily, as Hsiian-tsang tells us, Vasu-
bandhu was going farther and farther with his contemplative
exercises.’”? Debate was to him mainly upaya : if it could lead
to no one’s interest in Mahayana, he would not engage in it.
Thus, when Sanghabhadra, who had written his two great trea-
tises, one of which is a furious denunciation of the Kosa Bhasya,
challenged Vasubandhu to defend the Kosa’s statements, and
was invited to come to court and debate by the jealous Vasurita,
Vasubandhu told his pupils that he could see no good reason
for such a debate, but diplomatically sent the official answer
that Sanghabhadra would indeed be hard to defeat. He prob-
ably knew from his student days that Sanghabhadra would
not be convinced by anything, and, besides, the Kosa itself was
probably no longer very important to him at the time. Thus,
the debate never took place, but we can almost see the forms
it might have taken, by comparing the Kosa, the Abhidharma-
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nydydnusdra of Sanghabhadra, and the Discussion for the
Demonstration of Action included here. Sanghabhadra in fact
died shortly after. At first, Vasubandhu had only this to say
about his refusal to take on the Kashmirian : “Though the lion
retires far off before the pig. nonctheless the wise will know
which of the two is best in strength.””? A little later, he scems
to have made a more gencrous appraisal of his greatest rival
in the ficld of Vaibhdsika scholastics. *‘Sanghabhadra was a
clever and ingenious scholar,” he is reported to have said; “His
intellective powers were not decp. but his dialectics were always
to the point.”’”* No utterance attributed to Vasubandhu could
more clearly demonstrate the difference he felt between mere
intellectual acumen and true profundity.

Vasubandhu did not long survive Sanghabhadra. In the
eightieth year of his life, c. 396, he died. Tradition is unani-
mous in saying that he died at eighty, but there are various ver-
stons as to the place of his death. Paramartha says that he died
in Ayodhyd’, but Bu-ston may be correct when hc says that
he died in the northern frontier countries, which he calls **Nepal™.7*
For Hsiian-tsang corroborates the information that Vasubandhu
was 1n the northern frontier at the time of Sanghabhadra’s chal-
lenge to debate, which according to all traditions was one of
the last events in Vasubandhu’s life. He says that Vasubandhu
was at that time in Sikala, where the Teaching of the Three Own-
Bcings, possibly Vasubandhu's last work, was written.” Bu-
ston gives an interesting detail about this last journey of the
master. He says that while Vasubandhu was in the north, he
went to visit a monk named Handu. Handu was inebriated,
and carrying an immganse pot of wine on his shoulder. Vasu-
bandhu upon seeing this cried, *“*Alas! The Doctrine will go
to ruin™’, recited the Usnisa-vijaya-dharani in reverse order, and
died.” According to Taranitha, however, Vasubandhu was
prompted to recite the dhdrant in reverse order when he saw a
monk ploughing in his monastic robes.” Such is the account
of his life, filled with prodigious activity, which can be recon-
structed from the copious data of his biographers.

The “personality”™ of Vasubandhu which emerges from his
works and his biographies shows him as a man filled with great
compassion for the mental afflictions of others, and with a
concern_for, their, physical well-being, as well. The monetary
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rewards which he recéived for his teaching and his debating

victories he did not keep (in contrast to Manoratha, who
according to Hsiian-tsang amassed quite a fortune®), but
utilized to build monasteries, hospitals, rest-houses, and schools.
His familiarity with the classical Indian medical art of Caraka
indicates a similar concern. One of his most passionate passages
describes the delivery of a baby. It is filled with compassion
verging on horror, for the suffering mother and the new-born
child.®* That passion, when tempered by compassion and
insight, was for him no danger can be seen in the Commentary

on the Separation of the Middle from Extremes. His ironic
and subtle sense of humor will be much in evidence in the works

presented here. Both Indians and Chinese recognized him as

a Bodhisattva, and perhaps this tells us as much about him as
we need to know. |
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The second problem rests on the manner in which Paramartha organizes
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A METHOD FOR ARGUMENTATION
(VADAVIDHI)



INTRODUCTION

A Method for Argumentation (Vdda-vidhi) is the only work
on logic by Vasubandhu which has to any extent survived. It
1s the earlicst of the treatises known to have been written by
him on the subject.! This is all the more interesting because
the Vada-vidhi marks the dawn of Indian formal logic. The
title, **Method for Argumentation®, indicates that Vasubandhu's
concern with logic was primarily motivated by the wish to mould
formally flawless arguments, and is thus a result of his interest
in philosophic debate. Topics previously discussed in works
such as the Nyaya-surra of Gautama (c.3rd century B.C.?),
the Vydya-bhdsya of Vatsydyana (3rd-4th century A.D.), Asanga's
“Rules of Debate”,* and the Buddhistic Tarka-Sdastra®** are
also discussed here. But what distinguishes the Vada-vidhi
from these works is that its discussions of inference contain
complete cntena for determining the logical validity of an argu-
ment.

In all of these earlier texts, inferences were formulated in a
five-membered schema, which ts indicated by the following exam-

ple :

(topic)

1. This mountain is fire-possessing (Demonstrandum)

2. because it is smoke-possessing (Justification)

3. as a kitchen (Parallel Positive Example) and unlike a lake

(Parallel Negative Example)

4. and this is so (that the mountain is smoke-possessing)

5. therefore that is so (that the mountain 1s fire-possessing).

The redundancy of members 4 and 5 was seen by Vasubandhu,
who drops them from his schema.*** But there is also some-
thing missing from this formulation, says Vasubandhu.**** For,

¢ e¢ See Tucci, **‘Buddhist Logic Before Digniga™, JRAS 1929, 151-88,
corrections 870-1.

eee Pada-vidhi S. That this is an innovation of Vasubandhu's is almost
certain, since Asanga's work and the Tarka-fdstra, which can antedate him
only by a little, still retain the five-membered schema.

ee o Vida-vidhi_J.
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In an argument, any event could be interconnected with any
other event, as Vasubandhu’s examples of spurious arguments
show.* In other words, it 1s not clear what the necessary
relationship between members 1 and 2 is. The Nyaya-sitra
assumes a “‘logical pervasion’ (vyapti): in this case, the logical
pervasion of “smoke-possessing-ness’’ by ‘“‘fire-possessing-ness.”
But this “logical pervasion” 1s not precisely defined in the Nyaya-
sutra, nor i1s a statement regarding it introduced into the schema
itself. Vasubandhu says that the only way in which something
can be validly demonstrated in an argument is if there is a spe-
cific indication of the ‘logical pervasion”,** and it is. also
he who gives the first more exact definition of what this term
might mean.*** Earlier definitions had focused on ‘‘regular
co-existence’’ (sahacarya), i.e. “Whenever Y 1is absent, X must
be absent’, but this definition is not strong enough to handle
the principle of implication. Vasubandhu, however, defines
it as an ‘“‘invariable concomitance’(avinabhava) between two
events, meaning that the known event (e.g. “smoke-possessing-
ness’’) can occur only if the deduced event (“fire-possessing-
ness’’) occurs.? He also insists that a statement of the invari-
able concomitance between the perceived and deduced events
is necessary to a valid inference-schema.

Using Vasubandhu’s methods for formalizing an inference,
the “fire-smoke’’ argument can be re-phrased as follows :

(topic)

1. Thesis : This mountain is fire-possessing (Demonstrandum)
Justification : because of its state-of-possessing-smoke
and wherever there 1s a state-of-possessing-smoke,
a state-of-possessing-fire must occur !

3. Exemplification : as in a kitchen (Parallel Positive Exam-
ple) and unlike in a lake (Parallel Negative Example).

From what has been said above, it is clear that Vasubandhu’s

logic operates from a different premise than Aristotle’s. The
focus of Indian logic in general is always on individuals, rather

* Vada-vidhi 14 fT.
*% Vada-vidhi 5.
s** Vada-vidhi 4.
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than their *‘classes’”.®* Even where *‘classes’” are referred to,
they must always be made up of existing known particulars.
Vasubandhu describes the process of inference as a particular
event’'s being directly observed, and another invariably con-
comitant event's being rcmembered.’* Vasubandhu's logic, as
1s Indian logic after him, is thus rather “intensional’ than “exten-
sional”’, with an emphasis on the properties of individuals.?
This focus explains the insistence on the exemplification, with-
out which no inference-schema is held to be valid. It ensures
that the property discussed in the thesis is non-empty and re-
lates to actual particulars. The positive parallel example guaran-
tees that there are yet other particulars which follow the same
invariable concomitance pattern as does the event referred to
by the “topic’”, and the negative parallel example makes sure
that these are contrasted with others not following the same
invaniable concomitance pattern. The paksa, or topic of dis-
cussion, must be either an existing particular, or a property of
an existing particular. “Fire-possessing-ness’” refers to a
property of a particular. Vasubandhu adopts these abstract
nouns from the Nydya-sitra, but for him they do not imply
the existence of real universals, as they might to a Naiyayika.
For Vasubandhu especially (even if not for all Indian logicians
following him), logic must be based on particulars, and even,
to follow his tentative theory®**®, particulars which are always-
changing moment-events. But there will still be certain moment-
events that exist only if others do, thus invariable concomitance
is still a possibility.

Another original contribution of Vasubandhu's 1s the reduc-
tion of spurious argument-types, of which no less than twenty-
four are mentioned in the Nydya-sitra®®*®, to three basic flaws
in arguments. These spurious arguments are all either *“‘re-
versed”, ‘‘incorrect”, or *‘contradictory’”. The schemas called
by Vasubandhu “‘reversed” are those which rest on confusions
of the proper functions of the members of the schema, and always

* Aristotle’s logic, and Western logic after him, is primarily class-orient-
ed: see the method in Prior Analytics 1, 11-111 .

¢¢ Vida-vidhi 10,

eeocee A Discussion for the Demonstration of Action 8, c.

eseeNyiyogitra V, 1, 1 and fI. '
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involve the absence of 4 true invariable concomitance.* The
“incorrect” or ‘“‘unreal” are those where the event indicated in
the thesis itselt’ 1s not observed, or i1s in conflict with what is
directly observed. The ‘““contradictory’ is where events express-
ed iIn the justification cannot co-exist with those adduced in
the thesis.**.

Thus, several innovations in Indian logic previously ascribed
to Dignaga are found in this treatise of his teacher Vasubandhu.
These include the definition of ““logical pervasion’ as ‘‘invariable
concomitance’, the insistence on the necessary inclusion
of a statement of invariable concomitance in the inference-
schema, the reduction of the earlier five-membered schema to
one of three members, and the reduction of pseudo-justifica-
tion-types. Vasubandhu’s criteria for a valid inference-schema
are concise and precise, and there is nothing essential omitted.
Dignaga’s ‘“‘wheel of justifications’ (hetu-cakra), sometimes
held to be the first complete Indian formulation of what con-
stitutes the validity and invalidity of an arguments, is in fact
nothing of the kind : it 1s a pedagogic device mapping out In
detail what Vasubandhu’s criteria already presuppose.

On first sight, the subject matter of 4 Method for Argumenta-
tion might seem remote to those not specifically interested In
logical forms. But Vasubandhu is possibly even in his logical
work interested in the alleviation of suffering. Vasubandhu
takes his examples of arguments to be rejected because of the
lack of a true invariable concomitance primarily from the Mima-
msakas. *** This group of philosophers maintained that libera-
tion can be reached only by strict observance of the Vedic rit-
uals, and they asserted ‘‘the eternality of sounds of speech”
because of their insistence that the Vedic mantras have eternal
power.® But the beauty of Vasubandhu’s criteria 1s that they
can see through all spurious reasoning, and of suffering-promot-
ing spurious reasoning, the human life-streams of the twentieth
century have certainly had their fill. To give only some exam-
ples of current suffering-inducing spurious arguments which
could be deftly destroyed by Vasubandhu’s method, there are
the following :

* Vada-vidhi 11, 13-18.
** Vada-vidhi 11.
***]n this, he follows Gautama; see Nyaya-satra V, 1, 1 fi.
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“Nation So-and-So is prosperous
because of its state-of-having-prosperous-rich-people
(meaning : they have more different kinds of stuff)”.

“Nation So-and-So is happy
because of its state-of-having-many-types-of-industry-made-
goods.”
Or, we may hear the potentate of a great empire say :
“The poor in this country cannot be helped by the Govern-
ment
because to do so would be monectanly inflationary™
and
“There must be more weapons of destruction produced at
all costs, because if the Government cannot reach the poten-
tial for destroying all vertebrate life-forms on this planet
fiftecn times over rather than fourteen, we are in danger.”
Following the cntena of A Method for Argumentation, the
first argument is flawed on several grounds. For one, its topic,
“Nation So-and-So”’, is not a real entity, as can be shown by
the parallel example in the inference given in A Discussion for
the Demonnstration of Action, 3 :

topic demonstrandum
Thesis : ¢ ‘Configuration’ is not a single entity
Justification : because of its state-of-consisting-of-totally-
divided-parts
Statement of Invariable Concomitance :
for whatever consists of totally divided parts i1s not unity-
possessing
Exemplification : justas an “army”, a *‘forest’, etc. (Positive

Parallel Example) |
and unlike a moment-event.

(Negative Parallel Example).”
Secondly, even admitting the somewhat tenuous definition of
“prosperity’’, the justification is clearly “reversed”. Since the
perceived events should occur ONLY 1if the deduced events do,
in this “inference’, the demonstrandum-event i1s not properly
related to the event referred to in the thesis : the state of having
prosperous rich people i1s not invariably concomitant with the
prosperity of all inhabitants of a *‘nation”. The sccond *‘in-
ference” would be rejected by Vasubandhu as *“‘incorrect’, since
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the thesis itself is a mere unobserved supposition. The third
and fourth, if enunciated together, are grossly contradictory. So
logic 1s not irrelevant to the alleviation of suffering.

In order to understand A Method for Argumentation properly,
the equivalence of various terms used in regard to members of
the inference-schema, and the reasons for there being such
various expressions, must be kept in mind. The pair
“demonstrandum/demonstrator’ is essentially the same as the
pair ““‘demonstrandum/justification”. The term ‘“‘demonstrator”
emphasizes the purpose of the justification. The terms ‘‘event’
(dharma) and “‘event-associate’’(dharmin) refer to the justifica-
tion and demonstrandum, too, or rather to the events which
they discuss. The ‘“‘event” is always the observed or known
““event’’, the ‘“‘event-associate’ 1s that which can be related to
the ““event” through invariable concomitance. In the inference-
schema ““This mountain is fire-possessing, because it is smoke-
possessing’’, etc., the “event” is the directly perceived state-of-
possessing-smoke, and the ‘“event-associate’’ 1s the inferred
state-of-possessing-fire. _Where the terms “event” and ‘“‘event-
associate’” are contrasted in this treatise, the ‘“event’ always
refers to the event expressed in the justification; the ‘‘event-
associate’’ always to the inferred object expressed in the demon-
strandum.

Concerning the Text :

A Method for Argumentation has not survived as an integral
text in any language, and the subsequent fame of Digniga’s
logical treatises has made it relatively unknown. But it has been
frequently quoted in Dignaga’s Pramanasamuccayavrtti and
Jinendrabuddhi’s Pramanasamuccayatika, both of which are
extant in Tibetan translations. (Peking/Tokyo Tibetan Tri-
pitaka, Gtan-tshigs rig-pa section Ce, 9 b ff.) All available
fragments. of A Method for Argumentation quoted 1n those texts
have been collected and arranged through the painstaking efforts
of Professor Frauwallner (““Vasubandhu’s Vadavidhih’, Wiener
Zeitschrift fiir die Kunde Siid-und Ost-Asiens 1, 1957, 104 ff).
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This translation follows that edition, but not the interpretations
of the text that accompany it there.

NOTES

. The Vdda-vidhina of Vasubandhu, also dealing with logic, is pro-
bably later than our text, but very little of it has survived. Digniga also
tells us that Vasubandhu later rejected opinions expressed in A Method
Jor Argumentation. (Pramdinasamuccaya 1, ad 1)

2. It was later found that Vasubandhu's definition did not cover scveral
instances of valid “‘logical pervasions™, and an exact definition of the term
became one of the main concerns of the Navya-Naiydyikas, the latec formal
logicians of India. (cf. Mathurdnitha's Vydpriparcarahasya, in Ingalls,
Materials for the Study of Navya-Nydya Logic, pp 90 f1.)

J. cf. Matilal, “The Intensional Character of Laksapa and Sarhkara
in Navya-Nydva', Indo-Iranian Journal V11, 1964, pp 88 M. Barlingay,
A Modern Introduction to Indiar Logic, p 57. Potter speaks of the possi-
bility of calling Indian logic “‘property-extensional™, that is, emphasizing
classes made up of properties of individuals. (*Astitva, jiicyatva, and
abhidheyatva” Frauwallner Festschrift).

4. Naiydyika : a follower of the school of thought founded upon the
Nydya-sitra. This school does recognize the existence of real classes, and
each of these abstract terms corresponds to one of them. The translation
of these abstract nouns has been a problem. They all end in *““fva”, which
correspounds to the English “‘ty” or *'ness’”. This does very well when the
Enghish equivalent is natural to the language, as in the “‘audibility™ and
“fireability’” of Vdda-vidhi, 13. In the case of *“‘prayatndinmantariyakatva’.
the literal equivalent would be ‘‘arising-immediately-upon-an-effort-ness’.
This 1s awkward, and in the context of Vasubandhu's logic, perhaps mis-
leading. So a hyphenated equivalent, ‘‘state-of-arising-immediately-upon-
an-effort”, has been adopted for this term, as this is actually what 1t i1s re-
ferring to (again : a property of a particular). Any term ending in *‘ty”
or “ness”’, as well as any hyphenated phrase beginning with ‘‘state-of ™,
represent these ‘“‘fva”’ expressions in these translations.

S. Frauwallner, **Vasubandhu's Vadavidhih™, p 131.

6. One of the Mimamsaka phiosophers, Sabara, author of the great
commentary on Jaimini’'s Mimamsd-sdtra may have been a contemporary
of Vasubandhu's, as he is associated with the court of Vikramaditya.
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I. The topic (paksa) is the object of sense or understanding!
one wishes to investigate.

2, 3. The characteristic of a thesis is the statement of a demon-
strandum, i.e. something which one attempts to demonstrate.
It cannot exist without the statement of a demonstrandum, i.e.
one or another am?f‘mg the various events which could be
demonstrated. That is, an event with inferability is accepted
only because there is a statement of an example with inferability,
such as fire, a seed, or the non-eternality (of sounds of speech)
(in various stock examples of events with inferability : a fire
1s inferable where there is smoke, a previously-existing seed
i1s inferable where there is a fruit, and the non-eternality of
sounds of speech is inferable from their state-of-arising-imme-
diately-upon-an-effort). There is no assertion which demon-
strates in an argument if another (event) which can be demon-
strated, among the many which could be demonstrated, is argued
for, because a specified event-associate has not been asserted
as having demonstrability through an event which can be demon-
strated (1.e. the event-associate ‘‘fire’” is related to the event
“smoke’”” which can be demonstrated, since smoke is always
concomitant with fire, but water is not, as water 1s not an
event-associate of the event “smoke”).

4. A justification is an indication of the invariable concomi-
tance of an event with something of such-and-such-a-kind. 1.e.
an event’s not arising if something of such-and-such-a-kind
does not exist. Something of such-and-such-a-kind in a demon-
strandum is, for example, non-eternality, etc., in reference to an
object like sounds of speech. . There must thus be an indication
of some event which does not exist ynless concomitant with
another, i.e. if there is a cessation of one, the other cannot exist.
A justification exists only when there is an indication of an
invariable concomitance of an event-associate with something of
such-and-such-a-kind, for example, the invariable concomitance
of a state-of-arising-due-to-an-effort with non-eternality, or
of smoke with fire. Ifit is a statement of such a kind, ‘be-
cause of a state-of-arising-immediately-upon-an-effort”, i1t 1s
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a justification (i.c. in the argument ‘“‘Sounds of speech are non-
eternal, because of their state-of-arising-immadiately-upon-an-
effort”, “‘because of their state-of-arising-immediately-upon-an-
cffort” 1s a justification, because of the invanable concomitance
of a state-of-arising-immediately-upon-an-cffort' with non-cter-
nality). There is no justification where there is no such indi-
cation of an invariable concomitance, for instance, when one
says, ‘‘Sound is non-eternal, because of its perceptibility by
the eye™. .

5. The exemplification is the specific indication of the connec-
tion of the two (event and event-associate) when one 1s attempt-
ing to demonstrate something. The “connection’ 1s the iIn-
vaniable concomitance of the demonstrandum and the demon-
strator, that is, the non-arising of the dcmonstrator when the
demonstrandum does not exist. That through which the con-
nection, i.e. invariable concomitance, of the two is specifically
mentioned, is called ‘“‘the exemplification™. It must take the
form of a specific parallel example. plus the statement of an
invariable concomitance. Thus, in the inference regarding
sounds of speech, a specific parallel example would be *‘like
a pot” (**Sounds of speech are non-eternal, because of their
state-of-arising-due-to-an-effort. like a pot™), and the statement
of the invariable concomitance would be ‘“‘Whatcver has come
about through an effort 1s not eternal.”

6, 7. Among pseudo-justifications, there are (1) those which
are not demonstrated, (2) those which are not sufficiently
certain, and (3) those which incur a self-contradiction. Among
these. those which are not demonstrated are those where the
characteristics stated in the exemplification do not exist. For
example, if it is said. “*Sound is non-eternal, because it is perceive
ed by the eye’’, this is an argument which is not demonstrated;
if it is said, “It is eternal. because it 1s without a body™'. this is
an argument which is not sufficiently certain. An example of
one which incurs self-contradiction for a Vaisesika is : *‘It is
not eternal, ‘because it is perceived through the senses™; for a
Sinkhya : “The effect is contained in the cause, because it comes
to be (through the cause). 2

8. THhere is a flaw in the exemplification if 1t exists with an
undemonstrated object, for instance, if it is stated that **Sound
is eternal, because of its non-tangibility, like a cognition, not
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like a pot.”” The object which is to be demonstrated, and the
demonstrator, is not demonstrated by stating the negative parallel
example ‘“‘like a pot”.

9. A direct perception is a consciousness through the object
itself only. When a consciousness arises only on account of
the object-of-sense after which it is designated, and not through
anything else, then this cognition is direct perception, for
example, cognitions of visibles, etc., or cognitions of pleasure,
etc. With this definition, false cognitions are rejected, for example
the cognition of mother-of-pearl as silver. For this cogni-
tion is designated by ‘‘silver’ as a ‘‘silver-cognition”’, but does
not arise on account of silver, but rather is evoked through
mother-of-pearl. A conventional cognition is also rejected by
this definition. For such a cogl{ition 1s designated as ‘“‘a cogni-
tion of pots” etc., but does not arise on account of pots which are
really ~existing, but rather only through juxtapositions of visi-
bles, etc., which arc interpreted as ‘“pots”,> Pots themselves
can in no way give rise to this cognition, because of their con-
ventionality, and their thus not being in a state-of-being-a-cause.
Finally, cognition through inference is also rejected by this de-
finition, because such a cognition occurs, for instance, through
the cognition of smoke and the memory of its invariable con-
comitance with fire, but not through the fire itself. That through
which exclusively the cognition arises, and does not exist unless
it arises, is regarded as an ‘“‘object’’in this passage.4

10. Knowledge which arises when an invariably concomitant
object 1s observed, i1s inference. ‘“Invariable concomitance”
means that one object cannot arise unless the other one exists,
as for example, fire and smoke. The non-observation of a
possibility of one’s arising without the other 1s inference, and
it is through this invariable concomitance that something may
be inferred. Accordingly, the cognition of an object which may
be inferred is the result of an inference. By this definition,
false cognitions are rejected. Knowledge through inference
can be specified as an observation coming when the means-of-
evidence is directly observed, and the invaiiable concomitance
between it and what can be inferred i1s remembered. One (the
event in the demonstrandum) does not occur unless something
else (the means-of-evidence) is directly known. Otherwise,
there 1s no inference.
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[1. Flaws exist in a rejoinder when it is reversed, incorrect,
or contradictory. A rejoinder is reversed when in the anterior
thesis®, the formulation of the argument is separate from the
charactenstic of a true justification. An incorrect rejoinder
Is any that is false, i.e. when the object does not exist in the
manner in which the thesis states that it does. A contradictory
rejoinder in one that cannot co-cxist with its own thesis.

12. Among these, the reversed etc., include spurious replies
based on identity of the objects, complete unrelatedness of the
objects, various alternatives, non-differentiation, lack of a
justification, excess, reduction, direct apprehension (irrclevant
to the inference). doubts, non-utterance, difference of effect,
etc., (types of spurious replies as categorized by the Njydya-
sutra)®.

13. Among these, four®® are reversed, because there is an
uncertain similanty adduced in what is to be inferred through
a justification which s certain. Just as the reversed is uncertain
as regards that which should be certain, so the contradictory
1S impossible because the objects in the argument cannot co-
exist. It is possible to show that a rejoinder based on vanous
alternatives i1s really one which is incorrect, because something
1s stated to be uncertain through something thatis really certain
and true.

14. (When one argues through unrelatedness where related-
ness occurs, this is a case where, to follow the older categon-
zation® **, one 1s arguing from unrelatedness of objects.) Assum-
ing that the thesis is as follows : ““Sound of speech is not eternal,
because of its state-of-arising-immediately-upon-an-effort, like
a pot’”’, the maker of such a spurious reply may say the follow-
ing : “Though in this case, the relatedness alleged by you exists,
yet of these two, only a pot 1s fircable and perceptible by the
eye, whereas sound is not. Therefore the pot is non-eternal
because of its perceptibility by the eye, and its fireability,
whereas the same is not the case with sounds of speech. On the

* Nydya-sutra V, 1, 1.

**Spurious replies based on complete unrelatedness of objects, direct
apprehension irrelevent to the inference, non-utterance, and non-differen-
tiation.

*eo*Nydya-bhdsya, ad V, 1, 2.
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other hand, of these two only sound is eternal on account of
non-perceptibility by the eye, etc., whereas the pot is not.”

Such a rejoinder is reversed. For fireability is of insufficient
strength to demonstrate non-eternality. One does not observe
a state-of-arising-immediately-upon-an-effort without non-eter-
nality; thus the inference is demonstrated in the same way as
that relating to fire and smoke. Where fireability does not
exist, as in the case of wind produced by a fan, etc., there still
does not exist an object without observable non-eternality.
Therefore, this reply is reversed.. Even with audibility, sounds
of speech are observed where a state-of-arising-immediately-
upon-an-effort is also observed to occur. Thus this inference
based on non-audibility is absurd, as it is refuted by the power
of observation. It can be observed that a state-of-arising-im-
mediately-upon-an-effort invariably exists with non-eternality,
so through what power is the inference for sound’s non-
eternality refuted? Tt simply isn’t. Therefore, this reply is
reversed.

The opponent is arguing with two-fold uncertainty. This
follows from our explanation of the occurrence of his justification
together with an unrelated ropic, though he is arguing from a
relatedness of the objects, or, secondly, from our indication
that if a demonstrandum 1s refuted because of unrelatedness
of objects, the justification adduced by us is without a refuta-
tion. If one argues from a relatedness with fireability, which
is certain, towards an uncertainty, though it is true that the
relatedness alleged occurs, yet there is no connection in the
anterior thesis’ rejoinder when it is stated that as without fire-
ability, etc., non-eternality is not observed, it does not exist in
the case of sounds of speech. The statement proceeds from a
relatedness of objects which does not exist. Because 1t has
been indicated that the statement of the opponent for the eter-
nality of sound because of its non-fireability, etc., 1s without a
justification, and thus without a true demonstrandum, this
reply is uncertain, as non-fireability is not concurrent with the
demonstrandum eternality, since even where fireability does
not occur, eternality still does not necessarily exist. Thus this
reply is insufficiently cartain. When one is attempting to infer
eternality from a total unrelatedness of objects to a relatedness,
as when eternality is argued solely through audibility, one may
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reply that it i1s certainly not observed that non-audibility occurs
necessarily with non-cternality. Thus this reply is reversed.. ...
(Discussion of spurious replies based on non-differentiation,
1.c. where a differentiation which should be taken note of is
simply ignored tn order to adduce a thesis.®* The lost portion
probably had as its aim the inclusion of this spurious type within
the *‘reversed’” category.)....

15. A reply proceeding from excess and reduction®® is reversed.
For example, when a justification is brought up with its exempli-
fication, and one says, for example, ““Sounds of speech are
not eternal, because they have anisen due to an effort”, and
the reply 1s given, for example, in this manner: “If the justi-
fication demonstrates that the demonstrandum is associated
with a certain event, then it follows that it is not different from
the demonstrandum, like the water of a stream which has en-
tered the ocean. An association with an event is not possible
if the object associated with itis not obtained. But if the demon-
strandum is obtained, what purpose can the justification possibly
have? On the other hand, if it is not associated with the event
of the demonstrandum, then it is not different from those ob-
jects which are not justifications, and thus is not a justification
itself.””

To this anterior thesis, it may be replied as follows : The
opponent is speaking of a cause-as-condition-for-a-cognition.
But instead of recognizing this, he speaks of it as if it were a
material cause, and attempts to refute the inference in this way.*
He is thus making a vain assertion, because he is attempting to
argue against something other than a cause-as-condition-for-a-
cognition. Thus this reply is reversed.

16. A justification through a direct apprehension (irrelcvant
to the inference)®** in the opponent’s demonstrandum, 1s a spu-
rious reply based on direct apprehension. For instance, in the

* Nydya-sitra V, 1, 23; Nydya-bhdisya ad V, 1, 23; Nyaya-kola, p 95.
Example : “If sounds of speech are non-eternal because of their state-of-
arising-due-to-an-effort, and this non-eternality of sounds of speech is
argued through their similarity with non-eternal pots, etc., then, because of
their inferability, all objects would be non-eternal.”” (Nydya-kosa's example
from the Nilakapthi, 9, 44.)

**Nydya-Ohdsya, ad V, 1, 4.
***Nyiyva-shitra V, 1, 27.
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case already given, where the non-eternality of sounds of speech
1s inferred through their state-of-arising-immediately-upon-an-
effort, the adversary may reply : “This is no justification for
non-eternality, because in the case of a flash of lightning, etc.,
non-eternality i1s demonstrated through other means-of-cognition,
such as direct perception, etc., (and there is no state-of-
arising-immediately-upon-an-effort involved). There is no justi-
fication where one object exists even where the other (sup-
posedly invariably concomitant one) doesn’t.”” Others formulate
this in a different manner : “There is no justification for non-
eternality here, because there is no logical pervasion, just as
In the case of the necessity of conscious activity for trees because
of their sleeping at night, which occurs only for $irisa-trees.”’?
To this it may be replied as follows : In reply to the statement
that non-eternality is demonstrated through a state-of-arising-
immediately-upon-an-effort itself only, the opponent is saying :
“There 1s no justification for non-eternality, and there is no
logical pervasion, either, so we are made happy.” But this
reply is reversed. Because it is a vain assertion resting on the
assumption that we are claiming that something is non-eternal
only because of a state-of-arising-immediately-upon-an-effort,
whereas what we are claiming is that something is non-eternal
because of a. state-of-arising-immediately-upon-an-effort itself
only. Thus this reply is reversed.
.. . .(discussion of reversal through doubt, where the means-
of-evidence is itself doubtful)* .... i
17. When one assumes that since a justification does not exist
before its utterance, the demonstrandum also must not exist,
this is a case of a reply based on non-utterance.** For example,
the maker of such a spurious reply may say to this same argu-
ment that sounds of speech are non-eternal because they arise
due to an effort : ““Since the justification does not exist prior
to its apprehension and utterance, it follows that the demon-
strandum also does not exist. Thus, since sounds of speech
are said to be non-eternal because they have arisen due to an

scf. Nydya-sitra V, 1, 14,

** This is similar to the spurious argument based on not-having-arisen
(anutpatti-sama) in the Nyaya-sitra and Nyaya-bhasya. (See Nydya-sitra
and bhasya V, 1, 12, and Vada-vidhi 23.)
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effort, it follows that, because the justification does not exist
prior to its utterance, the sound is not yet non-eternal. Thus
it must be eternal prior to the utterance of the justification.
But once 1t is eternal, how can it become non-eternal?™”

To this it may be rephied as follows : This reply is reversed.

We adduce the justification as something which brings about
a cognition, but not as somecthing which brings about a cessa-
tion. This maker of a spurious reply 1s however attempting to
refute us on the grounds that the justification itself is supposed
to bring about a cessation. Thus this reply i1s reversed.
18. When one attempts to show that the demonstrandum is
not demonstrated on account of a minimal difference in effect®,
this is a reply based on difference of eflect. When for example
the thesis has been set up as follows : “Sounds of speech are
non-cternal, because they are an effect, like a pot”, the adver-
sary may reply as follows : “The pot 1s non-eternal because
of being an effect of a different sort, so how does this apply to
sounds of speech?”

To this it may be replied as follows : We are claiming that

every effect in general is non-eternal, so the difference from
the state-of-effect of a pot is irrelevant. Thus this reply is re-
versed.
19. The incorrect includes spunious replies based on unwar-
ranted overextension of principles®* and on mere conjecture.®***
20. When it 1s said that sounds of speech are non-eternal be-
cause of their state-of-possessing-a-cause-by-obvious-means-of-
evidence, just like a pot, a maker of a spurious reply might say,
“What is your justification for stating that the pot itself 1s non-
eternal?”’

To this it may be replied as follows : Why is there no justi-
fication simply because it has not been related to the demon-
strandum, when the object in the parallel example can be directly
observed to be concomitant with the eventin the demon-
strandum? For it can be directly observed by you yourselves,
too, that the arising of a pot occurs with the means-of-evidence
of a cause. Thus this reply is unreal.

®* Nydya-sitra, Nydya-bhdsya, V, 1, 37.
**lbid V, 1, 9-10.
¢¢0]bid V..l.21l.m
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21. (Spurious replies based on conjecture* may be reduced
to unreal replies, also.) For instance, when it is argued that
the self does not exist, because it cannot be apprehended, just
like the son of a barren woman, the maker of such a spurious
reply may respond as follows : “Then the self-evident supposition
is incurred, that everything which is directly perceived must
exist. But there are objects which though they are directly per-
ceived do not exist, such as the circle which is seen when a torch
1s hurled 1in an arc.”

To this it may be replied : It is being assumed that there is
existence for everything that i1s directly perceived, which is a
vain assertion. (What i1s being argued here is that that which
is not directly perceived, and which cannot be inferred, does
not exist.) Thus this reply is unreal.

22. The contradictory includes spurious replies based on not-
having-arisen, on eternality, etc.

23. A reply made on the grounds of not-having-arisen** occurs
when one assumes that before its coming into existence, the
justification cannot have existed, and consequently the demons-
trandum also cannot exist. For example, when it is being
argued that sounds of speech are non-eternal because they have
arisen through an effort, the maker of such a spurious reply
might say : “If it is non-eternal, because it has arisen due to an
effort, then prior to its arising it has not arisen due to an effort,
and consequently it is eternal.”

To this it may be replied : Before its arising, the sound does
not exist. And to maintain that it does not exist and i1s eternal,
is a contradiction, because non-existence and eternality cannot
co-exist. Thus this reply is contradictory.

The same reply is also reversed on grounds of resting on a
conjecture. For the adversary 1s saying : ““Since before the
arising of the sound its state-of-arising-immediately-upon-an-
effort does not exist, it follows that it has not arisen due to an
effort, and thus is eternal, because of its state-of-not-arising-
immediately-upon-an-effort.”

To this it may be replied as follows : There is no certainty
that something is eternal because of its state-of-not-arising-

* Nyaya-sitra, Nyaya-bhasya V, 1, 21.
**Ibid. V, 1, 12.
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immediately-upon-an-effort. For there are three possibilitics
here : Some things are cternal, like space, etc. And some
things are non-cternal, such as flashes of lightning, etc. And

some other things do not exist, like a sky-flower, etc. Thus
this reply is reversed.

24. When one argues from an object’s invanable association
with non-cternality to eternality, then we have a spurious reply
based on eternality.® [n this case the adversary replies to the
assertion that sounds of speech arc non-cternal as follows :
“In that case, sounds of speech are cternal, because they arc

eternally connected with non-eternality, and its unchanging
nature 1s thus eternal.”

To this it may be replied as follows : This is a contradiction.

And why is this? Because something non-cternal is being
called *‘eternal”. Thus this reply i1s contradictory.

*Nydya-sitra and Nydya-bhdsya, V, 1, 32.

NOTES

1. Throughout this translation, “object’” means “‘an object of sense
or understanding’’.

2. According to the Vaideiskas, simple entities are eternal, though they
may be perceived by the senses. According to Sinkhya, effects pre-exist
in their causes, and they are not a new creation, but only an explicit mani-
festation of that which is implicitly contained in the material cause. So
the Sinkhya may assert the first half of the statement given, but not the
second, since the effect strictly speaking does not come about because of
the cause. Inconsistency with one’s own unstated theses is not an extralogical
ground for rejecting an argument in Vasubandhu's method.

3. According to the provisional theory most beloved to Vasubandhu,
what we normally perceive as entities are tn no way really entities; so, for
instance, pots’ is a mere conventional expression for an interdependent
complex with no unifying entity entering In.

4. The object is that without which a cognition cannot arise. This
definition does not say anything about the ontological status of the “object’":
it only says that without that which is designated as an ‘‘object”, there is
no cognition.

§  *“Anterior thesis’ is the usual Indian scholastic term for an oppo-

nent’s thesis‘ this is always presented first,
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6. Vasubandhu makes a clear contrast between those events which serve
as conditions for a consciousness-moment inasmuch as they are its objects-
of-consciousness, and those which are its truly generative conditions. (cf.
Kosa V, ad 27),

7. The Sirisa tree, Acacia speciosa Willd., or Acacia sirissa Buch., has
leaves which close at night. Thus it is said to “sleep”. The objector is
saying that just as one cannot infer the necessity of conscious activity for
trees from the sole example of the S$irisa’s sleeping, one cannot infer the
non-eternality of sounds of speech from their state-of-arising-immediately-
upon-an-effort, because a flash of lightning is non-eternal and there is no
effort involved. '



A DISCUSSION OF THE FIVE AGGREGATES
(PANCASKANDHAKA-PRAKARANA)



INTRODUCTION

This work is an analysis of those aggregations of events that
constitute a living organism. The method for describing *‘pet-
sonality” as aggregates of events of five different basic types
goes back to the Buddha himself.* According to this analysis,
what 1s called an ‘‘individual™ or *‘personality’ is a complex
array of always-changing interdependent events. The analysis
(and the meditation in which it is rooted) focuses on complex
successtons of aggregates of particular momentary phenomena,
and, while treating them genetically, refuses to comprise them
into hypothetical wholes. That is, an ‘“individual” is really
all of the changing states ‘“‘which make him up™, and there is
no central entity underlying the organism. It is only the close
interdependence of aggregations of moment-events which makes
for their relationship.

The basic types of aggregates are : matcrialities, feelings,
cognitions, motivating dispositions, and consciousnesses. Un-
like the earlier Upanisadic view*®, and the at least somewhat
anterior Sinkhya and Jain theories**®, the Buddha recognizes
the body as a basic part of “individuality’’, and physiological
differences as ‘‘personality’” differences. But unlike Western
physiological psychology, which attempts to reduce all per-
sonality factors to physiological causes, the Buddha sees other
factors in *“*personality’’ which are not identical with physiological
functions. Feelings are the mood-tones of the moment : these
may have purely “psychological’ causes apart from physiological
ones. - “‘Cognitions’ are the mental seizings of characteristics

*cf. Majjhima I, 140-141, 145, 185, etc.

eecf Brhad-dranyaka-Upanisad 11, 1, where the subtle ‘“‘self-body" is
distinguished from the material body, and ‘“‘the seven hostile kinsmen”
are the organs of the body, which hinder the perception of the inner self.
Kotha-Upanisad 1, 3 3. where the self is lord of the chariot and the body is
the chariot. .

***[n Sankhya, prakrti (primal material nature) and purusa (the soul)
are divided: in Jainism pudgala (matter) impinges on the separate personality-
soul (dtma).
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or ‘“signs” : each agéregate-complex will have its own way
of cognizing. ‘“Motivational dispositions” are all the various
events that impel the ‘“organism’ : these include various
emotions, intellectual views, etc. “A person with anger” is
not the same ‘“individual” as ‘a person with tranquility”
several moments later : too much in the entire psychophysical
complex has changed. That views should be part of a “per-
sonality’” 1s also not surprising, since they can totally color
experience. Consciousnesses, finally, are the complex of sense
and mental awarenesses.

Beginning about 380 B.C., Buddhist meditators/theorists began
isolating, listing, defining, and treating genetically all those basic
“personality’’ event-aggregate types talked about by the Buddha,
in books now collected in the various Abhidharma-Pitakas of
the Canon.* This i1s a new very stark unadorned way of writ-
Ing, which admits only those elements which have meditational
provisional existence. Only successions of particular moment-
phenomena are admitted, and their causal connections with
succeeding moments are discussed. Since there areno hypo-
thetical wholes, butonly streams of constantly-changing inter-
related moments, concepts such as “‘self”’, “individual”, or
“personality’”” have no validity. Neither do expressions such
as “mind”, since what is so designated is a complex array of
always changing moment-events. |

To give some idea of the methodology of early Abhidharma
works, it may be useful to quote from the beginning of the
Dhammasaﬁgag}i,‘ﬁrst book of the Theravada Abhidhamma
(c.380 B.C.). It begins as follows : “Which events are beneficial?
At the time when a beneficial consciousness-moment belonging
to the realm of desirest arises, connected with satisfaction, joined
with knowledge, with a visible as its object-of-consciousness,
a sound as its object-of-consciousness, a smell as its object-of-
consciousness, a taste as its object-of-consciousness, a tactile

*Two survive in their entirety : the Theravidda Abhidhamma, in Pali, which
has been entirely translated into English, and the Sarvastivida Abhidharma,
now extant only in Chinese translation, from which translations of some
portions only have béen made into French. (See the bibliography.)

ti.e. ordinary sensory realm outside of meditational states, see note 12
to text.
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sensation as its object-of-consciousness, a mentally cognizable
as its object-of-consciousness, or any other event that there
might be as its object-of-consciousness, at that timc there is a
contact, there 1s a feeling, there is a cognition, there is a voli-
tion, there is a consciousness-moment, there is a mental applica-
tion, there is a joy, therc is a pleasure, there is a one-pointedness
of consciousness, there is a faculty for faith, a faculty for encrgy,
a faculty for memory, a faculty for meditational concentration,
a faculty for insight, a mental faculty, a faculty of satisfaction,
a faculty for life-<continuance, a right view, a right intention,
a night effort, a right undertaking, a right mindfulness, a right
concentration, a power of faith, a power of enecrgy, a power
of mindfulness, a power of meditational concentration, a power
of insight, a power of shame, a power of dread of blame, a lack
of greed, a lack of hostility, a lack of confusion, a lack of harm-
ful thinking, a tranquility of body, a tranquility of conscious-
ness-moment, a lightness in body, a lightness of consciousness-
moment, a pleasantness in body, a pleasantness in conscious-
ness-moment, a fitness in body. a fitness in consciousness-
moment, a recognition, & calm, an insight, a grasp, an absence
of distraction; these and all the other events which have ansen
dependent on conditions at that time—all these events are
beneficial.”’*

Then follow definitions of every type of event enumerated
above, but these ‘‘definitions’” are often linguistic vanants of
the key term : “What at that time 18 contact? Whatever at
that time is a contacting, a contacting-together, a state-of-
having-contacted-together, that at that time i1s contact. What at
that time 18 feeling? Whatever at that time is a perceived agree-
ableness arising from contact from a consciousness, an agree-
able perceived pleasure, an agreeable pleasure arising from
contact with consciousness, that at that time is called fecling.”**
Thus, each of these enumerated events, plus others which occur
at the same time, arise in one moment along with a beneficial
consciousness. The list is open-ended : the phrase “and all
the other events which have arisen dependent on conditions at

®* Dhammasarigani 1. The translations are “‘mine’.

** Dhammasargani . 2-].
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&
that time” suggests that any enumeration is incomplete. Later

Abhidharma lists tend to be closed-ended, and to imply that
the enumerated events, and those enumerated events only, have
existence in a moment. On the other hand, later Abhidharma
works mark an improvement in definitions : in the treatment
of a second-century Abhidharma master such as Ghosaka, they
become more clearly true definitions, rather than, as is often the
case in the Dhammasangani, lists of nearly equivalent terms
derived from the same linguistic root. Thus Ghosaka defines
“feelings” as follows in his Abhidharmamrta : *“What are feel-
ings? They are experiences, arising from contact with any
of the six consciousnesses.”’*

But throughout its long and varied development, Abhidharma
1s true to the spirit of the Dhammasangani in admitting only
particular moment-events. As such it is markedly different
from Occidental theoretical psychology of the twentieth century,
which always seems to deal with hypothetical wholes and cate-
gories. Abhidharma is perhaps more akin to twentieth-century
physics. It of course experiments “internally’” rather than
“externally’, as a good deal of it is concerned with investigating
which moment-types remain in different meditational states.

Occidental theoretical psychology, on the other hand, usually
does not arrive at anything which twentieth-century physics,
or fourth-century B.C. Abhidharma, would consider elemental.
There 1s a proliferation of categories and hypothetical wholes
unrelated to any experienced moments. In some subtle way,
this may be a legacy of Aristotle’s On the Soul, the a priori
constructions of which would have been totally rejected by the
contemporaneous Dhammasangani.** Twentieth-century Occi-
dental psychology, in spite of its attempts to be empirically ex-
perimental, often falls into similar traps, by inventing words
(“Temperament type”’, “defense mechanism”, etc.) which are
at most hypostatized from existing psychophysiological moments,
and are sometimes metaphors of dubious validity. The very

*Ghosaka, Abhidharmamrta 35, 3.

**On the contrast between the psychology of the Dhammasarngani and
Aristotle, Carolyn Rhys-Davids has already written an admirable essay,
in her introduction to A Buddhist Manual of Psychological Ethics, p XXXVII .
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Occidental psychological emphasis on *‘tendencies” would be
impossible in Abhidharma, since the psychophysical complex
in Abhidharma is always changing. To demonstrate to what
an extent this category-invention can go in Occidental psychology,
two sentences from a standard text are given : ‘A person with
a high degree of cerebropenia might be expected to show delin-
quent or manic-depressive tendencies, since he would lack the
control and inhibition that normally keep such tendencies in
check. The somatopenic individual, on the other hand, would
be susceptible to hebephrenia, because he lacked the drive and
encrgy necessary to carry on a normal life.””® These two
sentences bnistle with hypothetical assumptions and categories
which the Dhammasangani would never admit to have any real
existence, i.e. existence as expericnced moments, and also sug-
gest that Occidental psychology i1s much interested in straight-
jacketing *“‘individuals™ into set pre-conceived patterns. From
an Abhidharma point of view, they do not even indicate a very
great familianty with causal processes. For instance, is there
really a “lack™ in an *individual’ categorized as “*hcbephrenic’,
or are there not rather visions *‘lacking’™ in others? In India,
an *‘individual categorized hebephrenic’’ by Occidental psycho-
logical terminology, might be called a saint.

Buddhist psychology. on the other hand, is most interested
in which psychological moments give rise to suffering, which
to the cessation of suffering, and which to neither. Moment-
events giving rise to suffering are termed “unbeneficial™ (aku-
fala), those giving rise to the cessation of suffering are called
“beneficial’’(Kusala), and those which give rise to neither suffer-
ing nor the cessation of suffering are called *indeterminate™
(avyakrta). In the quest for the alleviation of suffering, certain
extraordinary mental states were recognized as beneficial:
thus there is the enumeration of “‘right meditational concentra-
tion” in the Dhammasangani passage quoted above. This as
well as “‘the faculty for meditational concentration’ and ‘“‘one-
pointedness of consciousness-moment™, 1s defined as follows :
“Whatever at that time is a stabilizing of consciousness-moment,
a settling, a balance, an absence of distractedness, an

*Leona E_Tyler, The Psychology of Human Differences.
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unperturbed state of consciousness-moment, and a right medi-
tational concentration, that at that time is a right meditational
concentration.”’*

The first experiences of meditational concentration are describ-
ed as the four meditations (jhana, dhyana), and these already
take the consciousness-complex outside of ‘“‘normal’’ ratioci-
native functioning. ‘In the first meditation, consciousness is
still ratiocinative, with mental application and discursive thought,
and filled with joy and pleasure. In the second, which is an
inward tranquilization, mental application and discursive thought
have ceased (thus there is no more ratiocination), and joy and
pleasure still exist. In the third meditational state, the expe-
rience of joy fades out. In the fourth, finally, pleasure fades,
and there 1s only ‘“‘that utterly pure lucidity and indifference
of consciousness, wherein there is neither happiness nor un-
happiness.”**

Additional meditational practices are enumerated as “‘the im-
ageless attainments’’, which are described by the Buddha as
follows : “When one has attained the stage of infinite space,
the cognition of objects has ceased. When one has attained
the stage of infinite consciousness, the cognition of the stage
of infinite space has ceased. When one has attained the stage
of nothing whatever, the cognition of the stage of infinite con-
sciousness has ceased. When one has attained the stage which
is neither cognitional nor non-cognitional, the cognition of the
stage of nothing whatever has ceased. But cognition and feeling
have ceased when one has attained the cessation of cognition
and feeling.”*** The deeper workings of consciousnesses, and
their potentials for shattering previous constrictions totally,
are thus recognized throughout Buddhism (as well as in non-
Buddhist meditational systems such as Yoga). Thus Bud-
dhist therapeutic techniques use only categories relating to
experienced moment-events, and antidotes are applied to those
of them which are seen to be unbeneficial, through meditational
methods by which previous ways of cognizing are suspended
or entirely discarded. This is the root of the Buddhist sceptical

* Dhammasangani 24, cf. 15, 11.
*%35 described in Samyutta 11, 210 ff.
sesSamyutta IV, 217.
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attitude towards ‘“‘normal consciousness”—an attitude which
1s to play a profound role in Mahiyina.

Particular methods of doing Abhidharma cvolved as Buddhist
communities bacame isolated from one another with Buddhism's
spread : these differences are reflected in the Abhidharma books
of the Theraviadins and those of the Sarvistividins. The second
century A.D. saw a great resurgence of Abhidharma writing :
it is the time of the Vibhasa®., and of writers such as the Bha-
danta Vasumitra, his uncle Dbharmatrita. Ghosaka, the Bha-
danta Dharmatrita, and Buddhadeva—all espousing quite
different theories on points left unclear by the old Abhidharma
manuals. The strongest divergences came on the subject of
the “motivating dispositions’. This is not surprising, inasmuch
as these include what Western psychology would call **emo-
tions’’, though the Abhidharma category is much more inclusive.
[t's not surprising that there should be sharply divergent views
as to how many different types of motivating dispositions there
are, which may arise together, which are unbeneficial, beneficial,
and indeterminate. Buddhadeva, who perhaps gives the most
radical theory on the subject, denied that they existed at all
as definitely recognizable cvents, and said that all such “moti-
vating dispositions’’ are really consciousness-moments.** The
Bhadanta Dharmatrata, on the other hand, asserted that all
consciousness-moments and motivating-disposition-moments are
only forms of volition-moments.*** On the question as to
which motivating dispositions are themselves afflictions, there
was much debate.

To turn to our text itself, at first sight it appears to be another
of the numerous definitional Abhidharma works that have been
written since the Dhammasangani. But Vasubandhu'sapproach

*see page 12.
eecf Kodal, 35, n. 2; 11, p 150, n. 2 (La Vallée Poussin), Lin Li-Kuang,

L' Aide-Mémoire de la Vraie Loi, p 41.
**¢in Li-kuang, pp 47-48.
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4
to Abhidharma is always iconoclastic*, and this work was

clearly written after his conversion to Mahayana. The invoca-
tion to the Bodhisattva Maiijusri, who with his sword of aware-
ness cuts through all mental discriminations, affirms this—so
does the therapeutic concern for ‘“‘antidotes’ thatso often marks
Vasubandhu’s Mahayana writing, so does the introduction of
the Yogacara store-consciousness.

The particular Abhidharma scheme adopted and criticized
here seems to be most kin to that of the Mahisasakas.** The
Mahisasakas adopted alist of nine uncompounded events (asam-
skrta-dharma).*** A Discussion of the Five Aggregates has
only four, which 1s however more than most Abhidharmikas
list, and includes some of the Mahisasaka elements. The reason
for adopting a Mahisasaka-like framework for elucidation and
criticism comes from the fact that A Discussion of the Five Aggre-
gates 1s a re-working of Asanga’s Abhidharmasamuccaya.
Asanga,having been originally trained by the Mahisasakas,
retains many features of their approach to Abhidharma.

In Vasubandhu’s work, the lists of the Abhidharmasamuccaya
are subjected to close scrutiny. The entire list of ‘“motivating
dispositions disassociated from consciousness” is called here
mere designations for situations in the other aggregates. The
Mabhisasaka-like list of “uncompounded events” is also reduced
to events explainable through the other aggregates. Vasubandhu
had already in his Kosa-bhasya subjected Vaibhasika Abbhi-
dharma to sharp attack, in which many Vaibhasika “entities”
were discarded. He is doing a similar thing here with Mahi-
sasaka categories. He also reduces the somewhat prolix defini-
tions of Asanga, by looking at the fundamental feature of the
moment-event-type, and by never wasting a word.

In this translation, some terms have been translated differently
than 1s usual. One of these is “ripa”. It is used both for the
first aggregate and for the object of the first consciousness. As.
the object of the first consciousness, ‘“ripa’ is defined as a
“visible’’. But when treated as an aggregate the definitions focus.
on its dimensionality in a special locus, and its physical

*or, more exactly, ‘*‘categoriaclastic”’.
$$cf. Bareau, Les sectes bouddhiques du Petit Véhicule, pp 180-189.
¢**]bid, p 185, Mahisisaka thesis no. 19
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resistance (i.¢. the space occupied by one ripa cannot be simulta-
neously occupied by another).® Alrcady in the Dhammasangani,
it 1s stated that not all riipa is visible.®*® As an aggregate, ripa
nced not belong to the ficld of any one consciousness, and dif-
ferent aspects of it are perceived by consciousnesses [-V. In
fact. according to the Yamaka, an carly book of the Theravada
Abhidhamma, the riipa-aggregate and the ripa seen as ‘‘attrac-
tive’”, etc., are mutually exclusive.®*®* Presumably this is said
because the primary characteristics of the rapa-aggregate arce
perceived by a tactile consciousness. Good translations of “‘rapa’”
as an aggregate are “matter”’, “matenahty”, ““material forms",
whereas as an object of the first consciousness, it must be ren-
dered simply as “visible”. The Chinese often translate “riapa”
as the object of the visual consciousness by ‘“‘color’”, but in
the Vaibhasika system at lcast, color is only one aspect of the
visible. The reasbn for the somewhat clumsy ‘“‘materiality”
adopted here for “‘riupa’™ as an aggregate, rests on a wish to
avoid a radical mind/matter duality. There are in Abhidharma
terminology compounds such as “‘nama-rapa’’, which seem to
divide the “individual” into matenial and non-matenal aggre-
gates, but, similarly, there 1s the category “kayaka”, “bodily™,
which includes all the aggregates except consciousness.t The
rescarches of Maryla Falk have revealed that the aggregates
subsumed under “nama’ also have spatial existence. She also
says that the dimensionality of ripa does not rule against its
genetic connection with nama.+1 Besides, “‘nama’’ and *‘rupa”
almost always occur together in a compound, which indicates
a psychophysical complex not clearly divisible into the two
aspects.

Some key terms in this treatise have also been left untrans-
lated here. Of these the most important is “‘citta”. This term
has usually been rendered as ‘“‘thought’”. This seems very

°cf. Asanga, Abhidharmasamuccaya, p 2, p 12.

eeAtthi ripam cakkhuvifiddpassa vatthu; atthi rdpam cakkhuvififid-
passa na vatthu.”” Dhammasarigani 585.

eee“PiyarOpam sidtirOpam rOparh, na rOpakkhando.*” Yamaka 11, 1,
4, 26.

$cf. Carolyn Rhys-Davids' Dhammasarigani introduction, 4 Manual of
Buddhist Psychological Ethics, p LXXY.

ttMaryla Falk,,Némaripa and dharmaripa, passim.
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inadequate, inasmuch: as the connotation of ‘“‘thought’” in En-
glish is ratiocinative, whereas citta exists in all the four medita-
tational stages mentioned above. Citra is in fact the basic con-
sciousness-moment. In order to demonstrate the inadequacy
of the translation ‘“‘thought”, it may be useful to turn to the
discussion of “citta’® by two of the foremost second-century
Abhidharmikas, the Bhadanta Vasumitra and Ghosaka.

According to. the Bhadanta Vasumitra, the meditational ex-
perience of states where there are neither cognitions nor feelings
can be reduced to cittas.* But according to Ghosaka, this is
impossible, as citta always involves certain concomitant events,
two of which are invariably cognitions and feelings.** Being
thus according to Ghosaka always imbued with at least a basic
intellective and emotive side, and according to the Bhadanta
Vasumitra separable from both, ‘“cittza’ is not rendered very
well by “thought” 1n either case. What the Westerner is most
apt to designate by that term are really streams of those moments
subsumed in this treatise under the general heading ‘Initial
mental application” and ‘“subsequent discursive thought”.
Both of these types of mental activity are eliminated fairly early
in meditation, and in fact the second meditational concentra-
tion i1s already free of both of them.*** When meditation
manuals speak of ‘“watching the flow of citras, they mean
something much more fundamental than witnessing an internal
discursiveness : they are talking about unattached observation
of consciousness-moments of whatever sort that may arise.
Similarly, when Padmasambhava speaks of ‘“Eka-Citta’t,
it 1s One Moment of Consciousness that includes them all, and
renderings like ““One Thought” or “One Mind” may be quite
misleading.

Another term which has been' left untranslated i1s “manas’.
It is employed for any consciousness which serves as a direct
condition for a consciousness of the sixth, or “mental”, variety.
As such, it can be used for any occurrence of any of the six varie-
ties of consciousness-moments which help give rise to an

*cf. Discussion for the Demonstration of Action, 34.

**Ghosaka, Abhidharmamrta 66, 12, cf. Kosa 11, ad 44 c.
***Dicha I, 73 ff; Majjhima 1 276 ff, 336 ff, 454 ff; Vibhanga 257 1.
tcf. The Tibetan Book of the Great Liberation.
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immediately subsequent mental consciousness-moment. *‘Con-
sciousness’, *“‘citta”, and ‘**Manas' are regarded as synonyms in
ancient Buddhism®, and Vasubandhu frequently makes men-
tion of their fundamental ecquivalence.*® However, strictly
speaking, some instances of citfa or consciousncss-moments
are not manas, since they don’t give rise to a mental conscious-
ness.

The writings of Asafga introduce a new meaning for “manas’,
which is sometimes used by Vasubandhu also.**®* The term
1s there employed for a scventh typc of consciousness, a witness-
stream of moment-events responsible for the sense of ego®®*®°.
It 1s basically an afflicted object-of-consciousness of the under-
lying store-consciousness, and can be eliminated fairly early in
a Buddhist patht.

Residual impressions from past aggregate-moments in the
present consciousness-moment have been given the metaphoncal
dcsignation “seeds’’. The mctaphor is in some ways a very
apt one. A “seed” is actually a constantly changing series of
interrelated energy-events which gradually, if conditions
allowtt, will give nise to a sprout. Similarly, a *‘latent
impression’” i1s a constantly changing series of moment-events
which will gradually, if conditions allow, give ris¢c to a memory,
or a ‘“‘reverberation” in the consciousness-series. In some ways,
however, the metaphor is not so good, inasmuch as that seres
of moment-events called *“‘a plant seed” only gocs through the
entire sequence once, whereas that series of moment-events
called “a latent impression’ may give rise to repeated trans-
formations in the consciousness-series. The relationship be-
tween consciousness-moments and “‘seeds” i1s symmetrical, since
each consciousness-moment leaves an impression in the con-
sciousncess-series, and this “‘seed’’-sertes colors all future con-
sciousnesses. This 1s true at least until consctousness undergoes

°cf. Samyunta 11, 54.

**Xoda I, ad 16c-d; II 34 a-b; Twenty Verses, Introduction.

*¢¢ Discussion of Five Aggregates, end; Thirty Verses 5-6.

ese® Asanga, Mahdydnasangraha 1, 7. (Lamotte, p 18).

+Thirty Verses, 5.

$+$+The Buddhist scheme of causality, dependent origination, assumes that
there are always plural causes and conditions for any moment-situation,
cf. Commentary pn the Separation of the Middle from Extremes, 1, 10, 11 a.
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that enlightening transformation called in Yogacara texts “re-
volution at the basis’’, where past “seeds” lose their influence,
and a completely unfiltered perception results.

The Mahayana Sandhinirmocana and Lankavatara sttras
speak of a ‘“‘store’ or ‘“‘root” consciousness which is the condi-
tional ground for all the other, ““evolving’ consciousnesses.
Asanga and Vasubandhu introduce it into their consciousness-
systems partially to meet objections which will be given in the
treatise following this one, partially to hint at constriction and
liberation in the consciousness-series. The store-consciousness
is a stream of moment-events which underlies all the other
consciousness-moments : It is the “store-house’” or “support”
of the “seeds”. In Vasubandhu’s most category-cutting mo-
ments, it 1s seen to be totally equivalent to the consciousness-
‘‘seeds’’ themselves.*

Though having some affinities with the ‘‘unconscious’” of
post-Freudian Occidental theorists, particularly Jung’s ‘“collec-
tive unconscious’” which includes all the ‘“‘archetypes” of ex-
perience, the store-consciousness is In Vasubandhu’s writings
the only reason for a feeling of identity or continuity in the
consciousness-series, though it i1s “itself”” not an entity at all.
The dualistic divisions that Freud and even Jung make for the
unconscious can have no placein Vasubandhu’s theories. It is
recognized by Vasubandhu that a mental consciousness’ attempt-
ed determinations in reference to that which is basically sub-
conscious are nothing more than a type of mental-consciousness
construction which cannot be a real description of that which is
fundamentally indeterminate. It seems from a Yogacara per-
spective a tragic error that Western psychological theorists
have pushed ‘“‘good-and-evil” dualisms down into the depths
of the subconscious, thereby introducing an element of deter-
ministic despair. To Vasubandhu, there 1s beneficiality and
unbeneficiality of events only where there has been a conscious
discrimination, and a volition.**

Certain omissions in those groupings of events called “‘moti-
vating dispositions’’ may be on first sight puzzling. For instance,
where is fear? Fear may usually result from a misunderstanding,

*cf. A Discussion for the Demonstration of Action, 32.
**Koéa 1X (Pradhan, p. 477, 1-2, CVP, p. 274,294.)
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but so do any of the afflictions. No Abhidharma list scems
to include it, though something is said about itin Vasubandhu's
Mahiyana works.*

The particular definitions Vasubandhu here gives are often
deeply tlluminating. There is in fact an entire Mahdyina Bud-
dhist way of experiencing and transmuting cmotional energics
inherent in this book. Particularly penetrating is the definition
of “pride™. It 1s scen there that a gloating about *‘one’s supe-
riority”” and a brooding over ‘“‘one’s inferiority’” both stem
from a similar exaggerated and erroneous viewpoint.** Dceply
interesting also js the definition of *““meditational concentration™.
It 1s defined as any complete attention of a cirta, or series of
cittas, on any range of events. Thus, being completely absorbed
in the sensations of the toes is as much meditational concentra-
tion as is a totally formless meditational experience. As the
Bodhisattva Vimalakirtt said, “Thec way you arc sitting here
1s not necessarily the only way of meditating.”’*** Any type of
consciousness-moment may be meditationally concentrated.
This also explains how all types of consciousness-moments
“conform to understanding’, since consciousnesses of any type
may be non-dual experiences.

Since Abhidharma regards ‘‘personalities” as complexes of
ever-changing interdependent streams of moment-events, thera-
peutic methods based on it are going to be very different from
those usually adopted in the West. Western psychology and
psychiatry usually operates from categorizations of the “indi-
vidual”. An entire ever-changing psychophysical complex
may be boxed into an arbitrary category, and then equally arbit-
rarily ‘“‘treated”’. More often than not this is done without
any curiosity, awareness, or tolerance for what the psychophysi-
cal complex is actually experiencing. Instead, there isa prolif-
eration of categories like “psychotic”, ‘‘neurotic’”, etc. It
is indeed unfortunate that the deeper workings of consciousness
and “its’’ own potentials to shatter previous constrictions to-
tally, do not seem to have been noticed : the self-styled observers

*See Commentary on the Separationof the Middle from Extremes, ad 11, 9.
**This insight is traceable to some of the earliest Abhidharma books,

see Dhammasarigani 1116.
**¢ Vimalakirti-nirdefa-sitra, 111, beginning.
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of consciousness in”the West often seem extremely constricted
by their own excluding categories. This is why in psychiatric
institutions, the ‘“patients” often see that their jailers—and
this 1s what it amounts to—are stuck in much more con-
fused levels of consciousness than they are themselves, for it
takes a certain openness and deep sensitivity to arrive at those
special states of perception called ‘“psychotic”’, and ‘“‘someone”
who is stuck 1n categories of a most dualistic kind is not likely
to be nearly as tolerant or understanding. Much incredible
suffering has been inflicted by Western psychiatric categoriza-
tions of people : there have been sad epics of lobotomies, electro-
shock, poison drugs, ruined lives—even breaking the bones of
“retarded” children may be defended as ““behavior modification” !
What if instead the troubled ‘“‘individuals’ were treated ina
manner of which Vasubandhu would approve, with the only
categories used relating to psychophysical moment-events, and
antidotes being applied to those, in such a way that all forms
of perception and communication are equally valid and invalid,
and where everyone’s innate Buddha-nature 1s recognized?

Concerning the Text .

A Discussion of the Five Aggregates is lost in the original
Sanskrit. The rendering into English which follows i1s based
on the Tibetan translation of Jinamitra, Silendrabodhi, Dana-

§ila, and Yesées-sde. (Peking/Tokyo Tibetan Canon, vol. 113,
pp 231-239.)



A DISCUSSION OF THE FIVE AGGREGATES
(PANCASKANDHAKA-PRAKARANA)
Homage to Mafjusri-kumira-bhatat

. The five aggregates are the aggregate of materialities, the
aggregate of feclings, the aggregate of cognitions, the aggregate
of motivational dispositions, and the aggregate of conscious-
NESscs.

What 1s materiality? Matenality is whatever has dimen-
stonality, and consists of all of the four great elements, and every-
thing that is derived from the four, great clements. And what
are the four great elements? The earth-element, water-clement,
fire-element, and wind-elecment. Among these, what 1s the
earth-element ? It is solidity. What is the water-clement ? It
is liquidity. What is the fire-clement? It is hcat. What is
the wind-element? It 1s gaseousncss.? What is derived from
them ? The sense-organ of the eye, the sensc-organ of the ear,
the sense-organ of the nose, the sense-organ of the tongue, the
sense-organ of the body, visibles, sounds, smells, tastes, every-
thing that can be subsumed under tactile sensations, and un-
manifest action® And among these, what 1s the sense-
organ of the eye ? It is sentient materiality which has
color as its sense-object. What is the sensc-organ of the ear?
It is sentient materiality which has sounds as its sense-object.
What is the sense-organ of the nose ? Itis sentient matenality
which has smells as its sense-object. What is the sense-organ
of the tongue ? It is sentient materiality which has tastes as its
sense-object. What is the sense-organ of the body? It is sen-
tient materiality which has tactile sensations as its sense-object.
And what are visibles ? They are the sense-objects of the eye :
color, configuration, and manifest action. And what are
sounds? They are the sense-objects of the ear, having as their
causes great elements appropriated by the body, or great ele-
ments unappropriated. And what are smells? They are the
sense-objects of the nose : pleasant smells, unpleasant smells,
and those which are neither. And what are tastes ? They are
the sense-objects of the tongue : sweet, sour, salty, sharp, bitter,
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4
and astringent. What is everything that can be subsumed under

tactile sensations? They are the sense-objects of the body : the
great elements themselves, softness, hardness, heaviness, lightness,
coldness, hunger, and thirst. What is unmanifest action? It is
matertality which has arisen from manifest action or meditational
concentration: it is invisible and exercises no resistance.”

2. Andwhatare feelings? They are experiences, and are of three
kinds: pleasure, suffering, and that which is neither pleasure nor
suffering. Pleasure is whatever there arises a desire to be connected
with again, once 1t has stopped. Suffering is whatever there arises
a desire to be separated from, once it has arisen. That which is
neither pleasure nor suffering is whatever towards which neither
desire arises, once it has arisen.

3. And what are cognitions? They are the grasping of signsin a
sense-object.” They are of three kinds : indefinite, definite, and
immeasurable. Gunaprabha in his Pancaskandha-vivarana explains
“immeasurable cognitions” as follows: one can have a cognition of

immeasurability, of space, of the ocean, etc.

4. And what are motivational dispositions ! They are events
associated with cittas,” other than feelings and cognitions,
and those that are disassociated from cittas. Among these,
what are the events associated with cittas ? They are whatever
events are associated with cittas. And what are they ? They
are contact, mental attention, feelings, cognitions, volitions,
zest, confidence, memory or mindfulness, meditational concen-
tration, insight, faith, inner shame, dread of blame, the root-
of-the-beneficial of lack of greed, the root-of-the-beneficial of
lack of hostility, the root-of-the-beneficial of lack of confusion,
vigor, tranquility, carefulness, equanimity, attitude of non-
harming, attachment, aversion, pride, ignorance, views, doubt,
anger, malice, hypocrisy, maliciousness, envy, selfishness,
deceitfulness, guile, mischievous exuberance, desire to harm,
lack of shame, lack of dread of blame, mental fogginess, excited-
ness, lack of faith, sloth, carelessness, loss of mindfulness, dis-
tractedness, lack of recognition, regret, torpor, initial mental

application, and subsequent discursive thought.
Among these, the first five occur 1n everv citta. The next

five are certain only with specific objects-of-sense. The next
eleven are beneficial. The next six are afflictions. The rest
are secondary afflictions. The last four also become different
(i.e. they are capable of being either afflictions or beneficial).
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And what 1s contact 7 It is the distinguishing which comes
after the three (sense-organ, object-of-sense, and corresponding
consciousness) have mct together. And what is mental atten-
tion ? 1t is the entering into done by a citta. What 1s volition ?
It 1s mental action, which impels a citta towards good quali-
ties, flaws, and that which is ncither. And what is zesr 7 It
1$ desire towards a range of events of which there s conscious-
ness. And what is confidence ? Itis holding to certainty in
regard to a range of events of which therc is certainty. What
s memory? It is the non-forgetting of a range of events towards
which there i1s acquaintance, and 1s a certain kind of discourse
of citta. What 1s meditational concentration ? It is one-pointed-
ness of citta towards an examined range of events.® What
1s insight ? It is discernment.as regards the same, and is either
understanding, that which has arisen from not having under-
stood, or that which is different from these two. What is faith ?
It is firm conviction, desire, and serenity of citta towards action,
its results, the beneficial, and the Gems.* What is inner shame?
It 15 a shame coming about through a committed offense, in which
the self, or rather the (psychological) event responsible, 1s pre-
dominant. And what i1s dread of blame ? It 1s that shame
towards others that comes about through a committed offense,
in which the outer world ts predominant. What 1s lack of
greed 7 It is the antidote to greed, a non-attachment to that
which is arising in manas.' What is' lack of hostility? It 1s
the antidote to hostility, and is loving kindness. What is lack
of confusion ? It is the antidote to confusion, and is right re-
cognition. And what is vigor? It is the antidote to sloth,
and is enthusiasm of citta towards the beneficial. And
what is tranguility ? It is the antidote toa situation of suscep-
tibility to harm. and is a skill in bodily and mental action. And
what is carefulness? 1t is the antidote to carelessness, a cultiva-
tion of those beneficial events which are antidotes, and abandon-
ing unbeneficial events through continuing in those bencficial
factors : lack of greed, up to vigor. What i1s equanimity? It
is whatever evenness of citta, remaining in a tranquil state of
citta, total tranquility in citta continuing in those factors-lack
of greed up to vigor, through which there is continuity in a state
without afflictions through the clearing away of afflicted events.
And what is an_aftitude of non-harming? Itis the antidote to
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an attitude of harming, and is compassion. And what is atrach-
ment? It 1s adherence to any fixed intent in appropriating
aggregates.!! And what 1s aversion? It is 2 tormented volition
towards sentient beings. And what 1s pride? There are seven
kinds of pride :basic pride, greater pride, the pride that is more
than pride, the pride of thinking “I am”, conceit; the pride of
thinking deficiency, and false pride. Basic pride is any inflation
of citta which considers, through a smallness, either *“I am
greater”’, or “I am equal”’. What is greater pride ? Greater pride
1s any inflation of citta which considers, through an equality,
that “I am greater” or “I am endowed with greatness.” And
what 1s pride that is more than pride? It is any inflation of
citta which considers, through a greatness, that “I am great”.
And what 1s the pride of thinking “I am”? It is any inflation
of citta which is connected with the view of either “I am” or
“mine”’ In regard to appropriating aggergates. And what is
conceit ? It 1s any inflation of citta which considers, in regard
to an excellence which was previously obtained in another
moment, but 1s no longer, “I’ve attained it.”” And what is the
pride of thinking deficiency? It is any inflation of citta which
considers, “I am only a little bit inferior to those of greatly
excellent qualities.”” And what is false pride? It is any in-
flation of citta which considers “I am endowed with good quali-
ties” when good qualities have not been acquired. And what
is ignorance ? It is lack of knowledge regarding action, results
of action, the Truths, and the Gems, and also the mentally
constructed that rises together with it. In the realm of desires!?,
there are three roots-of-the-unbeneficial : attachment, aversion,
and ignorance, and these are the same as the roots-of-the-
unbeneficial greed, hostility, and confusion. And what are views ?
These views are generally of five kinds : the view of a fixed self
in the body, views regarding the permanence or impermanence
of the elements constituting personality, false views, adherence
to particular views, and adherence to mere rule and ritual. And
what is the view of a fixed self in the body? It is an afflicted
udgment viewing either an “I” or “mine” in the appropriating
aggregates. And what are views regarding the permanence
or the impermanence of the elements constituting personality ?
They relate to these same elements (the appropriating aggre-
gates), and are afflicted judgments viewing them as either lasting
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or discontinuous. And what are false views? They are any
afflicted judgments which involve fear towards the elements
of existence, and which cast aspersions on the efficacy of cause
and effect. What is adherence to particular views? It is any
afflicted judgment viewing these same three views, and the aggre-
gates which continue in them, as being the best, the most excel-
lent, attained, and most exalted. And what is attachment to
mere rules and ntuals? It is any afflicted judgment sceing in rules
and nituals, and in the aggregates continuing in them, punty,
liberation, and a leading to Nirvapa. And what is doubt? It
1s any two-mindedness as rcgards the Truths, etc. The latter
three of those afflicted views mentioned above, and doubt, are
the basic mentally constructed. The rest of these views are
the mentally constructed that often arise together with those.!*
What 1s anger? It is any tormented volition of citta which all
of a sudden becomes intent on doing harm. What is malice?
It 1s taking hold of a hostility. What is Aypocrisy? It is un-
willingness to recognize one’s own faults. What ts maliciousness.
It is being enslaved by unpleasant speech. What 1s envy? It
Is an agitation of citta at the attainments of another. What
18 selfishness? It is a holding fast to a citta which is not in accord
with giving. What is deceitfulness? 1t is attempting to show
forth to another an unreal objcct through an action of decoying.
What is guile? It is a deceitfulness of citta which seizes an
opportunity for making secrct one's own flaws. What 1s mis-
chievous exuberance? It is holding fast to a delighted citta
unconnected with internal good qualities. What is an attitude
of harming? It is an intention unbeneficial towards sentient
beings. And what is lack of shame? It is a lack of internal
shame at offences one has committed. And what 18 lack of
dread of blume? It is a lack of dread towards others at offences
one has committed. What is mental fogginess? It is a lack
of skill in mental action, and is thickheadedness. What is ex-
citedness? It is lack of calm in citta. What is lack of faith?
It is a lack of trust in a citta, which is not in accord with faith,
towards action and its results, the Truths and the Gems. What
is sloth? It is a lack of enthusiasm towards the beneficial in a
citta, and is that which is not in accord with vigor. What is
carelessness? It is any non-guarding of citta from afllictions,
and non-cultivation of the beneficial, which comes about by
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being linked with greed, hostility, confusion, or sloth. What
1S loss of mindfulness? 1t is an afflicted mindfulness, an un-
clarity as to the beneficial. What is distractedness? It is any
diffusion of citta, which partakes of greed, hostility, or confusion
on the five sense-qualities of the realm of desires. What
1S lack of recognition? It is a judgment connected with afflic-
tions, by which there is entry into not knowing what has been
done by body, voice, or manas. What is regret? It is remorse,
a piercing sensation in manas. What is torpor? It is a con-
traction of citta which 1s without capacity for entering down
into anything. What 1s initial mental application? A discourse
of inquiry by manas, a certain kind of volition and discernment,
which can be characterized as an indistinct state of citta. What
is (subsequent) discursive thought? A discourse of examination
by manas, which in the same way can be characterized as a more
precise state of citta.14

And what are the motivating dispositions disassociated from
cittas? These are pure designations for situations in materi-
alities, cittas, and events associated with cittas, and are desig-
nations only for these, and not for anything else.’®* And what
are they? Prapti, the attainment without cognitions, the attain-
ment of the cessation of cognitions and feelings, any non-medi-
tative state without cognitions, life-force, taking part in an or-
ganism, birth, decrepitude, continuity, lack of duration, the
collection of words, the collection of phrases, the collection

of syllables, the state of being separate from Dharma, and other
factors like these.

Among these, what is prapti? It is becoming connected
with something attained.!® Actually, it is a “‘seed’’1?, a capacity,
an approachment, and an adjustment to circumstances.’® And
what is an attainment free from cognitions? It i1s any cessation
of non-stable events: cittas and events associated with cittas,
which is totally clear and separate from attainments, and which
comes about through a mental attention dispensing with cogni-
tions about to arise, where former cognitions do not exist. And
what is the attainment of the cessation of cognitions and feelings?
It is any cessation of non-stable and more stable events, cittas
and events associated with cittas, which comes about through
a mental attention dispensing with cognitions, continuing in
which comes after the summits of existence have been practised,
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and which is separate even from those attainments present in
the stage-of-nothing-whatever.!* And what is a non-meditative
state without cognitions? It is the cessation of non-stable events:
cittas and events associated with cittas, which takes place, for
instance, within those groups of gods which are sentient, but
do not have cognitions. What is life-force? It is, as regards
any events taking part in an organism, any continuity, for a
certain time, of motivating dispositions which have becn pro-
jected by past action. And what is raking part in an organism?
It 1s any close interrelationship of bodily parts as regards sen-
tient beings.*® What is birth? [t is any arising of a stream of
motivating dispositions which has not already arisen, as regards
any collection of events taking part in an orgnism. And what
1s decrepitude? It is an alteration in the stream of those hke
that (1.e. events taking part in an organism). What is continuity?
It is the senal propagation in the stream of those like that.
What 1s lack of duration? It is the discontinuity in the stream
of those like that. What is the collection of words? It ts deno-
tations for the own-beings of events. What is the collection of
phrases ? It i1s denotations for the particularities of events.®!
What is the collection of syllables ? They are the syllables of
actual sound through which the other two are disclosed. Though
these all refer to speech, meanings are communicated depen-
dent on words and phrases. For the samc syllable does not
arise with another synonym.??* And what is the srate of being
separate from Dharma ? It is the non-attainment of noble
psvchological events.

These all are called *“‘the aggregate of motivational disposi-
tions™.

5. And what is consciousness ? 1t is awareness of an object-
of-consciousness, visibles, etc. ‘Citta’” and ‘“manas’” are the
same as consciousness. They are so designated because of
their variety, and because of their providing a mental basis,
respectively.® Actually, the store consciousness is also citta,
as it accumulates the seeds for all motivating dispositions.*
Its objects-of-consciousness and aspects are undiscerned.?® It
joins an assemblage pertaining to an organism into a felt rela-
tionship, and continues as a series of moment-events. Thus,
though there is awareness of a sense-object immediately upon
emerging from_the attainment of cessation of cognitions and
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feelings, the attainment free from cognitions, or a non-medi-
tative state without cognitions, it arises as tiae consciousness of
the attainments themselves: it is the state of evolvement into
another aspect once there has been perception dependent upon
any object-of-consciousness; it is the state of citta’s arising again
even after the consciousness-stream has been severed; it is entry
Into Samsira* and transmigration in it.28 This same store-con-
sciousness is the support of all the seeds, the basis and causality
for the body, and the state of continuance in a body. It is also
called “the appropriating consciousness’”, because it appro-
priates a body. Used in the sense of a specific entity, manas
1S an object-of-consciousness, within the store-consciousness,
a consciousness always connected with confusion of self, the
view of a self, pride of self, love of self, etc. It also joins an
assemblage pertaining to an organism into a felt relationship,
and continues as a series of moment-events, but does not exist
In a saint, the Noble Path, or at the time of the attainment of
cessation.

Why are the aggregates thus designated ? It is through their
collectivity, 1.e. various kinds of materialities, etc., being heaped
up together that ““times”, “‘series’, ‘‘aspects’, ‘“‘developments’,
and “‘sense-objects’’ seem to occur.?’

The twelve sense-fields are the sense-field of the eye and the
sense-field of visibles, the sense-field of the ear and the sense-
field of sounds. the sense-field of the nose and the sense-field
of smells, the sense-field of the tongue and the sense-field of
tastes, the sense-field of the body and the sense-field of tactile
sensations, the sense-field of marnas and the sense-field of men-
tally cognizables. The eye, visibles, the ear, sounds, the nose,
smells, the tongue, tastes have all been discussed previously.
The sense-field of the tactile is the four great elements and every-
thing (all the incredibly numerous various sensations) which
can be subsumed under tactile sensations. The sense-field of
manas is any aggregate of consciousness. The sense-field of
mentally cognizables is feelings, cognitions, motivating disposi-
tions, unmanifest action, and the uncompounded. And what
is the uncompounded ? Space, the cessation not through
contemplation, the cessation through contemplation, and Such-

*The world of change.
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ness. Among these, what is space ? It is any interval separat-
ing matenalities.®® What is a cessation not through contempla-
tion? It 1s any non-separation from cessation without anti-
dotes to afflictions figuring in.® And what is cessation through
contemlation ? It is any non-separation from cessation, any
constant non-ansing of aggregates through antidotes to afflic-
tions. What is Suchness ? It is the ‘‘inherent nature (dhar-
matad) of any event™, and is the selflessness of events.*

Why are these called “‘sense-ficlds™ ? Becausc they are the
doors to the rising of consciousness. The ecightecn sensory
domains are the domain of the eye, the domain of the visible,
the domain of the visual consciousness: the domain of the ear,
the domain of sounds, the domain of audial consciousness; the
domain of the nose, the domain of smells, the domain of olfac-
tory consciousness; the domain of the tongue, the domain of
tastes, the domain of gustatory consciousness; the domain of
the body, the domain of the tactile, the domain of tactile con-
sciousness, the domain of the manas, the domain of mentally
cognizables. and the domain of the mental consciousness. The
domains of the eye, etc., and the domains of visibles, etc., are
the same as the sense-fields. The domains of the six conscious-
nesses are awarenesses with objects-of-consciousness in visibles,
etc., and which are dependent on the cye, etc. The domain of
manas is any of these consciousness-moments which are past
immediately afterwards, because of the continuity of the sixth
consciousness.3! In this way, the sensory domains have been
determined as eighteen.

Ten of those sense-fields and domains (the sensory organs
and their objects) and that part of the sense-field of mentally
cognizables which may bec subsumed under it (unmanifest ac-
tion) constitute whatever is the aggregate of materniahity. The
sensc-field of manas and the seven domains of citta (the visual,
olfactory, gustatory, tactile, and mental consciousnesses, and
the domain of mentally cognizables) constitute whatever 1s the
aggregate of consciousness. The sense-fields and domains of
mentally cognizables also constitute whatever are the other
three aggregates (feelings, cognitions, and motivating disposi-
tions), one part of the aggregate of materiality which may be
subsumed under it (unmanifest action), and the uncompounded.

Why are these called ““domains™ ? Because they grasp an “own-
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characteristic’, though without a “doer”.32 As to why they
are called *‘aggregates”, etc., this serves as an antidote to the
three kinds of grasping after self, in order. The three kinds.
of grasping after self are grasping for one central entity, grasp-
ing for an ‘“‘enjoyer’’, and grasping for a ‘“doer”.

Among these eighteen sensory domains, which contain
materiality ? Whatever has the own-being of the aggregate:
of materiality. Which do not contain materiality ? The rest
of them. Which can be seen ? Only the sensory domain of
visibles 1s an object-of-sense which can be seen.3® Which are
invisible ? The rest of them. Which exercise resistance ?
The ten which contain materiality, which exercise resistance:
on each other. Which do not exercise resistance ? The rest
of them. Which are liable to be connected with afflictions 73¢
Fifteen (i.e. the sensory domains of the eye to tactile conscious-
ness), and part of the last three (manas, mentally cognizables,
and mental consciousness). Which are unliable to be connected
with afflictions ? Part of the last three. Those because of
having a scope allowing for the direct perception of the arising
of afflictions.3®> Which are without afflicitions ? Part of the:
last three. Which occur in the realm of desires ? All of them.
Which occur in the realm of simple images ? Fourteen : all
of them except smells, tastes, olfactory-consciousness, and gus-
tatory-consciousness. Which occur in the imageless sphere?
Part of the last three. Which are included within the aggre-
gates 2 All of them except the uncompounded. Which are
included within the appropriating aggregates ? Those con-.
stituting a ‘““personality’’. Which are beneficial, which unbene-
ficial, and which indeterminate ? Ten may belong to any of
the three categories : the seven sensory domains of citta, and
the sensory domains®> of visibles, sounds and mentally cogni-
zables. The rest of them are all indeterminate. Which are:
“internal” ? Twelve of them : all of them except visibles,
sounds, smells, tastes, tactile sensations and mentally cogni-
zables. Which are “‘external” ? Six of them : those not in-
cluded in the preceding. Which have an object-of-conscious-
ness ? The seven sensory domains of citta, and one part of
the sensory domain of mentally cognizables, namely, whatever
events are associated with cittas. Which are without an object-
of-consciousness 7 The ten others and most of the sensory
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domains of mentally cognizables. Which contain discrimi-
nation ? The sensory domains of manas, mental conscious-
ness, and mentally cognizables. Which do not contain dis-
crimination ? The rest of them® Which are appropriated ?
Five of the “internal™ (organs [-V) and part of the *‘external”
(i.c. part of visibles, sounds, smells, tastes, and tactile sensa-
tions). Which arc unappropriated ? Part of the four (all
visibles, smells, tastes and tactile sensations not integral parts
of the sensory organism)’® which are functional (sabhaga)? The five
internal matenal ones (organs 1-V) because there is a correspondence
between the specific consctousness and its sensory domain. Which
are non-functional (tat-sabhaga)? The same when they are cmpty 1n
relation to their specific consciousness, because of a conformity of
each to its own knowledge. ”’
NOTES

* This scems in contradiction with note 14, but Yasomitra explains: Though
the sensory consciousnesses do have basic discrimination, they lack the
discrimination of definition (abhinirOpana-vikalpa), i.e. “This is this, that is
that”, and hence are called non-discriminatory. (Abhidharmakodavydkhyd,
ad I 3)).

1. On the Bodhisattva Madjusri ““who has become a prince’’, sec Intro-
duction to this text, p 38.

2. The great elemenis.

The great material elements accepted by the Vibhdsa are carth, water,
fire and wind. It has been held (cf. Jaini, AbAidharma-dipa, Introduction,
p 90) that the theory of these elements may have been inspired by the Vai-
§esikas, who enumerate earth, water, fire, wind, space, time, place. soul
and manas as dravyas (Kapidda, Vaifesika-siatra 1, 1, §). But their adop-
tion in Buddhism may actually antedate Kapdda, as it it in evidence in the
Dhammasargani (643). 1t is possible that both Buddhist Abhidharma
and Vaisesika may derive their elements via the Upanisads (cf. Prasna-Upa-
nisad 1V, 8) from the cosmogenic categories of the Brihmanas. The Sara-
patha-Bréhmana, X1, 1, 6, 16-24, states that water, breath (wind), speech,
and fire were created at the first full-moon and new-moon rites performed
by Prajipati and Paramesthin; at the second rite, the sky (space), earth
and water were created.

Already in the Prakaranapada of Vasumitra (Chinese translations Taisho
1541 and 1542), a text held in canonical estcem by the Vibhdsa, 1hese cle-
ments are not the common things usually designated by the names “‘earth™,
etc., but rather represent more abstract principles to be found in matenality.
Earth is the solid principle that holds things in place, water the wet prin-
ciple which has cohesion as its special quality, fire the hot princtple that
cooks and transforms, and wind the mobile principle that expands and dis-
places (Prakarapapéda 13 a, quoted La Vallée Poussin, Kofa I, p 22). Vasu-
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mitra says further that these elements are directly perceptible only by the
fifth, or tactile, consciousness.

3. A detailed discussion of the Vaibhasika concept of ‘‘unmanifest ac-
tion” occurs in A Discussion for the Demonstration of Action, 14 and in note 3.

4. A discussion of these divisions of the visible (all of which except color
are rejected by Vasubandhu) is given in 4 Discussion for the Demonstration
of Action, 1-5. On ‘‘configuration”, see note 5 to that text.

5. Though an “unmanifest action” is a residual force which has as its
locus the material elements of the body, it does not share the usual charac-
teristics of materiality, since it is not directly perceptible, and exercises no
resistance. This latter phrase means that the locus of one materiality can

not be occupied by another, so that if two instances of materiality collide,
one will displace the other.

6. A cognition is a particularization of perception, and may accompany
any type of consciousness-moment. Certain “signs” or salient features
are taken hold of : thus there may be ‘“‘the cognition of the smell of a jas-
mine flower”’, ‘“‘the cognition of the taste of rice’, or ‘“‘the cognition that
everything 1S impermanent’” accompanying instances of smell-conscious-
ness, taste-consciousness, and mental consciousness, respectively.

7. On cittas, see introduction to this text, p 59-60.

8. *“‘One-pointedness’ iIs a metaphor for complete concentration. Any
range of events may serve as a focus for meditational concentration. See
introduction, p 63. A totally formless meditation is still ‘‘one-pointedness
of citta towards an examined range of events’’, since formless experiences
are still included in a definite range of events.

9. This 1s a Buddhistic definition of “‘faith”, which focuses on those
few “‘articles of faith’ accepted by Buddhism : that actions all have retri-
butory effects for their “performers”, that there is a beneficial course of
action which is not conducive to the arising of suffering, and that the “Gems”’
(the Buddha, the Dharma and the Buddhist community) are worthy of
respect because they indicate beneficial courses of action.

10. On manas, see introduction, pp 60-61. This definition of ‘“greed”
suggests that greed (or attachment, which is seen to be the same) can arise
only in regard to mentally constructed events.

11. ““The appropriating aggregates’ are those collections of aggregates
that constitute a definite life-stream : they ‘‘appropriate’ their interrela-
tionship.

7Y &¢

12. The three realms of experience are ‘“‘the realm of desires’’, ‘“‘the realm
of simple images” and ‘‘the imageless realm”.- Any state where all the
sense-consciousnesses are operative, and where all passions and aversions
have their full opportunity to develop, is subsumed under “the realm of de-
sires”. Thus, all non-meditationally concentrated states are included there.
“The realm of simple images’’ comprises the four first meditational stages,
where certain senses, such as smell and taste, are not operative. ‘‘The 1mage-
less realm’ comprises any state where all senses except the mental conscious-
ness are suspended. It is “‘imageless”, then, in the sense that the first five
consciousnesses no longer perceive their objects. These states are the ex-
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treme meditational concentrations, the four *‘imageless attainments’, which
culminate in the attainment of the cessation of all cognitions and feeclings.

The conception of these *‘realms™ in Buddhism shows an amalgamation
of cosmological neceds with the result of meditational experimentation.
In the carliest Buddhist conception, there were apparently only two *‘recalms™:
a “‘realm of images” and an ‘‘imageless realm™. (cf. Sutta-nipdta 755-
156, Itivuttaka 51, 73.) Przyluski noted that the contrast between the
‘realm of desires™ and the ““realm of images™ was added later (**Bouddhisme
ct Upamishad™, Bulletin de [ Ecole Francaise de ' Extréme Oriens, 1932).
Falk supplics an explanation for this when she says that the assumption
of a three-*"realm’™ division was made necessary by increasing experimenta-
tion with the imagecless attainments (Ndmaripa, p 98). Originally, these
meditations were not very important in Buddhism, though they were prac-
tised and held central by several religious orders. including that of Udraka,
the second religious teacher of the Buddha. In Digha 111, 131, T, it is stated
that the four simpler meditations are all that are necded to attain the fruits
of sainthood, and it is also significant that directly before his death, the
Buddha went into those meditational conceritrations only (Digha 11, 156).
Increasing experimentation with the sense-suspending attainments made
it necessary to distinguish “realm-wise'” between them and the simpler medi-
tational stages.

13. It is primarily doubt as regards the clearly perceived. false views,
adherence to any particular view, and adherence to mere rule and ritual,
that gives rise to mental constructions—thoste focuses of mental conscious-
ness that have no reality outside of the constructions of that consciousness.
Other particular views which have an unbeneficial effect rest on those four
types of confusion.

14. *“‘Initial mental application” and ‘“‘subsequent discursive thought™
are two kinds of flows of discrimination—in fact the first of them is to Vasu-

bandhu svabhdva-vikalpa, ‘‘basic discrimination ', the kind that makes atl
other kinds possible. Both of these are regarded as existing together within
the sensory consciousnesses by the Vibhdsd, and by orthodox Vaibhasikas
such as Sanghabhadra and the Dipakira. But in the face of Vasubandhu's
attacks, which state that these two are not genetically different, but only
different stages in the same ‘“‘series’’, and thus can’t be situated together
within one moment of consciousness, both Sanghabhadra and the Dipakara
are forced to admit that the second of these can be present in the first five
types of consciousness only *'in an unmanifest state', cf. Abhidharmadipa
ad II, 123, p 83; Yasomitra's citation of Sanghabhadra’s Abhidharmanyd-
yanusara, ad Il 33, Law ed I, p 57. (See also Jaini’s discussion, Abhi-
dharmadipa, introduction, pp 83-88.) To Vasubandhu, “initial mental apph-
cation” is not really a separate event, but represents a certain kind of voli-
tion and constructing discernment existing, as he says, even in sensory con-
sciousnesses, as long as these are not meditationally concentrated, (cf. Ya-
§omitra’s discussion, Vyakhyd, ad 1 33, Law I, p 74) whereas according to
older definitions, such as the Vibhdsa's and Asanga’s, it and discursive
thought rest on volition and discernment, rather than being strictly identifiable
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with them (Abhidharmasamuccaya, p 10; Yasomitra Vyakhya, ad 1I 33, Law
II, p 57). Following Vasubandhu initial mental application is volition
or discernment inasmuch as it does or does not involve deduction (cf. Ya-
§omitra, ad I 33, Law I, p 74 : ‘“‘Anabhylihavasthayam cetana abhytha-
vasthayam prajieti vyavasthapyate)’”. The discussion of Schmidthausen
in his article “Sautrantika-Voraussetzungen in Vimsatika und Trimsika™
which attempts to uphold some kind of a fundamental distinction between
sensory and non-sensory consciousnesses in Vasubandhu’s psychology, is
confused to some extent by a misquotation from Yasomitra in Jaini’s edi-
tion of the Abhidharmadipa. Initial mental application is certainly not for
Vasubandhu “‘only an impulse”, as Schmidthausen claims. Jaini’s quota-
tion from Yasomitra is ‘“‘Cetanavi$esa eva vitarka iti”’ (p 19, n 4), ‘‘He says
that initial mental application is only a certain kind of volition’’, but the
text clearly reads *‘Cetanaprajriavisesa, ‘‘a certain kind of volition or dis-
cernment’ (Yasomitra, ad I 33, Law I, p 74). Vasubandhu does not place
too much emphasis on the distinctness aspects of these mental streams, as
he considers such descriptions quite relative (cf. Kosa II, ad 33a-b, La
Vallée Poussin, pp 173-174). Sthiramati explains that the ‘‘indistinctness”
of initial mental application when compared to subsequent discursive
thought consists in the fact that initial mental application considers only the
object of sense or understanding, without further connections being made.
These are made by subsequent discursive thought., (Trims$ikavijriaptibhasya,
p 32). (See also Dhammasarngani 7-8, and Carolyn Rhys-Davids’ com-
ments on Buddhaghosa’s Arthasalini 114, 115, where “‘initial mental appli-
cation’ is described as ‘“‘a distinctively mental procedure at the inception
of a train of thought, a deliberate movement of voluntary attention’’ and
““subsequent discursive thought” as ‘‘the movement and maintenance of a
voluntary thought-continuum, as distinguished from the initial grappling
with the subject of reflection.”, Dhammasargani translation, p 10, note 1;

p 11, note 2.)

It is interesting that Vasubandhu will characterize these mental flows
which make for discriminations as being potentially afflictions. These
flows tend to result in holding fast to views, etc., and thus give rise to afllic-
tions. They are both eliminated fairly early in meditational concentration
streams.

15. Vasubandhu is here eliminating the entire category of ‘“‘motivating
dispositions disassociated from citta”, and proceeds to explain how each
of these ‘‘moment-events”’ thus categorized really represents a particular
condition in materialities, cittas, and events associated with cittas.

16. ‘‘Attained” 1s here being used in its most bland scientific sense, to
mean ‘‘becoming intimately associated for a time"’.

17. Sce Introduction, pp 61-62. Here, what the Vaibhisika and Mabhi-
§asaka accept as a special entity prapti is equated to residues in conscious-
ness effected by latent impressions.

18. When one says, conventionally, that ‘X has Y, the Mahisisaka
and Vaibhasika explain this as moment-event A subsumed in ‘‘serics X
connected by a prapti to moment-event B subsumed in ‘‘series Y. A pra-
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pti is recognized by them as a special kind of entity that links diverse but
related clements. As such it plays a role not unlike the inherence-cate-
gory (samavdya-paddirtha) of the Vaideyikas, except that the Iatter, at Icast
in the carlier theory, is single, whereas there is a prdpti for each connect-
ing relationship between two events. Vasubandhu regards the concept
of prdpti as bogus. What is thus designated may be a “‘seed’, as when
one says "X has such and such a view'. This mecans that, within the aggre-
gate-scries designated as *'X'", there are consciousncss-moments accompa-
nied by latent impressions from past moments (“'sceds’’), making for a view.
It may be a capacity, as when one says, **X has great bodily strength.”  This
means that, within the aggregate-series designated as ** X', there is the capa-
city for doing hcavy bodily actions. It may be an ““approachment™, a grow-
ing physical proximity of two events, as when one says "X 1s cating food"'.
It may be simply an “*adjustment according to circumstances’’. as when one
says, “X has a feeling of pain’ (explained by the Mahisisakas and Vaibha-
sikas as a consciousness-serics designated X' linked to an aggregate of
suffering-fecling by a prdpti). According to Vasubandhu, this is simply
an alteration from onc citta to the next because of a circumstance of pain
in the fecling-aggregate interrelated to the consciousness-aggregale.

19. The attainment of thc cessation of feelings and cognitions, last of
the “imageless meditations™, is reached only after the consciousness-scrtes
has passed through the other four imageless attainments, which are also
designated as “‘the summits of existence™. Thesc latter are the meditational
attainments focused on infinite space, on infinite consciousness, on nothing
whatever, and the state which is neither cognitional nor non-cogmtional.
For the attainment of cessation of feclings and cognitions to be reached,
even those events present in the stage which is neither cognitional nor non-
cognitional must no longer be present. Vasubandhu says that the attain-
ment of cessation of feelings and cognitions must be separate from the
subtle attachments present even in the stage of nothing whatever, but actu-
ally he **should” say in addition that this attainment is scparate even from
the dim cognitions of the stage which is neither cognitional nor non-cogni-
tional, as well.

20. The factor here translated as ‘‘taking part in an organism ' has
usually been rendered *‘generic similarity’’. This however is clearly not
what is involved, as can be seen from Vasubandhu's dcfinition.

21. A word may indicate the “‘own-being’’ or ‘‘nature’” of a moment-
event. e.g. “*blue’, but a complete meaning dealing with particulars of events

can only be expressed by a phrase.
22. Syllables themselves are not the conveyors of meaning, othcrwise

each synonym would consist of the same syllables.

23 “Cittas” are so called because of their variety (citratva), and all in-
stances of *“/manas’” are so called becasue of providing a mental basis (mana-
sraya). The first of these etymological explanations is used by Vasubandhu
again in A Discussion for the Demonstration of Action, 31, and in The Teach-
ing of the Three Own-Beings, 1.

24. = This_is the second etymological explanation of *‘citta’, by the root
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ci, cinoti, *‘to accumulate’. This again occurs in KSP 31 and TSN 7. The
siXx consciousnesses are variegated, thus fit with the first etymology; the store-
consciousness accumulates ‘“‘seeds’’, thus fits with the second.

25. According to Mahisasaka and Vaibhasika theory, each conscious-
ness must have an object-of-consciousness and also an aspect, that is, some
special characteristic by which it can be recognized. Since the store-con-
sciousness underlies the six discerning consciousnesses which have definite
objects-of-consciousness and aspects, it cannot be discerned by any of them.
Thus its object-of-consciousness and aspect must be undiscerned. It is
known only by inference, as Sumatisila says in Karmasiddhitika, ad 36. Though
this may be an embarrassing admission to make in the face of Vaibha-
sika charges that a consciousness should be directly experienced, it at least
has the value of consistency. Vasubandhu’s admission that the object-
of-consciousness and aspect of the store-consciousness are undiscerned
is better than the approach of Occidental ‘““depth-psychologists’, who posit
a ‘‘subconscious’ and then try to fix its contents, which is tantamount to
saying that the ‘subconscious’ can be consciously discerned.

26. Here, Vasubandhu has compactly given the inferential justifications
for assuming a store-consciousness within his definition of it. The medi-
tational attainment of the cessation of cognitions and feelings must itself
be accompanied by consciousness-moments, otherwise the consciousness-
series could never resume once the attainment ceases. This is one of the
main arguments for the existence of the store-consciousness in 4 Discus-
sion for the Demonstration of Action. A consciousness-series changes per-
manently after it has been impressed by an object-of-consciousness : again
this is impossible without some substratum. Entry into Samsara, i.e. con-
sciousness’ becoming linked with an organism, i1s again impossible without
some consciousness preceding temporally the six discerning consciousnesses,
as these do not yet exist at the inception of an embryo’s existence. Trans-
migration in Samsara, or, more properly, the residue of the aggregate-com-
plex from one life to the next, is again impossible unless there is a substra-
tum where the residue exists. Some of these arguments were already used
by Asanga. (The argument of a consciousness’ being necessary in the attain-
ment of the cessation of feelings and cognitions is raised by Asanga in. Maha-
yanasangraha, 1, 31., the change In aspects In consciousness implying a
substratum in I, 32., no possibility of the carry-over of impressions from
one moment to the next without an underlying consciousness, in I, 33-34.,
and the impossibility of there being a residue of one consciousness-complex
from one moment to the next without a store-consciousness in I, 38.)

27. The aggregates are first of all so designated because they are not
simple moment-events, but are moment-events ‘‘heaped together”. For
instance, ‘‘materiality”, though one kind of aggregate, consists in one mo-
ment *‘in one organism” of a huge number of moment-events, in fact all the
events which twentieth century physiological chemistry is attempting to
define. Furthermore, they are not only ‘“aggregated” in one moment,
but the events in one aggregation-moment help give rise to the next. Time,
a real category to ancient and modern Vaisesikas, is recognized already in
the Vibhdsa as being only a name for the flow of compounded events (see



A Discussion of the Five Aggregates 81

Vibhdsi sclections translated by La Vallée Poussin, Mélanges 1936-37, p. 8).
Thus “time™ exists only because moment-events are followed by subsequent
moment-events. A “‘series’, similarly, 18 only a mctaphor for the phenomenon
of onc aggregate-moment's arising when the other has ceased, and being causally
linked to the previous one. An “aspect™, defined as a distinguishing characteris-
tic for a moment-cvent, is really not anything of the sort, either, since *it"" is
abstracted from the many events arising in one moment. A *“development™,
again, docs not really occur, since there is not anything which can undergo
change : rather each moment is distinct from the previous one. It is con-
ventionally said that **A visible 1s a scnse-object of an eye™, but this state-
ment comes only from the visual consciousness-aggregate arising in a com-
pounded and cognitional form.

28. "Space”, recognized as a dcfinite kind of entity in Vaidesika philo-
sophy, is also accepted by many Abhidharmika systems, including that of
the Mahisdsakas (Barcau, Mahiddsaka thesis no. 19, Les sectes, p. 185).
If it is accepted, it must clearly be uncompounded, i.c. not consisting of
conditioncd moment-cvents. Vasubandhu however denies that space is
an enlity at all. He says that it is simply an interval between materialitics,
and is thus an absence of impinging materiality.

29. *“Cessation not through contemplation™ is the¢ Abhidharmika term
for a cessation of the psychophysical complex which has not come about
through the specifically Buddhist contemplations of the truth of suffering,
the truth of the arising of suffcring, the truth of the cessation of suffering,
and the truth of a path leading to the cessation of suffering. Passages which
in detail discuss *‘cessation not through contemplation” indicate that any
cessation of “‘an aggregate-series” can be designated in this way, as long
as the cessation has not come from a contemplation of the Four Noble Tru-
ths, nor by the inhereat destruction of each moment-event. (This latter
type of cessation, which refers to moment-events rather than to *‘series’,
is called by the Vibhdsa ‘‘cessation due to non-eternality” (Vibhasa, 31,
translated by La Vallée Poussin, BEFEO XXX. p. | fI). Thus, a non-Buddhist
yogi who through. meditations is able to annihilate factors of suffering, has
achieved this through ‘‘a cessation not through contemplation’, because
the knowledge of the Noble Truths was not involved. A scrics of blue vis-
ual consciousnesses ceases when the stimulus giving rise to blue visual con-
sciousnesses ceases: this would also be, and far more obviously so, *‘a ces-
sation. not through contemplation”. The nature of this cessation was
however the subject of much dispute among Abhidharmikas (cf. Vibhadsd
31, 32, translated by La Vallée Poussin, BEFEO XXX, pp. 1-28; Vasubandhu,
Koda 1, ad 5-6: Sanghabhadra, Nydydnusdra, 1, 32, translated by La Valiée
Poussin, BEFEO XXX, pp 259-60, cf. pp 263-298). *“Cessation through
contemplation” is essentially an Abhidharmika synonym for *‘Nirviga”
(Vibhdsa 31, synonym no. 1, La Vallée Poussin, p. 10).

It is interesting that Vasubandhu here reduces the cause of “cessation
through contemplation™ from a realization of the Four Noble Truths to
antidotes to afflictions. Presumably, for him, a non-Buddhist not recog-
nizing the Four Noble Truths could still give nse to cessation through con-
templation, if_antidotes to afflictions were applied.
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30. In other words, the ‘only inherent nature in all events is that they
have none! Suchness i1s the equivalent of Emptiness, by which all events
have no graspable nature. Vasubandhu has thus eliminated the entire
Mahisasaka list of uncompounded events, for all of them, by his defini-
tions, are mere absences.

31. The sixth consciousness, or mental consciousness, includes in its
““domain” residues of consciousnesses of all six varieties. For example,
an audial consciousness may arise in one moment, the mental conscious-
ness ‘‘That note was flat”’, referring to the previous audial consciousness,
may arise in the next moment. The domain of manas, i.e. any of the con-
sciousnesses preceding a sixth-consciousness-moment, is itself ‘“‘past immedia-
tely afterwards”, i.e. it is momentary. But a reflection on this manas by
a succeeding sixth-consciousness-moment, is possible. Thus, a kind of
continuity 1n succeeding sixth-consciousness-moments is possible, because
previous conscitousness-moments of all six varieties affect succeeding sixth-
consciousness-moments. In the example above, the sound itself is an au-
dial consciousness, and lasts for a moment. The mental-consciousness-
moment *“That note was flat”’, which depended on the previous second-
consciousness-moment can itself give rise to a ‘‘series’” of new sixth-con-
sciousness-moments, such as ““The singer might have been under some strain
at that moment’, “This composition requires great skill in executing musi-
cal ornaments,” etc., etc., all of which are continuous upon one another
and derive In part from the audial consciousness-moment which has long
passed.

32. There are only the efficacies of these particular domains, without
there being any central *‘doer’. This 1s of course a necessary recognition
in realizing ‘‘the selflessness of personalities®.

33. This should seem obvious, but the implications of this statement
may not be. Thus, wherever visual ‘““models’’ are made in regard to that
which isn’t visible, what is being made is a distortion. It is as futile as at-
tempting to explain the visible in terms of smell.

34, See A Discussion for the Demonstration of Action, note 43. The
term ‘‘connected with distress’® (sasrava) has been rendered by *‘liable to
be connected with afflictions”, which is what the prior term really means.

35. The mental-consciousness-aggregates have the possibility of recog-
nizing the arising of afflictions; for instance, when they are meditationally
concentrated in certain ways. Thus they may be either liable to be con-

nected with afflictions, or not.

35a. The sensory domain of visibles can be beneficial or unbeneficial only
because of manifest action (vijiapti-karma), which is assumed to be part of
the sense-field of visibles. (See, in this book, A Discussion for the Demon-
stration of Action, 1-4). The sensory domain of sounds 1s beneficial or
unbeneficial only if it is verbal action.

36. “Unappropriated” from the point of view of a particular aggregate
“series’”’, see note 11.

37. An object of consciousness is functional when the conscilousness proper
to it has arisen or will arise. A non-functional object of consciousness is when
it has not, for one reason or another, become “conscious” (cf. KoSa I, Pradhan.

p. 106; LVP, p. 75).



A DISCUSSION FOR THE DEMONSTRATION
OF ACTION

(Karma-siddhi-prakarana)



INTRODUCTION

The Buddhist academic Sumati§ila, who in the late cighth
century wrote a meticulous commentary on this text, perhaps
not fully rcalized its revolutionary content when he allowed an
objector the statement that this is onc of those treatises that
try to count the tecth of crows.® 1t is a highly scholastic work,
in the style of the Kosa, and uses the technique of expressing the
author's views as objections to opponcents’ theses. It 1s in fact
a frontal assault on Vaibhasika thcories, and answers many of
the objections -that Vaibhisika masters had raised towards
earlier formulations by Vasubandhu.

It is not a *“Hinayina’** treatisc. It uses the store-con-
sciousness to account for psychic continuity, quotes the Maha-
yana Sandhinirmocana-siitra as authoritative scnpture, and
ends very Mahayanistically with the transference of all ment
gained to all sentient beings. But it is directed at **Hinayanists’,
and, by filling up holes in earlier theories, is attempting to lure
Vaibhidsikas to become involved with the further implications
of Yogicara theory, which are not alluded to here dcliberately
“to ease the shock’.

“Action™ is ““karma”’, that kind of activity which has an cthi-
cal charge, and which must give rise to a retributionary *‘rever-
beration” at a later time. If suffering is inflicted, the inflicting
aggregate-complex ‘“‘series” will feel future suffering as a retn-
bution for it. But the ‘‘time interval” between the two events
is a problem for a theory maintaining momentariness. This
treatise thus becomes absorbed in the problem of psychophysi-
cal continuity.

In what is probably Vasubandhu’s ecarliest thecory, in Kosa
IX, memory is explained by a sensory or mental impression
remaining latent in the consciousness-‘‘series’” and subsequently,
when the proper conditions are present, emerging to a conscious

*Sumatidila, Karmasididhitika, Peking/Tokyo ed. Tibetan Canon no.

5572, volume 114, p 204, 1, 2.
**«Hinayina" (Lesser Vehicle) is the somewhat pejorative term given by

Mahiyinists to Buddhists not following the Great Vehicle.
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level. As we have seen, these latent impressions are often given
the metaphoric designation ‘“‘seed’. Thus, volitions of bene-
ficial and unbeneficial actions leave such ‘“‘seeds” within ‘the
series”’, which ripen as retribution. In the case of the experience
of the attainment of the cessation of feelings and cognitions,
this explanation runs into difficulties. For in this state all the
normal functions of consciousness are suspended, and yet,
after some time, “the practitioner” emerges from the medita-
tional concentration with memories and retributions that con-
tinue exactly where the last moment of full consciousness left
off. During the time of attainment, where can these ‘‘seeds”
exist ? The theory as stated is inadequate to account for this.

The Vaibhasikas had evolved a solution to this problem.
Following the time-theory of the Bhadanta Vasumitra* they
could say that the experience of the attainment of cessation
of feelings and cognitions and re-emergence from it could be
explained by the last moment of the consciousness-‘‘series’’
losing its full efficacy, that is, becoming past, and the next future
moment of the “‘series’’ becoming fully activated, that is, pre-
sent, after a lapse has removed the obstacles to such a develop-
ment.

Vasubandhu, in Kosa 11, ad 44 ff, admits that the Vaibhasikas
can solve the problem of psychic continuity in this way. But
the entire edifice of purely hypothetical entities which is being
used by the Vaibhasikas goes completely against his grain. To
speak of the existence of the past and future is nonsense to him,
since the past is that which no longer exists and the future is
that which does not exist yet. At Kosa V, ad 27, and again
in this treatise, 16-17, Vasubandhu subjects the Vaibhasika
theory to a series of sharp attacks. It cannot account for dis-
tortion in memories or for disappointments in anticipations.
If an existent past entity accounted for every instance of memory,
it is difficult to see why memory should become distorted, or
why ‘“one’” shouldn’t “have’” all memories of all past events
at any given moment. The disappointment in anticipations
makes for an even more potent argument, since events may be
anticipated which never become existent as present entities.

*See page 12
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Orthodox Vaibhdsika masters were not lacking in replies
to these objections. The Dipakdra, for instance, defends the
existence of the past and future by stating that it is mentioned
in the sutras, that there could be no production of a retribu-
tional cffect without an abiding past deed, and that cach con-
sclousness-moment must have an cxistent object.® A causal
relation ts possible, he says in reply to Vasubandhu's distinction
between conditions-as-objects-of-consciousness (which need not
exist outside of consciousness) and truly generative conditions
(which must have rcal existence outside of the particular con-
sclousncss-moment), only between two existing entities.®*®  So
no event of purely designatory reality can exist without some
reference to an ultimately real event. The Dipakira rounds
off his arguments with the statement that the author of the
Aosa, ‘‘that apostate from the Sarvastivada™, has fallen
straight into the precipice of the cmptiness theory of the
Mahayanists, and that he is now affirming all kinds of utter
nonsense, such as three different kinds of “own-beings™ 1n
reality, ***

Sanghabhadra in turn has only one criterion for regarding
something as existent : it must give nse to at least one conscious-
ness-moment as its object-of-consciousness.t  He reduces all
error to wrong connective combinations occurring after the
impression of the existent has been perceived. There 1s really
no such thing as an object-of-consciousness which has reference
to a non-existent object. Even in the case of dreams, all ob-
jects-of-consciousness refer to things that have been experienced,
or will be experienced, combined with present experience in a
confused manner.$t The distortion of memory and the dis-
appointment of anticipations can be explained in the same way.
“If the manner of seeing a present object is infinitely varable’,
Sanghabhadra says, “‘why cannot the same be true in regard to
a future object 7'ttt

* Abhidharmadipa V, ad 302, pp. 259-60.
s*lbid. V. ad 319, p. 279. -
***1bid, ad 324, p. 282

+ Abhidharmanydydnusdira, 50, Mélanges 5:28.
+tIbid., p. 40

t$+11bid, p. 73
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Sanghabhadra not only defends the existence of the past
and future : he also takes the offensive against the transforma-
tion-of-the-series theory raised by Vasubandhu in Kosa IX.
An action can’t be considered as the beginning point for a gra-
dual transformation of a consciousness-series, because the act
and the citta may be totally different in nature and in their
manner of conditioning what follows. According to Vasu-
bandhu, in a karmic ‘“series’’, a beneficial action is followed
by a series of cittas of which the last (which can itself be unbene-
ficial) is supposed to have the force projected by the long past
act to produce an agreeable sensation. The seed metaphor
used by Vasubandhu for this process is inadequate, says San-
ghabhadra, since in the case of the series flower-fruit, there is
always a constant relationship between the seed and the final
fruit, that is, a certain seed alwayseventually gives rise to a fruit
of the same nature.* On the other hand, each action must
have an effect distinct from cittas following as a result of cittas,
otherwise, the sudden arising of an unbeneficial citta after a
beneficial one could never exist.

Vasubandhu 1n this treatise addresses himself to the insis-
tence of Sanghabhadra and the Dipakara, that an objectively
real event must be posited for each object-of-conscionsness.
He says that 1t 1s really present causes and anticipations that
allow us to think of something in the future, and present effects
and memories which allow us to think of the past. In addition,
he makes much of the point that certain moments never pro-
ject a complete efficacy, and can thus according to the Vaibhasi-
kas never be “present”, though they are perceived as such.**
Furthermore, what kind of force 1s an event exercising when
it 1s past, and how or why should there be a sudden occurrence
of a new type of event once it gives its effect of memory, arising
from the attainment of cessation, or karmic retribution ?7

On the other hand, Vasubandhu in this treatise 1s aware of
the potency of Sanghabhadra’s arguments, and realizes that the
scheme given in Kosa 1X is seriously flawed. It does no good

* Abhidharmanyayanusara, 51, Mélanges 5:80 fi.
** 4 Discussion for the Demonstration of Action, 16-17.
+1bid., 16-17, end.
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to spcak of the citta which attains the cessation of feelings and
cognitions as a dircctly antecedent cause for the emerging citta,
since the continuity of the *‘scries™ has obviously been inter-
rupted within the meditational attainment. Secveral alter-
native theories arc considered : The first of these says that
the citta emerging from the attainment of cessation need not
rest on the citta preceding that attainment, but can arise from
the re-awakcned body supplied with sense-organs. This is a
coherent and parsimonious theory, and it docs not appear that
it has been full justice by cither Vasubandhu or Sumatisila.
Then there is the theory of the Bhadanta Vasumitra, that the
attainment of the cessation of feelings and cognitions must
itself’ be citta. But Ghosaka would object that citta without
concomitant feelings and cognitions simply does not exist.
Ghosaka himself proposes that the attainment of cessation it-
self constitutes an efficacious entity, which can bc secen by the
fact that it keeps the consciousness-series from renewing itself
for some time. But Vasubandhu can attack Ghosaka's thesis
by demonstrating that it is obviously not the attainment of
cessation which has this function, but the consciousness-moment
directly antecedent to attaining the meditation. The attain-
ment of cessation i1s to Vasubandhu no more than the absence
of full functioning consciousnesscs.

The solution of this treatise is to introduce the concept of
store-consciousness. In the attainment of cessation, the six
consciousnesses arc arrested by a powerful volition associated
with the last conscious moment previous to this state, and all
psychic processes remain latently “within the store-conscious-
ness’’, which continues to function in a stcady stream during
the entire time of immersement in the meditation. Continuity
1s maintained because each moment-seed influences the next.
Sanghabhadra’s objections are met because the citta-series is
no longer one-tiered, but rather involves now a scparate series
underlying the six consciousnesses. The retribution of a past
act may be explained by the volition of that act influencing the
store-consciousness, and after the maturation of the seed there,
its penctrating to a fully conscious level in the form of a pleasur-
able or unpleasurable result., The fact that the citta antecedent
or concomitant to this result may be beneficial whereas the re-
sult itself is painful, no longer disturbs, for the pain can be traced
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back to the unbeneficiality of the seed previously deposited
within the store-consciousness. With the reciprocality of the
relationship of the store-consciousness and the six conscious-
nesses, memory can also be explained. A perception leaves
an 1mpression In the store-consciousness, which colors future
cognitions, but, in addition, under special circumstances and
In connection with special stimuli, the seed of that perception
may suddenly evolve, penetrating the sixth consciousness in the
form of a memory.

In this treatise, there are also arguments against theories of
the Arya-Sammitiyas, Buddhists not completely dedicated to
the theory of momentariness, who admit a more-or-less unchang-
ing personality-entity.* Vasubandhu argues against any en-
tity “self””. He also argues against the Sammitiya thesis that
manifest action represents a ‘“‘motion’, ‘“‘a progression of the
same thing to another locus”. Vasubandhu subjects all of the
Sammitiya arguments for the existence of ‘“motion” to sharp
criticism. Just because a thing is perceived to be the same
from one moment to the next does not mean that the thing at
moment 1 and the thing at moment 2, may not be really different,
because of subtle differences not directly perceived. The 1m-
plication of Vasubandhu’s arguments i1s that if things are not
changing in every moment, they could never change at all.

Vasubandhu in this treatise reduces actions having karmic
retribution to volitions. This 1s a point of ethics in which
Vasubandhu is at great odds with the Jains. The Jains would
say that any action which causes suffering, whether intentional
or not, must have a retribution of suffering, since to the suffer-
ing being, 1t 1s irrelevant whether the action was intentionally
committed or not. The unintentional suffering caused to
others by eating is still the eater’s responsibility : thus the Jain
way out is sallekhand, final self-starvation. But Vasubandhu
must, to be consistent, focus on the intentions of the ‘“‘agent’.
The Jain path of absolute non-action, so as to avoid unintended
infliction of suffering, cannot appeal to Vasubandhu, sinceas a
Mahayanist he is committed to the active alleviation of suffering.

Many other problems are incidentally treated in this work,
and many Abhidharmika categories subjected to criticism.

*See Sammitiya-nikdya-sastra, cf. Bareau, pp 123 ff.
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Concerning the Text :

A Discussion for the Demonstration of Action does not survive
in its original Sanskrit form. This translation is based mainly
on the Tibetan rendering of ViSuddhisimha, Devendraraksita,
and dPal-brtsegs (Pcking/Tokyo ed. Tibetan Canon, Vol. 113,
pp. 295 f1), with some references to the Chinese translation by
Hsuan-tsang (Taisho 1608-1609). Identifications of opponents
have been supplied from the commentary of Sumatiéila (Karma-
siddhitika, Peking/Tokyo ed. Tibetan Canon, vol. |14,
pp. 203-223). Because of the difficulty of the subject matter,
phrases omitted in the somewhat conversational treatment
of Vasubandhu have been supplied from this commentary also.
[t will be seen that this translation differs greatly from the only
previous translation into an Occidental language, which is that
of Lamotte (**Le Traité de I'Acte de¢ Vasubandhu®, Mélanges
Chinois et Bouddhiques 4 : 151 ff). There are even differences
in the two translations as to which statements are Vasubandhu's,
and which the opponent’s ! The translation presented here can
safely claim to be the more accurate, inasmuch as it is based
mainly on the Tibetan rather than the inflated Chinese, and
it follows the break-up of dialogue as it is presented in Sumati-
§ila. It should also be noted that though not all the arguments
in the treatise proceed with the full cnteria of inference-schema
as demanded by A AMethod for Argumentation, SumatiSila, who
is a master logician, provides us in each case with a full-blown
inference complete with the necessary statements of invanable
concomitance.



A DISCUSSION FOR THE DEMONSTRATION
OF ACTION

(KARMASIDDHI-PRAKARANA)
Homage to Arya Madjuéri-kumara-bhatat

. It s said in the sitras : “There are three kinds of acts :
bodily acts, verbal acts, and mental acts.”’* On this point

2. certain people (the Vaibhdsikas) say : “The acts which
are committed by the body are ‘bodily acts’; speech itself is ‘ver-
bal action’, and both of these singly constitute ‘manifest and
unmanifest action’.® Acts which are associated with manas*
are ‘mental actions’, and they are equivalent to volitions.”” But
this matter has to be investigated at this point.

What is this event which is called “‘manifest action’ ?

Vaibhisika : To begin with, a ““manifest action of the body™
1s a configuration® which has arisen from a citta® which has
an object-of-consciousness referring to it.

V : Of what is it a configuration ?

Vaibhasika : It is a configuration of the body.

V. 1If it is a configuration of the body, how can one call it
an act which has been committed by the body ? It ts, after
all, said to be an act committed by it.

Vaibhdsika : Since such an act (i.e. a bodily act) has refer-
ence to one part of the body in general, it 1s called “a confi-
guration of the body”, (i.c. a configuration of one part of the
body, e.g. ““a gesture of the hand™), and since it arises dependent
upon the great clements? of the body in general, it is called *“an
act committed by the body'. Verbal expressions which refer
to things in general often also refer to their particular parts,
as for instance when it is said ‘“He lives in the village” or *““He
lives in the forest” (when what is meant is : “He lives in a house
in the village” and “He lives under a treec in the forest™).

V : What is the purpose of saying that it “has arisen from
a citta which has an object-of-consciousness referring to 1t” ?

Vaibhasika : Even though in speaking, there may arisc a
configuration of the lips, etc., this description is not appropriate
for such a configuration, because it has not arisen from a citta
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which has an object-of-consciousness referring to it, but rather
has arisen from a citta which has an object-of-consciousness
referring to words. And though there may be a configuration
which has arisen from the citta of a former aspiration, this de-
scription is not appropriate for such a configuration, either,
because it has not arisen from a citta which has an object-of-
consciousness referring to it, but rather has also arisen from
another citta, which is a retributory cause.®

Vi Why is it called “manifest action” ? '

Vaibhasika : Because it informs one of (or : manifests to
one) a citta which is instigating action in another.

“By the transformations of external motions,

one 1s shown the intentions 1n living beings’ hearts,
As one 1s shown a fish living hidden 1n a lake,
through the transformations of the waves.”

V : Well then, what is this which you call “‘configuration” ?

Vaibhasika : It is this : “‘length”, etc.

Y : But what is ““length”, etc. ?

Vaibhasika : It is that by virtue of which cognitions such
as “This 1s long! This 1s short !’ arise.

V : To which sense-field does 1t belong ?

Vaibhasika : To the sense-field of visibles.

3. V: Now is configuration to be regarded as a special
kind of atom, like color?, as some special aggregation of atoms,
or as some single entity pervading the aggregations of color-
atoms, etc. ? If it were a spectal kind of atom, “long”, *“*short’,
etc., would have to be comprised separately in each part of the
aggregate to which it belongs, just as color i1s. If, on the other
hand, it were some special aggregation of atoms, what would
be the difference between it and a special aggregation of color-
atoms ? It could be due to a special aggregation of these colors
that “long”, ‘“short”, etc., ariseas cognitions. Moreover, If
it were a single entity pervading the aggregation of color-atoms,
then, because it would be single, and because 1t would pervade,
it would have to be perceived separately in each part of the
aggregation, because it would have to be 1n all of the parts at
one time. Or else it would not be a single entity, because it
would be constituted with various parts.!® Furthermore, your
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basic doctrine which states that the first ten sense-ficlds are
aggregations of atoms, would be invalidated by this view. And
it would strengthen the doctnine of the school of Kanida, which
states that composites exist as centrtics which penctrate therr
components.!!

4. 12When an aggregation of color appears in onc direction
in great quantity, it evokes the idea of “*long”. If it appears
thus in only a small quantity, it evokes the idea of **short™.
When 1t appears equal in each of four sidcs, it cvokes the i1dea
of “square’. If there is an equal distance everywhere from its
circumference to its center, it evokes the 1dea of *‘circular™.
When a greater quantity of color appcars amassed at its cen-
tral portion, it evokes the idea of *“"convex’, and when a smaller
quantity appcars there, it evokes the wdeca of **concave™. When
it appears to go along in onc direction, it cvokes the idea of
“even’’, and when it appcars to go along in various directions,
it evokes the idea of ““uncven’.

*Though idecas of various configurations may arise when a
vaniegated quilt appears in such a manner, yet following your
theory these various kinds of configuration cannot logically
be situated within one locus, just as, for cxample, various colors
cannot. But if they could, the idea of every configuration could
arise in reference to every locus, and this 1s also not the case.
(On the other hand, one configuration for cach locus 1s ruled
out because one can construe various configurations in one
section of an embroidered quilt.) This being so. there 1s no
separate entity ‘‘configuration””. We form ideas of ‘long”,
etc., when color, and nothing else, is situated in special loct.
As for example we form ideas of new “‘entities”™ with regard
to arrays of trees, birds, ants, etc. There seems to be no flaw
in this rcasoning.

5. Vaibhasika : [If this is so, how is it that somecthing 1s
discernible at a long distance through an object-of-conscious-
ness of its configuration, while it is not discernible through an
object-of-consciousness of its color-aggregations? **

V : Well, how is it that some things are discernible through
an object-of-consciousness of the configurations of the arrays

*cf. Kofa IV ad 3 ¢ (LVP p. 10, 2nd arg.).
**Ibid, though the Kofa argument is not quite identical.
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4

or groups to which they belong, while they are not discernible
through an object-of-consciousness of their main own confi-
guration ? There is no further entity involved here. As a
matter of fact, when we are confronted with something at a
long distance, or in a dark cave, the object is undiscernible
through objects-of-consciousness referring to either color or
configuration, and we say, ‘“What is this ? I can only perceive
it dimly. What are we seeing here 7’ Since this is so, it should
be recognized that at this time, its color is not being clearly
perceived, nothing more.* (i.e. when its color is not clearly
percetved, its “configuration’ isn’t, either.) For this reason,
manifest action consisting of ‘““‘configuration” cannot be demons-
trated.

6. Certain other people (the Arya-Sammitiyas) say : ‘“Mani-
fest action 1s a movement which has arisen from a citta which
has an object-of-consciousness referring to it.”

V . What is the purpose of saying that it arises from a citta
which has an object-of-consciousness referring to it ?

Arya-Simmitiya :. To exclude the movement of the lips,
etc., which takes place in speaking.

V : What 1s this which you call “movement” ?

Arya-Sammitiya : It is the progression (of a thing) to another
locus.

YV : To which scnse-field does it belong ?

Arya-Sammitiya : To the sense-field of visibles.

7. V: How do you know that there exists such a progres-
ston of the same thing to another locus ?

Arya-Sammitiya : Because there is no special differentiating
characteristic which can be ascertained for the thing (i.e.
any special characteristic which would distinguish the thing
at locus 4 from the thing subsequently at locus B).

-V : But even though there is no special characteristic which
can be ascertained for a product arising in a dyeing-process
when it i1s removed immediately after conjoining with the con-
ditions allowing it to arise in the process, i.e. fire, the sun, ice,
plants, etc.,13 yet this does not mean that the product is not some-
thing else than what has existed before. And though there

*Kofa IV ad 3 ¢ (LVP p. 11) develops the counter-argument in a slightly
different manner.
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1s no special charactenistic ascertained for different flames in
contact with similar sections of tall grasses about to be burned,
this does not mcan that they are not different. Now if the
sequence of products arising in the dyeing-process did not
begin to anse immediately upon the conjoining of the thing
being dyed with the conditions for dyeing, then it could not
begin later, cither, because there 1s no special characteristic
changing within the conditions. And furthermore, if other
flames did not also anse in some other sections of what 1s about
to be burned, then, because of the special charcteristics in the
one scction involved, there would not be any new special charac-
teristic in the flame's extent, glare, or heat. For these reasons
it is not logical to say that somecthing must be the same thing
that cxisted before, simply because no new special characteristic
can be ascertained for 1t

8. Arya-Simmitiya : Well, but there is such a progression,
because there 1s no cause for the destruction (of the thing pre-
viously at locus A).

V : What is the cause of destruction for things that are
certainly momentary : cittas, events associated with cittas,
sounds, etc., and flames ? (These things have no causes for
their destruction.) Similarly thecre may not be one for other
things, cither.®

Arya-Simmitiya : But these things do have a cause for their
destruction : their own innate lack of duration.

V : Why don’t you similarly accept such a cause for other
things, as well ? Just as there is no other cause for these things,
in the same way, there need be no other cause for these other
things, cither.

Arya-Simmitiya : If there were none, then the materiality
of wood, etc., would not be perceived even before its contact
with fire, etc., just as it isn't after it. Or else, afterwards, it
would be just as it was before.

V: a. Now this is similar to the case where the flame of
a lamp and the sound of a bell are both perceived before they
are in contact with a gust of wind or a hand, respectively, but
afterwards are not. Those two are not, however, destroyed

*cf. Koda 1V ad 2b-3b(LVP p.6, 4) : “If one t;eeded a cause for destruc-
tion, one would _oeed one for every destruction.”
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because of these two (because different phases in the flame and
the sound constantly displace each other, anyway, and finally
lead to their own destruction even without the intervention of
a gust of wind or a hand).*

b. 1If the materiality of wood, etc., were no longer perceived
because it 1s destroyed by fire, etc., itself, then it would be de-
stroyed even when removed immediately after its simple contact
with fire.14

¢. Though the external conditions for the products which
arise 1n a dyeing-process remain undifferentiated, these various
products arise through a gradual succession of causes first causing
them to take on a special characteristic, then intensifying this
special characteristic, then intensifying this special characteristic
to a great degree. However, through what does the destruction
of the previous characteristic come about ? For it is not logical
that something only through which a thing comes to be, also be
the cause of the thing’s not being there later. It 1s commonly
known that the causes of two contradictory results cannot be
one.® This being so, we must conclude that these previous
characteristics are destroyed without a specific cause of destruc-
tion.** That “‘something’ is perceived or no longer perceived in
the manner in which “it” was before, should be known as being
due to the continuation of a series of momentary events without
the intervention of any extraordinary special characteristics, and
to the transformation of this series, respectively.

d. If these things that are destroyed become destroyed pos-
sessed of a specific cause of destruction, then no cittas, events
associated with cittas, etc., would become destroyed without
such a cause, either. Just as, for example, they depend on a
specific cause for their arising. On the other hand, an innate
lack of duration in any way different from the events themselves
cannot be demonstrated.

e. There would be a special characteristic for it stemming
from each of these special causes (if a special cause of destruc-
tion were necessary). Just as there are diverse products which
arise in a dyeing-process from fire, the sun, ice, grasses, etc.,

respectively.

*cf. Kosa 1V 2b-3d (LVP pp. 5-6).
**Ibid, IV ad 2b-3b, LVP p. 8.
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J. Destruction would also be possessed of a cause, as are
matenal substances. (An infinite regress would result.) This
being so, there can be no special cause of destruction.

9. Arya-Simmitiya : Well, (the thing at locus B) is ascer-
tained to be the same because there is no cause for the arising
of anything else in this manner.

V : But since there could be a cause for the arising of this
subscquent thing, namcly the preceding thing, there could be
such a cause of ansing. This would be like the cases where
another citta arises from a citta, a different product in dycing
anses from a previous product, curds arise from milk, wine
arises from the juice of grapes, and vinegar arises from wine.1¢
If this were so, there would be nothing which could be called a
true movement which has the characteristic of a progression
of the same thing to another locus.

10. Moreover, when a thing 1s stable, it has no movement.
And if it has no movement, it i1s constantly stable. (On the
other hand, if it is not stable, 1t also has no movement®.)

Arya-Sammitiya : If this is really so, what is it that appears
in another locus (in those cases we construe as being movement
of the same thing) ?

V : The same thing doesn’'t appear.

Arya-Simmitiya : Well then what does ?

V : It 1s similar to the case where grass-fires or shadows
appear in each locus as something new and something new
again. The same shadow never appears in another locus. For
(1) while that which is connected with it remains stationary,
It appears to arise, to be obscured, and to change, because the
sunlight is far away. near at hand, or changing; (2) as soon
as a bright area is darkened in another place, a shadow appcars.

Our opponent may well object : “Though, if somcone says
that there is a progression consisting of the same thing moving
to another locus, it may be argued, ‘How do you arrive at this 7°;
if someone says that it is not the same thing moving to another
locus, one can equally argue, ‘How do you arrive at this 77

The basis for this assumption is the very argument already
given : “Moreover, when a thing is stable, it has no movement”,

ocf. Kofa IV ad 2b-3b, LVP pp. 4-5, on the second part of this argu-
ment.
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etc. And there is this additional basis that even when the ex-
ternal conditions for products arising in dyeing are without
variation, these products become something else from each
moment to the next, a fact which can be ascertained through
their subsequent special characteristics. Again, if you imagine
a stable entity because there is no basis for its becoming some-
thing else, why not accept the theory that it does become some-
thing else, because there is also no basis for its being a stable
entity ? This being so, as it follows that nothing can be resolv-
ed regarding either alternative, all that has been shown here
1s that a progression cannot be demonstrated.

11. The Sauryodayikas* say that though it is true that com-
pounded events are without progression to another locus, be-
cause they are destroyed by their own-natures, yet there arises,
in a hand, etc., aspecial event as a cause for something’s arising
in another locus immediately subsequent to a previous thing
at the first locus, which event has a certain citta as its cause.
It 1s (conventionally) called both “motion’” and ‘“manifest ac-
tion”’.

V . To which sense-field does it belong ?

Sauryodayika : To the sense-field of visibles.

V : In that case, why isn’t it seen by the eye, as color is ?
And if it isn’t seen, how can it be a manifest action which informs
others ?

Sauryodayika : If it does not exist in this manner, how can
a body arise in another locus ?

V : It is through the wind-element which has arisen from a
certain citta (that something arises in another locus imme-
diately subsequent to a previous thing in the first locus).

Sauryodayika : If this is so, what exactly 1s the cause for
something’s arising in another locus ?

V : It is the gaseousness of this same wind-element.

Sauryodayika : How can it be the cause of this immediately
subsequent arising in another locus in the case of grass and
leaves ? '

VY : (In this case, “motion’ occurs) because of wind-element,
which causes a distrubance, causes a thrust, and which has

*These are a group of Sautrantikas basing their theories on the treatise
Saryodaya of Kumaralata.
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conjoined with the grasses, etc. And furthermore, if it is ad-
mitted that it is the same thing from which motion is held to
arise that causes something to arise in another locus immedia-
tely subsequent to a previous thing at the first locus, what use
1S there for an examination of a principle of motion which can-
not be revealed by any possible object-of-consciousness 71?

I

12. Sauryodayika : [In that case, is it that same special
wind-element which has anisen from a special citta, and which
1s the cause for a body's arising in another locus, which is mani-
fest action ?

V : How can something which does not have the capacity
for informing others be manifest action ? To hold that the
sense-field of tactile scnsations is either beneficial or unbene-
ficial is not the doctrine of the sons of Sikya.*1"™

Sauryodayika : In that case, is the body which anses In
another locus through the special citta itself manifest action ?

V : If this were so, manifest action would be purely men-
tally constructed, and would not be a true entity, since there
1S no constituency as one entity as regards the body. And also,
manifest action would become non-informing, because there
1s no informing of others of the intentions of living beings through
the smell, etc., connected with a body. Furthermore, to hold
that the sense-field of smell, etc., is beneficial or unbenefical
is not the doctrine of the sons of Sikya.

Sauryodayika : In that case, is the color which arises from
a special citta itself manifest action 718

V : It does not arise from a special citta.

Sauryodayika : In that case, how does it anse ?

V : It arises from its own seed, and from a special wind-
element. To hold that color is beneficial or unbeneficial 1s
also not the doctrine of the sons of Sikya.

13. Sauryodayika : If it is correct that color is not mani-
fest action, is its arising in another locus manifest action ?

V : Beloved of the gods!!”® Though it can be seen that you
are making efforts to the best of your abilities, what is the point

ecf. Kosa I, ad 29 c-d. *“Sons of Sikya™,i.c. sons and daughters of
Sikya-muni, are the Buddhists.
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s

in making an effort towards things that can’t be demonstrated
by any effort whatsoever ? Since this new supposed manifest
action isn’t seen, as visibles are, and as its force is also not an
object which is seen, unlike in the case of an eye, etc.,20 how is
It possible to demonstrate its existence as something separate ?
It has already been stated that if it is not seen, it must be ex-
plained how it can be manifest action. If color could be bene-
ficial and unbeneficial, then its arising could be so, too, but
it has already been explained that color is not like this. This
being so, it appears that there is no manifest action which could
be bodily action.

14. Vaibhastka : Then is bodily action only an unmani-
fest action ?

V : What 1s this which you call ‘“unmanifest action” ?

Vaibhasika : It is materiality belonging to the sense-field
of mentally cognizables, consisting of restraint, etc.*

V : Then an unmanifest action taking place in the realm
of desires would arise without there being a previous manifest
action.

Vaibhasika : If this 1s so, what is entailed ?

YV : Unmanifest action would be subordinated to citta, as
1t is, for example, in the realm of simple images.2! Accordingly,
there could be neither restraint nor non-restraint in those who
are joined with a different citta (i.e. a citta which itself had noth-
ing to do with producing the unmanifest action), or in those
who are without a citta (1.e. 1n an unconscious state).

Vaibhasika : This is not so, because it is projected from a
determined time by a previous manifest action.

Y : But how could there be a lie when there i1s no talk dur-
iIng a Pratimoksa recital 7 (At the confessional during the
recital of the Pratimoksa of the monastic rules, if a monk re-
mains silent and does not confess the misdeeds he has done,
this constitutes a lie, a kind of unbeneficial action, even though
in this case there has been no manifest action, either previously
or at the time of the recital.) Now because unmanifest action
is only of two kinds, it can never be indeterminate, and because
unmanifest action is dependent, it cannot arise as a bodily act
which is both beneficial and unbeneficial at the same moment.22

*cf. note 3.
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15. V : Though it is possible to imagine that bodily and
verbal actions are material, their beneficiality and unbeneficia-
ity 1s not demonstrated. And why is this ? When the body
has released the action, how can it be demonstrated as having
a pleasant or unplcasant result at a later time, since it itself has
entirely come to an cnd by that time ?

Certain people (the Vaibhisikas) say that a past act, through
which a pleasant or unpleasant result comes about at some
later time, also cxists at that later time, so how can one say
that an act’s beneficiality and unbeneficiality ts not demons-
trated 7%

V : To say that a past act exists is a pustule arising on top of
a boil.** The expression "past” designates something- that having
existed in a former time, is subsequently no longer existing.

Vaibhisika : In that case., how could it have been said by
the Exalted One,

“Even after hundreds of aeons,

acts do not perish.

Obtaining their needed complex of conditions, and
their needed time,

their effects npen for living beings.”*

V : But what is the meaning of **do not perish™ 7 It means
that thecy are not without effects, as is shown by the latter half
of the verse. It is not being stated here that acts also exist for
a long time along with their effects. What is to be investigated
is how they give their effects : whether this is through a special
transformation of the series, as is the case with a seed of a rice-
plant, or whether it is through a situation in their own-charac-
teristic. If only a situation in their own-characteristic can
give their effects, then it must be explained how they give their
effects through not having been destroyed.

Vaibhasika : It is not because of their non-existence as far
as their own-characteristic is concerned, that they are said to
be destroyed.

V : On account of what 1s it then ?

Vaibhisika : On account of the fact that they do not exer-

cise their full efficacy.?® And how don’t they exercise 1t ?

°f. Divydvadana 11, 19; X, 1: XI, 7; XXI, 3, etc.
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They don’t project an effect.

V : Why don’t they project it ?

Vaibhasika : Because they have already completed pro-
jecting it, they are unable to project it again. Just as what has
arisen does not arise again.

16-17. V : Why doesn’t it project another effect similar
to 1t 728  As far as that goes, how does it” project its effect at
all ?

Vaibhasika : Because it prepares it for its arising.

V : But the last state of one who has destroyed all distress
does not project an effect,?” and there is also the stoppage
of an effect through any cessation not through contemplation.28
Since from the beginning these cases do not exercise an efficacy,
how can they later be destroyed ? (i.e. Never exercising
their efficacy, i.e. never projecting an effect, the last stage of one
who has destroyed all distress and the last stage of an event-
series before it undergoes cessation not through contemplation,
are never really ‘“present’”, given the Vaibhasikas’ definition,
and can thus never become “‘past”.) Thus, the projecting of
an effect for something with such a nature cannot be demons-
trated.

Vaibhasika : In that case, how i1s an effect projected ?

V : An effect is projected through the obtainment and de-
velopment of the effect’s “seed”.2® As according to your theory,
a future thing also exists as an entity just as a past thing does,
why doesn’t it project an effect ? If there were a constant exis-
tence for all entities, and nothing would cease to be because
destroyed, would an effect ripen only if it obtained the neces-
sary complex of conditions, as the verse says ? At this point
it should be demonstrated through what it is determined that
the effect exists, and also what the force i1s which 1s operating
in this case. (If an act ceases to project its effect as soon as
it becomes past, but yet continues to exercise some sort of force,
the problem lies with the determination of this force, as well
as its final giving of a retributional effect). Thus, the exis-
tence of a past act which causes an effect to arise at a future

time is not demonstrated.*
18. Opponent : In that case, it must be that a certain other

*f. KofSa V, ad 27.
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event disassociated from citta arises in the aggregate-series,
assosiated with beneficial and unbeneficial bodily and verbal
acts. Some people (the Mahisinghikas) call it “the accumula-
tion”, others again (the Arya-Simmitiyas) call is *“‘the imperish-
able”. It is that through which a pleasant or unpleasant
cffect is brought about at a future time. (This event must be
posited also for mental acts.) If this other event did not arise
in the citta-series, how could a mental act which has already
disappeared, as another citta has arisen, bring about an effect ?
Without a doubt, this event must be accepted.®

19. V: In that case, when one has studied a text, and
after a long time has elapsed, a memory still arises regarding
It, and memories arise in regard to other objects that have been
seen, etc,, what 1s the event through which this memory later
arises for (this object) which has been studied or seen, etc. ? And
at what moment does it actually arise P!

Also, as regards the citta which attains the attainment of the
cessation of feelings and cognitions, through what does the
citta which emerges from this state later arise P

When a lemon flower is penetrated by the red of liquid lac,
and it perishes along with it, what 1s the event through which
there is later produced, within its fruit also, a red within its
inner corc ™

20. Thus, as there is no arnising of this other event, which
scems to be purely mentally constructed,® it should be known
that, because a special force is produced within the citta-senes
by a volition, an effect arises at a later time through a special
transformation within the series which has been penetrated
(influenced) by this volition. Just as, for example, in the case
of the lemon flower, it is through the whole series from flower
to fruit being penctrated by the liquid lac that the inner core
of the fruit arises as red.’®

21. Vaibhasika : In this case, why is it that, as regards
the citta-series, it is not accepted that it is penctrated (influenced)
by bodily and verbal acts, also ?

Sautrintika : They become beneficial and unbeneficial in
this way dependent upon cittas. Though it is logical that when
something is rendered beneficial or unbeneficial by something,
there be the force necessary for the same event to give a pleas-
ant or unpleasant effect in the series with which it is associated



106 Seven Works of Vasubandhu

b <

the series itself is not capable of doing so. (i.e. Though it
1s logical that when a bodily and verbal action is rendered bene-
ficial or unbeneficial by a beneficial or unbeneficial volition,
there be the force necessary for the bodily or verbal action to
give a pleasant or unpleasant effect within the citta-series, the
citta-series is of itself not capable of giving a pleasant or unplea-
sant result, and thus 1s not to be regarded as necessarily bene-
ficial or unbeneficial.)

In that case, if an effect arises at a later time because of a
citta-sertes which has been penetrated (influenced) by an act
endowed with this force, how 1s it that the effect of a former
action arises for those who have interrupted the citta-series in
the two meditational attainments that are without citta (the
attainment free from cognitions and the attainment of the ces-
sation of feelings and cognitions), or in a2 non-meditative state
without cognitions ?

22. Certain people (among the Sautrantikas) say that it is
through the citta-series, which has been influenced by 1t, retak-
Ing 1ts course at this very time.

V : But how does 1t retake 1its course ?

Reply : It retakes its course because there is the citta which
attains the meditational attainment, which serves as a directly
antecedent condition 3¢

V : But since a long time has elapsed since this citta has
come to an end, how can it be a directly antecedent condition ?
There has already been the rebuttal that an effect does not arise
from that which is past. So from where does that other citta
(that emerges from the meditational attainment) arise ?

23. Certain people (among the Sautrantikas) say that it is
from its seeds which rest upon the material organs that this citta
arises after the meditational attainment has been completed.
The seeds of the cittas and events associated with cittas rest
upon the citta-series or on the series of the materal organs, or
on both, depending on the case.*

V : Butisn’t it said** that mental consciousness arises depen-
dent upon manas and a mentally cognizable ? When there

is no manas, how can it arise 737

*cf, Kos$a Il ad 44 d (LVP, p. 212).
**cf, Samyutta 11, 72; 1V, 33.
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These “‘certain pecople’ (among the Sautrintikas): [t should
bc known that somctimes there s 2 metaphor of an ceffect for
a cause. (i.e. the expression designating something's cffect is
employed metaphorically in place of the expression designating
the cause.) So that onc says “manas’ for manas® seeds. (In this
case, when “‘manas’ s said, what is meant 1s the sceds that
give rise to manas, which in our opinion rest upon the matenal
organs durning the attainment of the cessation of feclings and
cogmtions.) Just as, for example, onc says ‘‘hunger” and
“thirst” for a certain kind of tactile sensation (when really this
tactile scnsation i1s the effect of hunger and thirst).

V : In that case, there would be two separate series of sceds
for cittas and cvents associated with cittas, but this situation
1S not observed in things that naturally have seeds : sprouts,
etc.3® Though conditions for something may not be single,
this is not the case with its seed. Furthermore, with this theory
there only remains the flaw as to how the former actions of
those who have interrupted the citta-senes in the two medita-
tional attainments without citta,*® or in a non-meditative state
without cognitions, give their effects at a later time.?*

24. Opponent : That flaw lies within the theory itself.

V : In what theory ?

Opponent : In the view of those who say that these situa-
tions are without citta. Certain people accept the idea that
these situations are endowed with citta. For instance, 1t s
said by the Bhadanta Vasumitra in his Pariprccha*®: *“There
is a flaw in the view of those who say that the attainment of
cessation 1s without citta. In my view, the attainment of cessa-
tion is endowed with citta.””* And there is also a basis for this
view in a sutra, which says : “For him who has entcred the
attainment of cessation, bodily motivational dispositions are
stopped, but the sense-organs are not and continue to function,
and consciousness is not separated from the body.”'**

25. V : What consciousness is held to exist for them at

that time ?

ocf. Kofa 1l ad 44d (LLVP, p. 212).
eecf. Majjhima I. 296. Motivational dispositions of the body : inhala-

tion and exhalation. Motivational dispositions of speech : initial mental
application and subsequent discursive thought. Motivational dispositions
of manas . volition, cognitions, etc.
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Certain people sz;y that it 1s a mental consciousness.

V : *But hasn’t it been said by the Exalted One that a
mental consciousness arises dependent upon manas and men-
tally cognizables, and that at the same time there must exist a
contact consisting of the conjunction of the three, along with
simultaneously arising feelings, cognitions, and volitions ? **
And how can there be a conjunction of the three without con-
tact ? And how can there be contact without feelings and
cognitions ? And this in a state which is called “the attainment
of the cessation of cognitions and feelings’ .41

Certain people say that though the Exalted One said that
craving is conditioned by feelings, yet not all feelings are con-
ditions for craving. So in the same way, contact is not always
a condition for feelings.42

V : But these have been clearly differentiated by the Exalted
One 1n other passages, for he says : ‘“Craving arises depen-
dert upon the feelings that arise from a contact accompanied
by ignorance.”’*** But contacts themselves have not been dif-
ferentiated anywhere. Thus, because there is no such special
differentiation within contacts, what is said by you is no
rebuttal.

26. The adversaries say that when the meeting (of manas,
mentally cognizable, and mental consciousness) is endowed
with a special force giving rise to contact, then it is called a
“conjunction”. At this time, however, the meeting of the three
is without any force, as this force has been forfeited because
of the attainment (of the cessation of feelings and cognitions).
For this reason, as there is no contact at this time, how could
there be cognitions and feelings ? For this reason, only a men-
tal consciousness remains in this state. (i.e. The attainment
of cessation is a state where there exists a mental consciousness
without the force to enter into real contact with mentally cogni-
zables, and thus powerless to help give rise to feelings and cog-
nitions.)

V : In that case, of what sort is it ? Is it beneficial, or afflict-
ed, or unobstructed-indeterminate 743

*cf. Kofa Il ad 44 d (LVP, pp. 212-213).
ssSamyutta 11 2; 13, 14.
**+1bid. III, 96.
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Opponet : What is implied by this ?

27. V : If 1t 1s beneficial, how can it be beneficial without
being conjoined with the roots of the beneficial : lack of greed,
etc. ? When there 1s lack of greed, ctc., can it be that there 1s
no contact M4 |

Opponent : What if it is beneficial because it has been pro-
jected by a directly antecedent condition, which is bencficial ?*

V : But this is not sufficient to guarantee the beneficiality
of anything, because immediately subsequent to something
beneficial, there may arise cittas of all three kinds (beneficial,
unbeneficial, indeterminate), and because when there is a citta
which has beneficiaiity, which has been projected by the power
of the roots of the beneficial, it is not appropriate~that there
be a cause for these roots to be removed, (thus it cannot be
beneficial), and its being unbeneficial leads similarly to an ab-
surdity. The attainment of cessation is beneficial in the same
way that final cessation is.4¢s

If it were afflicted, how could it be afflicted without being
conjoined with afflictions ? When there are afflictions, how
can it be that there is no conatct ? Thus it was said by the
Exalted One in the Sutra of the Ten Questions :** “Any possi-
ble aggregate of feelings, aggregate of cognitions, or aggregate
of motivating dispositions, arises dependent upon contact.''*¢
Furthermore, if it is not accepted that the meditational attain-
ment free from cognitions 1s afflicted, how much the more so
in the case of the attainment of cessation.!?

Now as to its being unobstructed-indeterminate, is it the
result of retribution, or is it related to bodily postures, related
to artistic activity, or to magical creations N*

Opponent : What is entailed by this ?

28. V : [If it is supposed that it is the result of retribution,
how could a retributional citta, which 1s necessarnly of the realm
of desires, become manifest immediately after a citta which has
entered into the attainment of the summit of existence (i.e. the
meditational state which is neither cognitional nor non-cogni-
tional), as such a citta has already been severed for eight succes-
sive other meditational stages #®* How would the absurdity

ocf. Koda TI ad 43 a (LVP, p. 203); Mahdydnasargrahabhdsya ad I, 54,
(Tokyo vol. 112, p 282, 2-4)
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not ensue that the attainment of cessation also belongs to the

realm of desires ? And how could a citta of utter non-agita-
tion, etc., be manifest immediately after this attainment 7% Thus
1t has been said in the Mahakausthila-sutra* : “When one
has emerged from the attainment of cessation, the contacts
which one reaches are three, Mahakausthila : they are contact
with utter non-agitation, with nothing whatever, and with the
signless.”

Supposing that this mental consciousness were a retribu-
tional citta projected by former actions, what is the reasoning
here which would ensure that for those who have entered the
attainment of cessation, it would not have been transcended
at the period of emergence, as it was engendered by a former
volition ?

Indeed, how is 1t that when the citta of the attainment of the
summit of existence, which has cessation as its object-of-con-
sciousness, has come to an end, there should be obtained, be-
cause 1t 1s demonstrated as being present in the following attain-
ment of cessation, the continuation of a retributional citta, which
has latent impressions of the past, and belongs to the realm of
desires, when such a citta has not been arising for a long time
previously ? |

And, indeed, why would a retributional citta retake its course
when retributional materiality, being severed there, does not
retake its course ? (Afilicted retributional materiality is gotten
rid of by these highest meditations**; it follows that a retri-
butional citta which is susceptible to being connected with
afflictions, would also be severed at this time.)

29. Now as to the theory that it could be related to bodily
postures, etc., can there be a citta at this time which has as its
object-of-consciousness a bodily posture, etc. ? How can such
a citta be formed, when there 1s no contact ?

Because it is held that the nine attainments of successive
stages and the eight deliverances®! are beneficial, it is not logical
that there bg an affiicted, or indeterminate, citta at hand at this
time.%2

The attainment of the cessation of cognitions and feelings
occurs dependent upon the attainment of the summit of existence,

*cf. Digha 111, 217; Samyutta 11, 82; Majjhima 11, 254, 262.
*scf Digha 111, 211; Samyutta 1V, 201.
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where there has been a mental attention, associated with
tranquility, directed at such cessation. Thus it is said in the
Mahakausthila-siitra \n reference to the attainment of cessa-
tion : “‘The causes and conditions for a signless attainment
are two, Mahdkausthila : an absence of mental attention to
any signs, and a mental attention to the signless.™

V : If there 1s a mental consciousness for thosc who have
attained the cessation of cognitions and feelings, what 1s its
object-of-consciousness, and what 1s its aspect ?

Opponent : What if it had cessation as its object-of-con-
sciousness, and tranquility as its aspect ?

V : In that case, wouldn't it bec benefictal ? And being
beneficial wouldn't it be conjoined with lack of greed, etc. 7 And
if 1t were thus conjoined, wouldn't there be scope for the con-
dition for contact ?

Opponent : What if it had some other object-of-consctous-
ness and aspect ?

V : How would it be logical that the citta immediately after
the citta which attains the attainment of cessation, be distract-
ed ? Because of these same two previously given arguments,
this other additional indeterminate kind of citta constructed
by the opponents themselves, ts also contrary to fact. Accord-
ingly, since you dialecticians®®® do not understand things accord-
ing to the intent of the scriptures, your undeistanding that
there is a citta which is a mental consciousness within the states
of the attainment of cessation, etc., is thought out in unheeding
rashness.

I

30. Opponent : In that case, how i1s it to be held that the
attainment of cessation is endowed with citta ?

V : In the manner in which certain Sautrintikas hold it.

Opponent : In what manner do these certain Sautrantikas
hold 1t ?

V : (There is a special retributory consciousness.) As this
retributory consciousness, which contains all the seeds color-
ing future perceptions, etc., continues in a stream, once it has
arisen after conception in thc womb, and takes on various forms
because_of various retributory causes, without any interruption
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until the limit of Nirvana, this consciousness is not severed at

this time. On this account, this state is called ‘““endowed with
citta”. But the group of remaining six consciousnesses does
not continue there, because their seeds have been impaired for
a short time by force of the citta which enters the attainment
of cessation, etc. On this account, this state i1s called “without
Cittag’ 53

31. Citta has two aspects: the first accumulates (cinoti) seeds;
the second 1s manifold (citra) on account of having various
objects-of-consciousness, aspects, and special differentiating
characteristics.* The state is said to be without citta because there
1s a deficiency of the second kind there, just as, for example,
one calls a chair that has only one leg, ‘“legless.

32. The state which impairs the seeds gradually becomes
weak, weaker, and even more weak, in the same manner as
there 1s a gradual diminution of boiling water, or in the velo-
city of a projected arrow, and because of this, when at the time
of the emergence from the attainment, the conclusion of the
projection i1s reached, due to a special transformation in the
retributory consciousness from one moment to the next, and
through the resumption of the seeds, the mental consciousness,
and subsequently the other consciousnesses, also, arise as their
conditions have renewed themselves. The retributory con-
sciousness, which is only the various kinds of seeds themselves,
is influenced by the other beneficial and unbeneficial events
arising together with the consciousnesses different from it, by
means of their augmentation of these seeds, according to cir-
cumstances. In accordance with the force of this special trans-
formation of the series, the process of impression resumes, and
desired and undesired effects are brought about.®® In reference
to this, it has been said :

“This citta which has limitless seeds continues In a
stream,

and when, for this citta, there arise its proper conditions,

it and its seeds become augmented.

Augmented by them and resuming its course,

it is able to give its effects in time,

*on the etymologies, cf. Teaching of the Three Own-Beings, V. 7,
Discussion of the Five Aggregates, p. 71.
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justas for the dyed lemon flower,
the color appears in the core of its fruit.’'s®

Regarding this also, it was said by the Exalted One in the Maha-
yana sutra named Sandhinirmocana :

“The appropnating consciousness, profound and subtle,
moves with all its seeds like the current of a stream.
It has not been taught by me to fools,

so that they might not imagine it to bc a self.”’*%

33. It 1s also called “the appropnating consciousness'’’, be-
cause it appropriates a body for the factors at the time of con-
ception in the womb dunng the time of re-birth.** Because it
becomes the support of the seeds of all experienced events, it
1s called “‘the store-consciousness’. Because it is the retnbution
for former acts, it is called “the retributory consciousness'.

34. Furthermore, if 1t 1s not accepted, then by what con-
sciousness 18 the body appropriated ? There is no other con-
sciousness apart from it which does not leave the body for life’s
duration, or which remains pervading it. And where do the
residues of afflictions reside when they are recmoved by their
antidotes ? If it i1s said that it is within the same citta which
1s their antidote, how could it be appropriate that it be the anti-
dote, since it would be conjoined with the residues of afflictions 757

For those who, born into the imageless realm, possess a citta-
series which is afflicted, beneficial, or not hable to affliction,
though their bodies consist of certain retributional entities
collected by their particular life-course (i.e. being born in the
imageless realm), their life-<course itself would not be retribution
nor connected with retribution if there were no special retri-
butory consciousness.

When Non-returnerss®, at the summit of existence, are engag-
ed in putting an end to all distress, and they manifest a citta
without distress which belongs to the stage of nothing what-
ever, through what is it that they don’t fall away to death ?
Taking part in an organism and life-force (which are employcd
by the Vaibhasikas to explain the absence of death in these highest
meditational states) are not entities which are apart, because

* Sandhinirmocana-sutra, verse 1.
eef Makdydinasangraha 1, 5, pp 14-15; 1, 35, p. 5.
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they are only metaphors for the similarity and parpetuation
of retributory aggregates.* Just as there are no separate
entities of similarity and continuity in the case of the similarity
and continuity of seedlings of fruit, etc. Accordingly, without
a doubt, another consciousness of the type that has been de-
scribed, must be accepted.

35. The honorable Tamraparniyas® recognize this same
consciousness, calling it the consciousness which is the requisite
for existence.® Others again (the Mahasanghikas) call it the
“‘root-consciousness’’.

36. Opponent : In that case, what is its object-of-conscious-
ness, and what is 1ts aspect ?

V : Its object-of-consciousness and aspect are undiscerned.

Opponent : How can i1t be a consciousness and be like this ?

V : The adversaries who claim that there exists a conscious-
ness In the states of the attainment of cessation, etc., will have
to agree to this, too.

Opponent : In that case, in what appropriating aggregate
1s 1t i1ncluded ?

V : Following the literal meaning of the term, it would be
included within the appropriating aggregate of consciousness.

37. Opponent : In that case, how can one explain the state-
ment of the sitra which savs : ‘“What is the appropriating
aggregate of consciousness ? It is the collection of six conscious-
nesses’” **, and “In the statement ‘The psycho-physical complex
comes about through the condition consciousness’, what 1is
consciousness ? It is the collection of six consciousnesses.”’***?

V : It must be recognized that these passages have an in-.
tention. Just as, in the passage ‘“What is the aggregate of moti-
vating dispositions ? It is the six classes of volition”, this 1s
not to say that other events are also not included there.f

Opponent : What is the intention in this ?

V : Now this has been stated by the Exalted One himself
In the Sandhinirmocana-siitra :

“It has not been taught by me to fools,
so that they might not 1magine it to be a self.”

*cf. A Discussion of the Five Aggregates, pp. 70-71.
**cf. Majjhima I, 53.

**¥*xSamyutta 111, 060.

tcf. Kosa 1 ad 15a-b.
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Opponent :  Why would they imagine it to be such ?

V : Because its aspect is without fundamental changes as
long as Samsara lasts. The intention therc was to indicate
only those consciousnesses which are less subtle, on account
of their substrata, objects-of-consciousness, aspects, and special
differentiating characteristcs being casily delimited, in which
the processes of affliction and alleviation are determined, on
account of their being connected with both afflictions and their
antidotes, and through which, being its effects, the consciousness
relating to their sceds can be inferred, but not to indicate the
cause-consciousncss, because it 1s opposite from those other
consciousnesses as regards these features.®® In regard to this
matter, it can be replied that the consciousness which 1s the
requisite of existence can be indicated suitably as being the
collection of six consciousnesses itself.

It has also been demonstrated in the Vyakhvayukti that nowa-
days not all siitras arc extant. Thus even if in the extant sutras
1t 1s not mentioned explicitly, this does not mean that the store-
consciousness 18 not to be accepted.*?

38. Opponent : Now if 1t 1s thus as you say, then there
would be two consciousness-series simultaneously : the retri-
butional consciousness-series, and the other.

V : If this 1s so, what flaw 1s incurred ?

Opponent : A body which has two consciousness-series
must be regarded as two sentient beings existing scparately
simulaneously, as, for instance, a second consciousness-ssries
in another body is.

V : This is not so, because of the admission that the two
are not different as regards the being of their cause and eflect,
and because the retributional consciousness is influenced by the
other consciousnesses. In the case of two consciousness-series
belonging to different bodies, this state of affairs does not exist.
Accordingly, this flaw does not occur.®

39. Opponent : Isn’t there sometimes a difference to be
seen between the series of the seed and the series which has the
seced ? (At the time when the result of the seed can be seen,
i.c. the fruit, the original seed i1s no longer seen.)

V : In the case of a blue lotus, etc., the roots and the things
possessed of the roots can both be seen simultaneously.® Thus,
if it is_seen, it 18 appropriate, and if it 1s not seen, 1t is also




116 Seven Works of Vasubandhu

5

appropriate. If it is not accepted in the way that we describe
it, then the absurdities ensue as we have described them. Thus,
without a doubt, the store-consciousness must be accepted.

40. Opponent : In that case, why not accept a self with
existence as an entity, as the substratum of the six conscious-
nesses 765

V : In what way 1s a self accepted ? If it presents itself
only as a series of moment-events, and transforms itself con-
stantly through conditions, then what is the difference between
it and that store-consciousness ?

Opponent : But it 1s single and constantly devoid of trans-

formations.
V : In that case, how can it be demonstrated that it is also

influenced by the latent impressions left in it by the conscious-
nesses, etc. 2 It is the latent impressions which produce the
special forces which make the consciousness-series continue,
just as a lemon flower is penetrated by liquid lac. If there is
no special characteristic which undergoes transformation, how,
as there are no impressions possible in such a case, do there
arise in time special memories, recognitions, passions, etc., from
special familiar former experiences, cognitions, and passions,
etc. ? As this self would exist in those states that are without
citta, through what would it be that a mental consciousness
later arises at the culmination of the state, as there are no special
characteristics undergoing transformations within the self ?
In what way are the consciousnesses subject to it, through
which it could be understood that the self is their substratum ?
If the arising of the consciousnesses is subject to the self, why
do they arise gradually, as there are “no special transforma-
tions within the self” ? If it is that they are dependent upon
other auxiliary causes, why should these causes be acknowledg-
ed at all, since the force for making these consciousnesses arise
lies according to you in something quite apart from them ?
Now it may be claimed that their stability is subject to 1it.
But what sort of stability is there for things that cease to abide
as soon as they have arisen, and which cannot be attained ?
Accordingly, such an entity (which is stable, unchanging, etc.)
cannot be accepted as their substratum. And in this way (1.e.
if the theory of a self were upheld), there would be a violation
of scriptural authority, as it is said : “All events are without a
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self”.* Accordingly, the conception that there exists a lasting
independent entity “self™, is a poor one. Thus, these cffects
seem to anse at a later time by the store consciousness being
influenced by certain volitions. But thus it can also be demons-
trated that bodily and verbal actions arc not possessed of the
characteristics which have becn described for them.

41. Opponent : If bodily and verbal actions are not accept-
ed in that manner (i.e. in the Vaibhdsika manner, where a
bodily act is defined as an act committed by the body, etc.), is
it possible to deny the statement of the satra, which states that
there are three kinds of acts ?

V : It is not possible. But it is possible to explain all this
in such a manner that no flaw exists.

Opponent : How will there not be a flaw ?

V : It is our purpose to explain why it has been taught that
there are three kinds of acts, what a body is, what an act is, in
what sense one can speak of **body" and *‘action’” and “bodily
action’”. Similarly, it is our purpose to state this also in regard
to verbal and mental acts, and as to why only bodily acts, etc.,
have been spoken of, and not acts of the eye, etc.

42. To begin with, why has this been taught in this manner ?
In order to summarise the ten paths of action (thc taking of
life, taking what has not becn given, offenses of lust, abandon-
ment of the taking of life, abandonment of taking what has not
been given; false speech, slander, harsh speech, idle talk, the
abandonment of false speech, the abandonment of slander,
the abandonment of harsh speech, and the abandonment of
idle talk; covetousness, malice, wrong views, the abandonment
of covetousness, the abandonment of malice, the abandonment
of wrong views) with three kinds of action for those who would
become frightened by the many things to be done, just as the
three trainings were taught to Vrjiputraka®* %%

Certain people (the Tirthankaras)®® say that only the actions
committed by the body truly exist, and that verbdl and mental
acts both do not exist, because they are only discrimioations,
and it was also to explain to them that those two are also action
that the three kinds of acts were taught in this manner.

ocf. Majjhima 1, 138 1II, 263 etc, etc.
*® 4riguttara 1, 130,
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43. The body is a special collection of great material ele-
ments and events derived from the great material elements, a
corporeal mass associated with sense faculties. Action is a
special volition. (Thus bodily action is actually a volition direct-
ed towards the body.)

44. A body exists in the sense that an accumulation exists,
for it 1s an accumulation of atoms of great material elements,
and atoms of that which is derived from the great material
elements. Certain people say that it exists only in the sense of
an accumulation of defilements, because the body is a well of
unclear elements. But following the view of these people,
there could be, for example, no bodies for gods.

45. An act 1s an intentional impulse in an “agent’s” manas.

46. An act which sets the body into agitation is called
a “bodily act’”. There are three kinds of volitions: those which pre-
pare, those which decide, and those which “set into agitation”.
Those that ““set into agitation” are those which are called
“bodily action’, as it is they through which there is brought
about the motile element (wind, gaseousness) which is the cause
for the arising in another locus on the part of the series which
is associated with it. It 1s called “bodily action” because the
middle phrase has been omitted, just as one speaks of “medi-
cinal bala-oil’’®, or of a ““dust wind” (when what is really meant
is ‘“‘the medicinal oil prepared from the bala-plant” and ‘‘a wind
which raises dust”).

Opponent : But as three divisions of the paths of action,
namely : the taking of life, the taking of what has not been
given, and offenses of lust, are admitted to be bodily action,
how can this term refer to a volition ?

V : Because this killing and taking and offenses take place
because of it. That which has been committed by a bodily
series engendered by it is said to be committed by it (i.e. that
which is committed by a bodily series impelled by a volition,
is said to be committed by that volition). Just as one says “‘a
village burned by thieves” and “rice cooked with grass” (for
a village which has been burned by a fire kindled by thieves,
and for rice which has been cooked by fire arising from grass).

Opponent : How can a volition be called a path of action ?

V : Though it is also simply action, it is also a path of action
as it 1is the path which leads to the two kinds of courses :
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favorable and unfavorable. Or, if you will, the path of action is
the agitation of the body, since the three kinds of action we have
called “volition” evolve dependent upon it.

47. Ttis as a favor to worldlings that these arc also described
as bodily action. Though there is nothing beneficial or unbene-
fictal within them, they are thus designated metaphoncally,
because by that means the world will undertake resorting to,
and abandoning, certain volitions.

Opponent : If only volition is beneficial and uabencficial
action, how is it that it is said in the sutras® : *‘There is a three-
fold action which when committed by the body after having
been intended, is accumulated as unbeneficial, giving nise to
suffering, and having suffering as its retribution.” ?¢

V : The intention was to speak of volition’s medium, sub-
tratum, and object-of-consciousness. The volition which is
different from those volitions having a medium, substratum,
and object-of-consciousness in the body or voice, ts called “men-
tal action™, because it is associated with manas, and because it
does not incite the body or voice.

Opponent : If this is so, how is it that the Exalted One has
spoken of *volition” and *‘the act which 1s committed after
having willed™ ?**

V: Among the three kinds of voliion which we have
indicated previously, it is the third which is called *act com-
mitted after having willed", since the body, etc., is incited
by it after this has been willed by the first two kinds of
volitions.

48. ‘‘Speech’” means ‘“‘words’, i.e. those special vocal emis-
sions which communicate meanings. Verbal action 1s that voli-
tion which brings forth these utterances. Something is speech
because it is certain sorts of syllables, or inasmuch as it expresses
a desired meaning.t Just as before, the action is the action
which originates speech, because, just as before, the middle
phrase has been omitted.

*f. Anguttara V, 297 I, Madhyamagama Taisho 1, p 437 b 25-438 a
23: Karmaprajiapti Tokyo vol. 115, pp 85 : (the very beginning of the Karm-
prajiapti), which quotes this sitra.

**Ibid.

tcf. Kofa_ll, ad 47, (LVP, p. 238)
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49. Consciousness is manas. It is manas because it pro-
duces a sense of ‘“mine”’, and because it becomes intent on other
“births” and objects-of-sense. The rest is to be explained just
as before.

Opponent : If only volition is bodily action, how can there
be either restraint, or absence of restraint in those who are of

distracted citta, or without citta, as there is no volition in these
states ?

V : Because the impressions left by special volitions have
not been suppressed, both restraint and the absence of
restraint may exist in these states. The term “special”
refers to that special volition which can be examined as
originating the unmanifest action “restraint’’ and “absence of
restraint’’.

Opponent : What is the suppression of these impressions ?

V : As has been acknowledged, this suppression is the
being of any cause for a volition of either abandonment or non-
abandonment of the unbeneficial paths of action.

Opponent : Through what does - this suppression occur ?

V : It occurs through whatever volition can be examined
as originating a manifest action which 1s the cause for the
abandoning of restraint and its non-arising, and through any
other causes of abandoning different from that.

50. Actions of the eye, etc., are not spoken of in the siitras
by the Exalted One, because he wanted to speak only of those
acts connected with an effort, and not simple acts of per-
formance.®8

Opponent : What is an act connected with an effort ?

V : Anything which motivates “the agent’s” manas.

Opponent : What is a simple act of performance ?

V : Wherever there is simply the distinct energy of the eye,
etc., there is a simple act of performance.

Having explained the three kinds of acts which were
spoken of by the Exalted One,

completely demonstrating them in a manner in which
they have not been explained before,

with these solemnly declared demonstrations of actions,

may the beings in all life-courses, through whatever
merit I have gained,

obtain the perfect clarities of Buddhas !
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NOTES

1. See p. S8.

2. Action and its threefold division

The threcfold division of action into bodily, verbal, and mental act
occurs in fully-developed form already in various suttas of the Pali Niké-
yas (notably Digha 111, 191, 245, and 279; AMlajjhima 1 415-420; ARgutiara
I 32, 104, and 201). The germs for such a division can be seen in some of
the earliest Buddhist writings, where the monk is implored to guard him-
self in body, speech, and mental activity (Swtra-nipdta 330, 365: Dhamma-
pada 231-234, 281, 361, 391). Sometimes in the suttas there are mentioned
only two kinds of activily, e.g. at various passages where guarding body
and speech are referred to only (Majjhima 1, 461: Samyutta 1, 182). But
the triple division is taken for granted in both early Theravdda and Sarvisti-
vida Abhidharma (Dhammasangani 981; Bareau, Sectes—Sarvistivida
thesis no. 117, p. 150) as well as in other Abhidharma traditions (e.g. the
Mahiédsaka (?) Sdriputrébhidharmasistra, Taisho 1548, cf. Bareau, p. 198,
thesis no. 42). It is a natural enough division for a school of thought that
holds that intentions themselves determine the ethical nature of an act,
though the specific interpretation of what it includes differs radically among
Buddhist ethical theorists.

It must be kept in mind that when Vasubandhu, and his Vaibhdsika
opponents, speak of *““action’’ (karma). they mean an activity which can be
subsumed under one or another of the retributional categories : unbene-
ficial (akufala). beneficial (kufala), and indeterminate (avydkria).® That
is, they either have, for the *“agent™, a consequence of suffering, or freedom
from suffering, or are volitional but devoid of a definite consequence. By
no means all activity (Sumatidila’s “*karana’’) is action in this technical sense.

). Vijrapti and avijrapti : Manifest and unmanifest action

A ‘‘vijapti® (lit. ‘‘an announcement™, ‘‘communication”, “intima-
tion", but also in Vasubandhu's later usage *a perception™) is an act which
is manifestly perceptible to others besides the agent. A “manifest action™
of the body is thus any action which can be seen by another, such as a ges-
ture, etc.: a “manifest action” of speech is the actual closing and opening
of the lips perceptible by the visual consciousness, and the result of which
iIs perceived by the audial consciousness.

“Avijrapti’, on the other hand, is a peculiarly Vaibhdsika term involv-
ing some difficulties. An avijiapti is always preceded by a manifest action
(see Kofa I, ad 13-14¢c), and represents a subtle continuation which the ac-
tion proper, the manifest action, has initiated. It may arisc even when the
agent is not conscious. Initially dependent on a conscious manifest action
or a mental action, it represents a residual force which has as its locus the
matenial elements of the agent's organism. It is itself regarded as matenial
for this reason (Kofa I, ad 13-14, LVP, p. 20), though it is exempt from the
usual characteristics of materiality, inasmuch as it is not directly perceptible,

and does not exercise physical resistance.

k.

*sce page _3S. |
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To clarify this somewhat difficult concept, one may take recourse to an
example employed by both La Vallée Poussin (Kosa 1V, p 3, n. 2, 2) and
Gokhale (*“What is avijiiapti-ripa ?”’, New Indian Antiquary 1, 1938, p 69)
in their explanations of the term : A man orders another man to commit
a murder, and in so doing commits a manifest verbal action. The assassin
in turn, at the time of the murder, commits a manifest bodily action. When
the murder is committed, the instigator himself becomes guilty of the crime,
though he may not be committing any manifest action at the time, and
may in fact be asleep. To the Vaibhasika, there must be a real entity pre-
sent to account for his acquiring the retribution of a murderer, and this is
supplied by positing an *‘unmanifest action”, which arises as soon as the
crime is committed, but which can be traced back to the verbal action and
volition which instigated it. Unmanifest actions are divided into three
general types : those which can be characterized as ‘“‘restraint’’(samvara),
as *‘lack of restraint’’(asamvara), and as neither one nor the other (KoSa
IV, ad 13a-b, LVP, p. 43). Our murder would belong actually to the third
type, which is described as any unbeneficial or beneficial act which can be
comprised neither within manifest action, mental action, nor within the
restraint of disciplinary rules, meditation, and the holy man’s path, nor
within their reversal (Kosa IV, ad 37c-d, LVP, pp. 93-94). According to
the Vaibhasikas, the beneficiality of the higher meditational states, where
there is no more possibility of manifest action or volition, is due to the avi-
jhapti of restraint resulting from the initial act of entering into meditation.
A monk’s keeping silent at the confession of misdeeds during the recital of
the Pratimoksa would similarly be an unmanifest action of lack of restraint,
if he has committed misdeeds, as again no manifest or mental action may
be present during his silence. *Avijiapti”’, by the way, is not really analo-
gous to the psychoanalytic concept of “‘unconscious act”, since a conscious
act must always precede its emergence. Nor should it be considered the
mechanism of any retribution, as this is taken care of in other ways by the
Vaibhasika, and avijiiapti arises only as a result of certain acts, not all. (On
this, see the article by Yamada, “On the idea of avijiiapti-karma”, I/BK
10, 1962, pp. 51-55.)

Vasubandhu defined unmanifest action (Kosa I, 11) only to subsequently
refute it as a real entity (Kosa IV, ad 3d). His definition came under the
attack of Sanghabhadra in his Abhkidharmasamayapradipika, and resulted
in Vasubandhu’s revision of his definition in A Discussion of the Five Aggre-
gates. (On this, see the notes of La Vallée Poussin and Gokhale.) Argu-
ments against unmanifest action are found also in this treatise.

4. On manas, see pp.60-61.

5. Samsthana, ‘‘configuration™.

To the Vaibhéasika, the visible is divided into two aspects : color and
“samsthana”. (See Kofa I, ad 10a.) These two are considered distinct
sense-impressions, and are thus for the Vaibhasikas two separate sorts of
real entities (dravya, see note 5a). ‘‘Samsthana’ is usually divided into
eight general categories : “‘long’, “short”, ‘‘quadrangular”, “circular”,
“convex’’, “‘concave”, ‘“‘even” or ‘straight”, and ““uneven” or ‘‘crooked”.
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(On the translations of these terms, see note 12.) The omission of triangles
may rest on the fact that they can be derived from quadrangulars,

“Samsthdna’ can thus be rendered as “shape’. The only reason the trans-
lation *“‘configuration® is cmployed here s because ““samsrhdina’ is either
a shape that appcars stable to the visual consciousness, or one which is
undergoing changes. It is to this second kind of “samsrhdna” that the Vai-
bhistka reduces manifest bodily actions. For example, we say that we sce
a man moving his arm, but what we actually sec, the Vaibhasika says, is
certain combinations of visual shapes undergoing changes. Apparently
manifest bodily actions, to be truly manifest, have to be seen, since they
can only be inferred by a blind man. Of course, onc's own bodily actions
are directly manifest to oneself, but the defining characteristic of manifest
action is that it should be manifest ro anorher. As it is being used here,
the word “‘configuration” means both a shape and any combination of sha-
pes. changing or unchanging.

5a. Dravya

The Vaibhisika criteria for considering somcething a recal entity, or dravya,
arc :

(1) its characteristi¢ must be distinguished as special by at least one
consciousness (Kosa 1, ad 10d) (a characteristic of this sort is called a *‘svo-
laksana’, “‘own-characteristic™’);

(2) it must not be susceptible to further division (Ibid, and Kofa VI, 4).
True entities would thus to the Vaibhidsika be only the moment-atoms of
materiality and the momentary flashes of feelings, motivating dispositions,
cognitions, and consciousness-perceptions. A body, a flame, and, for that
matter, & conscilousncss-scrics, can thus not really be considered a dravya.
(cf. Vibhasaé. MCB V, pp 128-129; Sanghabhadra’s Abhidharmanydydnu-
sdra chapt. 51, tr. LVP, MCB V, p. 106.)

A dravya has a specific manner of being, or nature (its *‘own-being’’, sva-
bhdva) which is apprehended by one or another of the consciousnesses, or
a combination of several, as an “own-characteristic”’. A change in charac-
teristics is always a change in things : there are in fact no underlying enti-
ties which Aave characteristics—there is only whatever is presented to the
consciousnesses themselves.

In this connection, the Vibhdsd makes much of its distinction between
two levels of reality. First, there is common-sense reality, convemtional
reality (samvrti-satya), sometimes called *‘truth of designation’ (prajhapti-
satya), which speaks of *“‘people’™ as people, *‘jars" as jars, and, even more
remotely from any true dravyas, “nations™ as nations, “armies™ as armies,
etc. Then there is ulimate truth (paramdrtha-satya), which has as its object
the true svalaksanas of true dravyas. Actually, one could very well say®
that the Vibhdsa really distinguishes three levels, because it categbrizes all
events into 75 basic types of dravyas, constituents which even in the last
analysis work in a certain way. Thisis not quite the same as paramartha-
satya, since it subsumes true dravyas, the momentary entities. into various
broader categories. We might for convenience's sake call this level “dra-

*vVasubandhu in fact does something of the sort at Kosfa 11, ad 22.
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vyasatya’, though this term is usually used by the Vibhdsa as a synonym
for “paramarthasatya’. At least one of the philosophers held in great
esteem by the Vibhdsd, namely the Bhadanta Vasumitra, had come to an
interesting conclusion regarding paramadrthasatya. He held that all desig-
nations are only prajiiaptisat, but that underlying each designation there
1s some complex of moments which are paramarthasat but in their true state
hopelessly elusive to those who rely on discursive thought alone, and charac-
terizable only by the most general of designations (such as “being in the
state of having causes and conditions”) (Vibhdsa, quoting the Bhadanta
Vasumitra, MCB V, pp 166-167). And the Vibhasa itself, in one of its
“options”, went so far as to say that it was possible to hold that there is
only one theory reagarding conditioned events which can be ultimately
true, 1.e. “All things are empty and devoid of self.” (Vibhasa, MCBYV, p.
164). This is, of course, the opinion of Nagirjuna as well as, ultimately,
the opinion of Vasubandhu himself (See the Commentary on the Separation
from Extremes, and the Teaching of the Three Own-Beings included in this
volume). Later Vaibhisikas seem to have lost sight of the Bhadanta Vasu-
mitra’s word of caution. Evidence for this is to be found not only in Vasu-
bandhu’s critiques of their theories (which after all may have been hardened
into more rigid shape by Vasubandhu himself, in order to make his polemic
more convincing*), but also in the treatises of Sanghabhadra and the Dipa-
k3ra themselves.

To return to the question of “dravyas”, the Vaibhdsikas consider the
sense-fields such true entities, though strictly speaking they meet neither of
the criteria given above. A sense-field is really a collection of dravyas,
grouped together because of certain common distinctive general character-
istics (samanyavisesalaksana)—they are thus (in our usage) “‘dravyasat”,
but not paramarthasat. Vasubandhu attacked the Vaibhisikas for calling
such a collection a ‘‘dravya”’, and said that their use of the term was incon-
sistent and capricious (Kosa II, ad 22). As a matter of fact, for the Vaibha-
sika to remain consistent, a *‘sense-field’’ can have only “‘truth of designa-
tion™, since they are collections of atoms (cf. Kosa I, ad 44a-b), and the
individual atoms themselves, according to the Vaibhiasika, are not percep-
tible, and thus cannot be sense-fields(Kosa I, ad 20a-b). Similarly, an aggre-
gate making up ‘“personality’’ cannot be a real entity, since it is a series of
momentary events (Ibid). It had been usual for along time within Abhi-
dharma to subsume all the basic constituents of experience under at least
one aggregate, and one of the sense-fields (See the methodology of Dhd-
tukatha 1). This again cannot be an ultimately real way of looking at things,
particularly if atomism is adhered to. On the other hand, an object-of-
consciousness has to be a real entity, because what isn’t real has no faculty
for producing a cognition, according to the Vaibhasika. The Vaibhasikas’
atom has no such faculty, and “aggregations of atoms’, which are said

*It is at least the opinion of G. Sasaki that Vasubandhu may have deli-
berately made the Vibhdsa sound more dogmatic than it is (A4 study of Abhi-
dharma Philosophy, Introduction,p 3 ff).
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to haveit, have no unity, and thus can't be entities, following. the Vaibha-
stkas’ other criterton. Vasubandhu, on this and other grounds (see Kofa
1 ad 10; I ad 13; I ad 44; II ad 22; I ad 43c-d, 111 ad 100a-b), dispenses
with atomism, and, while maintaining the two criteria. regards as dravya
that which is perceived as one, thus ruling out the Vaibhisika atom as well
as collections such as ‘‘a body", “an army", etc. (Digniga, following Vasu-
bandhu, also criticized the Vaibhdsika atom on the grounds mentioned
above, cf. Pramdpasamuccaya 1, 11, ad 2c-d, Hattori, pp. 33-34: Alam-
banapariksd, and cf. Hattori, n.2, 17, p. 118. Similar arguments are io
be found in the Jain logician Mallavadi. cf. Dvddafdranyacakra, ed, Muni
Jambuvijaya, p. 96).

Sanghabhadra himself drops the VibAdsd's criteria, and the character
of a dravya is for him simply that itcan give rise to a citta, when this citta
arises without having to depend on anything but the one thing perceived
(Nydydnusdra, chapt. 50, MCB V, pp. 28-29). According to Sanghabhadra,
a dravya may differ in bAdvas, specific types, but its general manner of being,
its svabAdva, is of one sort. This would seem to be some sort of a distine-
tion between essential and secondary characteristics. which the Vibhasd
itself, in spite of some resulting difficuities, does not make. In fact it con-
siders this distinction a major flaw in the theories of the Bhadanta Dharma-
trita (Vibhdsd, MCB V, p 24). It is certainly anathema to Vasubandhu,
who holds that criteria for the determination of primary, as against secon-

dary, characteristics cannot be found (A Discussion for the Demonstration
of Action, 15-17).

6. Alambana

This term is here translated as *“‘object-of-consciousness’ in order to bring
out the distinction between it and visaya. The latter is usually defined as
the object of the sensc-organ itself, whereas the former is the object of the
corresponding consciousness. The vigsaya is properly the “thing out there'’
as the organ comes *‘into contact’ with it; the dlambana is one’s impression
of it. (See Koda I, ad 29bc.) On *‘citta’’, see pp. 59-60.

1. See A Discussion of the Five Aggregates, p. 685.

8. Vipakahetu, ‘‘Retributory cause” or ‘‘maturational cause’.

A retributory cause is any volitional act with an ethical ‘“charge’ strong
enough to give the result cither of suflering or of freedom from suffering
for the “‘series’” which instigated it (cf. Kofa II, S4c-d). Presumably,
what is intended here by “a configuration which has arisen from former
aspiration’ is any change in shape, size, etc. which was longed for in the
past, and which has finally been attained due to beneficial past actions.
Sumatidila’s example, *“May I have hps as red as a bimba-fruit’’ (Kar-
masiddhittka p. 204, 4, 8) is perhaps not completely adequate, as this would
not necessarily entail a change of configuration for the Vaibhasika. But
it is a humorous example of the kinds of rather frivolous motivations which
often lay behind Buddhist acts of piety. As an example of such an aspira-
tion which includes the Vaibhiasikas' ‘‘configuration”, and yet echoes the
spirit of Sumatidila’s example, there is the following inscription of thf: Bur-
mese Queen Caw, from the 8th-9th centuries, marking the dedication of
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a monastery at Pagidn : ‘“Meantime, before I reach Nirvana, by virtue
of the great work of merit I have done, may I prosper as a man and be
more happy than all other men. Or as a spirit, may I be full of color,
dazzling brightness, and victorious beauty. But more especially I would
like to have a long life, freedom from disease, a lovely complexion, a plea-
sant voice, and a beautiful figure. I would like to be the loved and honored
darling of every man and spirit. Gold, silver, rubies, coral, pearls, and
other lifeless treasure—elephants, horses, and other living treasure—may
I have lots of them. By virtue of my power and glory I would be triumphant
with pomp and retinue, with fame and splendor. Wherever I am born,
may I be filled with noble graces, and not know one speck of misery, and
after I have tasted and enjoyed the happiness of men and the happiness
of spirits, may I at last attain the peaceful bliss of Nirvana.” (Archeolo-
gical Survey of Burma, inscription no. 334, quoted Niharranjan Ray, The-
ravida Buddhism in Burma, p.165.)

9. The Vaibhasika Atomic Theory

The atomic theory evolved by the Vaibhasika philosophers is found nei-
ther in the Jrianaprasthana, the ancient work on which the Vibhasa is osten-
sibly a commentary, nor in any of the other “padas” of the Sarvastivada
Abhidharma (see McGovern, Manual of Buddhist Philosophy, p. 125). One
of the earliest texts to give the theory is apparently the Abhidharmasara
of Dharmasri, which was translated into Chinese (Taisho 1550) in 250 A.D.
McGovern thinks that Dharmasri borrowed the theory from Kanada, and
that the Jain atomic theory may have a similar source. But Dharmasri’s
atomism is quite different in nature from Kanada’s, and the Jain theory,
which may actually antedate Kaniada, differs radically from them both.
(cf. Schubring, Doctrine of the Jainas, pp. 131 ff). An important difference
between Dharmasri’s and Kanada’s atomism is that for Kanada, atoms
are eternal, whereas for Dharmasri, they are momentary, though they
may form “‘series”’. Another difference lies in the fact that Dharmasri
maintains fourteen different kinds of atoms : Besides the atoms of the
four great elements (see p. 75), each sense-object and sense-organ has within
it a special kind of atom to which its particular qualities are due (Abhi-
dharmasara 1, quoted McGovern, p. 126). This is, as McGovern says, simi-
lar to the conception of late 19th century chemistry, where each of the ninety
odd elements was held to have a special kind of atom. Though parhaps
the seed for Dharmasri’s atomism may be seen in his familiarity with the
Vaisesika and Jain theories, to speak of outright borrowing, as McGovern
does, is somewhat strong in the light of the fact that Dharmasii’s theory IS
really quite unique, and moulded to Buddhist sentiments of impermanence.
Dharmaséri’s theory is considered standard by the Vibhasa, which makes
frequent use of it. Through this highly influential text it found its way
not only into the crystallizations of its system in the philosophies of the
“Neo-Vaibhasikas” : Sanghabhadra, the Dipakara, and, in fundamental
opposition, Vasubandhu, but even into the Theravada theories of Buddha-
ghosa (in the Artthasalini) and Anuruddha (Compendium, p. 164 f{f). (The
question of the extent of Vaibhasika influence on 5th century Theravada has
as yet not been much investigated : There 1s a possibility that Buddhaghosa
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derived many of his specific theories from the Vibhdsd. Certainly
Anuruddha’s atomism, at any rate, is identical with the VibAdsd's. On a
probable influence of Vasubandhu's Yogicara on Sth century Theravada,
see S. Sarathcandra, “The Abhidhamma Psychology of Perception and
the Yogicara Theory of Mind,"” U. of Ceylon Review IV, 1956, pp. 49-57.)

There are thus, in standard Vaibhdsika theory these fourteen different
kinds of atoms : atoms of “earth”, “fire™. “‘water”, and *wind"”, atoms of
color, sound. smell, taste, and the tangible, eyc-atoms, ear-atoms, nose-
atoms, tonguc-atoms, and body-atoms, for the specific parts of these organs
that function as sense-fields for the consciousnesses (On the arrangement
of these special atoms in the organs, sce Kosa 1, ad 43¢c-44d). The atoms
corresponding to the sense-fields own their origination and specific quali-
ties to transformations and combinations within the clemental atoms—there-
fore they are called *‘derivative’'(updddya) or ‘“‘secondary’ (bhagutika).

In the theories of Saaghabhadra and the Vaibhadsika as criticized by Vasu-
bandhu, a minimum of cight kinds of atoms must join to form an aggre-
gation or molecule (sarighdra), for actual perceptibility in the realm of de-
sires, i.e. the normal world outside of meditation(Aofa II, ad 22). These
are the four kinds of elemental atoms and the four atoms of color, odor,
taste, and secondary tangibility (i.e. smoothness, roughness, etc. Primary
tangidility—liquidity, etc., is a mark of the four great elements themselves).
Each atom of derivative materiality ncxds a set of four clemental atoms
for itself, so that the actual number of atoms in the simplest molecule is
sixteen. In the case of molecules which resound, there will in addition
be present a sound-atom, so that there will be five dernivative and twenty
elemental atoms. The molecules of the simplest animate bodies will become
even complex, since they must each contain an atom of the tactile sense.
touch being in Vaibhidyika biological theory, as in Anstotle’s and Darwin's
the most basic and primordial sense held by living beings. Molecules of
the other sense-organs must have at least ten kinds of atoms, since each
must contain not only the four elemental atoms, four sense-object atoms,
and the atom of tactile sense, but also an additional kind of atom for the
particular sense-organ in question. It can thus be seen that no matter what
the namber of atoms in a molecule may be, the four great elements always
appear together, and in equal proportion. There is as much of the hot
element, “fire”, in wood. or in water, as there is in a flame. The difference
lies only in the *‘intensity”, which 1s not further explained (at least not in
the Kofa, the Dipa, and the Abhidharmdvatara). Vasubandhu says that the
presence of “water™, the cohesive element, in a flame is proved by the flame’s
keeping a shape, and the presence of the solid element, “earth™, in water,
is shown by the fact that water can support a ship (Kosa 1I, ad 22).

Within this theory, an atom should strictly speaking be that portion of
materiality so small that it cannot be subjected to further division, whether
physically or by reasoning, just as the moment is the smallest extent of time.
This is the manner in which Sanghabhadra defines it (Nydydnusara 23, 3,
cf. La Vallée Poussin, Kofa ll, p. 144, note 3). But Vasubandhu notes that
occasionally there is an inconsistency in the terminology of the Vaibhasikas,
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l.e. sometimes they say ‘atom’ when they should say ‘‘aggregation
of atoms” (Kosa II, ad 22). Sanghabhadra himself is very careful to make
the distinction (La Vallée Poussin, Kosa I1, p. 145, note 3), but it seems some-
what botched in the discussion of the Dipakara(Dipa 11, 110-111, pp. 65-66).
For the Dipakira, the atoms are the ultimate units of materiality which
have the capacity for appearing in the world, i.e. they would correspond
to what Vasubandhu and Sanghabhadra designate as an “aggregation’’.
When referring to the different elements making up this “atom’, the Dipa-
kdra speaks only of “entities’’(dravya). Furthermore, his discussion dif-
fers from Sanghabhadra’s and Vasubandhu’s on the question of the mini-
mum number of kinds of “‘entities necessary for an atom’s appearance in
the realm of desires. He says seven, which presumably would be the four
great elements, color, odor, and taste—the tangible being for him entirely
included within the properties of the great elements.

10. See note 5a.

11. The Vaisesika Theory of Composite wholes

This theory, which states that a composite exists as a new entity, a com-
posite whole (avayavin) penetrating its component parts, is, as Vasubandhu
tells us, a speciality of the Vaigesikas. However, it is not found in the siit-
ras of Kanada himself, but rather finds its first extant explicit mention in
the Nyaya-siitras of Gautama (Nyaya-sitra 11, 1 31-37; 1V, 1I 4-16). 1t
1s further elaborated by Prasastapiada and by Vitsyiayana, both of whom
may have been older contemporaries of Vasubandhu (cf. Prasastapada-
bhasyatikasargraha, Chowkhamba Sanskrit Series No. 255, pp. 169, 173;
Vatsyayana, Nydyabhasya, ad II, 1, 31-37; ad 1V, II 4-16).

The reasons for the formulation of this theory are, in brief, the follow-
ing : The VaiSesika, like the Vaibhasika, subscribes to an atomic theory,
though his atoms, unlike the moment-atoms of the Vaibhasika, are eternal.
To both, discrete and detached minute entities form the basic stuff of the
material universe. External reality as it presents itsélf to us however has
unified realities, and the question emerges as to what the unifying agency
1s. To the Vaibhasika, as to Vasubandhu, and as later to Dignaga, these
unities are constructed subjectively, but the Vaisesika, being a “‘realist™
(curiously in both the modern and medieval senses of the term), has to posit
an objective reality as their basis. There is furthermore a problem because
Vaisesika atoms, like Vaibhasika ones, are imperceptible, and yet their com-
pounds are perceived (cf. Nyaya-sitra IV, 11, 13-14). The Vaibhasika
takes care of this problem by assuming that aggregations of atoms become
perceptible, though atoms in isolation are imperceptible, just as one hair
may not be visible at a distance, but a mass of hair will be. The Vaisesika,
however, assumes atoms to be absolutely imperceptible. Thus it is assum-
ed by the Vaisesika that a composite is an entity in itself, having a diffe-
rent set of qualities from its parts, though occupying the same locus. If
the composite whole did not exist, Vatsydyana says, one could only infer,
and never directly perceive, objects like trees, since at any one time one has
only a partial perception of parts of the tree. According to Vitsydyana,
the perception of the composite whole *‘tree” takes place simultaneously
wi.h the perception of certain parts of the tree (Nyayabhasya, ad 11, 1, 30-
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37). He adds that unitary conceptions, such as “tree”, "“jar’, etc. must
arise from somcthing which s really one, and can't cmerge from mere aggre-
gations (Nydyabhdsya, ad 11, 1, 37).

The concept of the composite whole also plays a role in Nyllya-Vaiteyika
causality. In a causc and ctfect sequence, a new substance, a composite
whole (cloth) emerges from the material causes (threads), and the parts con-
tinue to cxist within the composite whole, though, according to Vatsyd-
yana, the avayavin together with its parts make up only onc entity. It was
not until Uddyotakara that the parts were regarded as scparate entities
persisting along with the composite-whole cntity. (See D.N. Shastri,
Critique of Indian Realism, pp 262-271. on the diffcrences between the ear-
lier causal theory of Viatsyiyana, where the cause, as an entity, is destroyed
before the emergence of the etfect, and the later theory, hinted at by Uddyo-
takara, but not crystallized until Sridhara, where the causes continue to
exist as entities within the composite whole.) Even to Vitsydyana., atomic
causality 1s an exception : the two atoms making up thc composite wholc
of a dyad or double-atom (dvyanuka) continuc to exist as entities. The
fact that all further combinations of atoms are composite wholes having
different qualities from their parts, will explain why a jar is perceptible,
whereas its atoms arc not.

Vasubandhu does not herc bother to refute the composite whole alter-
native, since its mere mention would probably be enough to make a true
Vaitbhdsika flinch. On a previous occasion, however, he has presented a
refutation of the avayavin theory, a theory he considers ‘infantile’'(Kofa
I1I, ad 100a-b). His arguments there for the most part rest on the same
sorts of epistemological reasons that Vitsydyana raiscs in favor of the con-
cept. They can be outlined as follows :

(1) When the organ of the visual or tactile consciousness is in contact
with one thread, the cloth 1s not perceived. If the composite whole *“cloth™
exists 1n each thread, it would have to be perceived even If only one of its
threads is (Kofa (11, ad 100a-b, LVYP, p 211).

(2) 1If the Vaisesika says that the composite whole docs not exist within
each of its parts, how will it be demonstrated that it is anything but the col-
lection of these parts? (Ibid, p 212).

(3) If the Vaisesika says that the composite whole does exist within each
of its parts, but that the perception of one thread does not result in the per-
ception of cloth because the perception of cloth presumes contact of the
organ with several of the parts, then if one sees the border of a cloth, one
would sce the whole cloth.

(4) If the Vaidesika says that the perception of the composite whole
depends upon the perception of its central and other portions, one could
never see a composite whole, since one can never sce its central and cnd-
parts simultaneously.

(5) If the Vaifesika says that these parts are perceived In succession,
then the perception of ‘‘cloth” dozs not differ from the perception of a
“circle” that results from hurling a torch in a full arc. Objects-of-consctous-
ness of such perceptions cannot be real entities in any way.
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(6) When threads of different colors come together to form a cloth, how
can this cloth be considered an entity ? (Ibid, pp 212-213). This argument
depends on the fact that according to Vaisesika metaphysics, qualities like
color, etc. must pervade their substances wholly. Thus one substance can
have only one quality of a type. So what does one do with a cloth of many
colors ? Clearly 1t cannot be a substance-entity in the VaiSesika sense.
This last argument was quite terrifying to the VaiSesikas, and prompted
Uddyotakara to assume that *‘variegated color’ must in this case be regard-
ed as one color. This conclusion was rejected as absurd by the Navya-
Natyayikas (cf. Shastri, p 256). Even admitting Uddyotakara’s rather
far-fetched solution, the question can be re-phrased in a manner which makes
the problem remain : What does one do about a cloth which is variegated
in color, but has a border of one color only ?

Other criticisms, some of which had already disturbed Vatsyayana :

(1) If one thing exists at one place, it can’t at the same time exist in an-
other. According to Vatsyayana, the dyad, being a composite whole, resides
in its two parts. But Its existence in one atom would necessarily exclude
its existence in the other.

(2) Does the composite whole, which is one, pervade its parts in its en-
tirety, or partially ? In the former case, the composite whole will be exhaust-
ed in one part, and the remaining parts will be without it. In the latter
case, the composite whole must itself have further parts, by which it per-
vades its constituent parts.

(3) If the composite whole is a different entity from its parts, it should
have a different weight.

(4) There seems to be no criterion for which combinations of entities
give rise to a composite whole (not all do, e.g. a forest does not).

(5) Nor which objects should be regarded as ultimate composite wholes
(i.e. those which cannot form further composite wholes).

(6) No composite whole can be formed out of parts based on different
material elements, because there i1s no possibility of generality (samanya),
which must inhere in every particular instance, according to the Vaisesika.
Thus neither a human body, which contains blood (water-element), as well
as earth-elements, nor a tree (with its sap) can be a composite whole.

12. This passage is close to, but not identical with, Kosa 1V, ad 2b-3b.
Both the Kosa and the Demonstration of Action passages have been trans-
lated into French with some confusion (which cannot, of course, be usually
said for translators as eminent as La Vallée Poussin and Lamotte). Actually,
there is some confusion in the Tibetan translation of the Kosa passage as
well, since “‘vrrta’, which definitely means “‘circle”, has been translated as
“‘lham-pa’’, ‘‘square’ (Peking/Tokyo Tibetan Tripitaka, vol. 115, p 193,
1,%5 ff; cf. the Sanskrit original, ed. Pradhan, p 194). This error is
probably the source of the Mahavyutpatti’s confusion where it gives words

which unequivocally mean ‘‘circular” (Vrtta rﬁ] ) and ““quadrangular”’

(Tham-pa ‘Tj' ) ag synonyms (Mahavyutpatti 1873-1886). In the definition of
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“square” given in this treatise, the phrase *in each of four sides)” is
supplied from HsQan-tsang’s translation (Taisho 1609, vol. 31, p. 781 b-c) :

B w. @ &F O o 5 W

The Sanskrit original of the term  *‘square™ in this treatise may
have becen *‘warga”™. This is the term for *“square” employed by Arya-
bhata in both the senses of an *‘equiquadrangular™ and *‘the product of two
equal quantities™. (Aryabhatiya. 11 v. 3 : * Vargas sama-caturasrah phalan
ca sadrsa-dvayasya samvargah.” ‘‘Square’ means ‘an equiquadrangular’;
‘the arca (of such a quadrangular)’, and ‘the product of two equal
quantities.” )

The terms “unnuta’ and “avanata” have been rendered by both translators

into French as “‘high™ and “low™, respectively. P:.’;- and 'F are

also the usual translations into Chinese (cf. Mahdvyutparri 1884-1885). How-
cver, though “wnnata™ is a common word for “‘high*, “gvanara’’ does not
usually mean “low’’. Besides, the inclusion of “high' and *“low’ in a list that
has already included “long™ and “short”, seems somewhat strange. Add
to this the fact that Vasubandhu's definitions of the terms *“‘wanara’ and
“avanata’ make little sense if they are supposed to refer to **high' and “low".
They in fact define the terms *‘convex’ and ‘‘concave’”. The translation of
“unnata’” by ‘“‘convex’, and ‘“‘avanata’’ by ‘‘concave’, is unproblematical
as far as the Sanskrit is concerned. “Unnata™ means not only ‘“‘raised,
clevated”, etc. but also, as Apte's dictionary provocatively puts it, **pro-
Jecting, plump, full (as breasts)” (p. 435). And though we may not want
to translate “wnnata™ as *‘convex’™ when we are translating Kilidasa (*‘nibo-
dénnata-stanam™ : *‘full, projecting breasts™, Mdlavikdgnimitra, Act 11, v. 3),
this translation fits well with the less passionate and more analytic point
of view of a fellow Gupta protégé, Vasubandhu. Mailavika's shapely breasts
must certainly be appreciated by Vasubandhu at least as ideal examples
of convex configurations. As for ‘‘avanata’, it never seems to mean *‘low”
in classical Sanskrit, but rather *‘bent down', ‘'stooped’’, *“‘crouched’,
“bowed™”. All these are concave configurations.

Further light on the terms was provided by *‘Sai-chien-ti-lo's"" Abhidhar-
mdvatara. In its list of the various kinds of configuration, the usual terms
“mthon-po” and ‘‘dma’-ba’ are omitted, and in their place we have “‘sgang™
and “‘gshong”(Tokyo Peking Tibetan Tripitaka vol. 119, p 44, 1, 1). “*Sgang"’
means "‘a hill-spur, the ridge or top of a hill”’ (Sarat Candra Das, p 320), and
seemns to be cognate to the verb “sgarng-ba™, *‘to grow'* or **become full™, speci-
fically used in the **becoming full™ of a nubile girl (Jischke, p 114), ‘Gshong*"
can also be a ‘“mountain-ridge”, and it scems to be cognate to the
verb shong-ba, *‘to have room or space in" and °'‘to remove and carry
away.” A mountain-spur can be either convex or concave, depending on
what part one is looking at, but the term sgang emphasizes the projection,
a convexity, whereas gshong emphasizes the cavity, a concavity, A ‘*‘valley”
is indeed *“low” in‘comparison to a mountain, but even more it too is a

concavity.
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The terms **$a1a” and “‘visara”, finally, have been translated by both Lamotte
and La Vallée Poussin as ‘“égal”’ and “inégal”’. But it makes little sense to
speak of a configuration ‘‘equal”, since ‘‘equal” expresses a relationship.
The trouble may lic in the fact that Vasubandhu defines “sdra’” as ““‘sama-
sthana’, and ‘‘visata’ as *‘‘visama-sthana'’ (Kosa Iad 10a, Pradhan, p 9).
This s the old Vaibhasika definition,as can beseen by the Abhidharmavatira’s
definitions “mnyam-pa’’ and “mi mnyam-pa” : “sama” and “visama"’ (Tib vol.
119, p. 44, 1, 2). Now ‘“‘sama’® may mean ‘‘equal”, but that is by no means
the only meaning of the term. It also means ‘‘even, level, straight, plain,
easy, pleasant, convenient”. ‘““Visama™ correspondingly may mean ““‘uneven,
not level, rough, painful, troublesome™. Besides, *““sdfa” never means “equal”,
anyway. Its meaning is ‘“sharpened, whetted, polished, smoothed, made
even, thin, pleasant”. It is clear that as configurations, “‘fdra” and ‘“visgta”
must mean something like ““even’ and ““‘uneven”, or “‘straight’ and “‘crooked”.
Vasubandhu’s definitions seem to bear this out. (Sama and visama occur
again at Kosa I, ad 10c, Pradhan, p7; La Vallée Poussin, p 18, in
reference to smells. Here, La Vallée Poussin’s translation ‘‘excessives’” and
“non-excessives’ are very good. This is the “pleasant™ and “rough’ aspect
of sama and visama.)

[t Is intersesting that Vasubandhu here concentrates solely on the visual
aspect of “‘configuration”, which becomes reduced to color. And as far
as visual configuration is concerned, this reduction seems unassailable,
particularly if one remembers that the ancient Indians, unconfined by the
definitions ol modern optics, regarded any shades of light and dark as colors.
The Vaibhasikas in their color-lists included, of the colors recognized by
ordinary language, only white and the primary colors blue, yellow, and
red. Green, etc. were correctly recognized as compound colors, and thus
unworthy of entry into a list of elements. Aside from these four, the Vai-
bhasikas listed as colors cloudy (abhram), smoky (dhiimak), dusty (rajah),
misty (mahika), shadowy (chaya), bright or hot light (dsdpa), dimmer or re-
flected light (Gloka), and darkness (andhakara) (cf. Kosa I, ad 10a,
Pradhan, p 6, La Vallée Poussin, p 16), which seem to be different
gradations and mixtures of light and dark.

In contrast to his exclusive focus on visual configuration in this treatise,
Vasubandhu in the Kosa (1V, ad 3c) had made a powerful argument against
configuration’s being an entity on the grounds that configuration is equally
an object of the fifth, or tactile consciousness, as of the first or visual. In
fact, the convexity of Malavika’s breasts can perhaps be most fully appre-
ciated by means of the fifth, not the first, consciousness! The Vaibhasika
objection that the tactile consciousness does not properly apprehend con-
figurations, but only construes them on the apprehension of certain arrange-
ments of the soft, hard, etc. is brilliantly converted by Vasubandhu into the
statement that the visual consciousness does not apprehend them either,
but similarly construes them on the apprehension of certain arrangements
of colors. “Configuration” is thus not a distinct object-of-consciousness
which could be allotted definitely to one sense-field, and as such is not a
real entity, at all. Why Vasubandhu chose to omit this beautiful argument
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from this treatise is puzzling. Perhaps he thought he had enough refuta-
tions, already.

*The geometry of Vasubandhu and Aryabhaja

Aryabhata’s geometry is particularly interesting to a student of the Demons-
tration of Action, as this great mathematician is not too distant from Vasu-
bandhu in both time and place. Aryabhaga, who is the carliest extant expo-
nent of the mathematics and astronomy of the school of Pifaliputra, gives
his own birth-date as 476, and the date of the composition of his treatise
as 499 (dryabhariya 11, v. 10). This is assuming that he used the date
3102 B.C. for the beginning of the Kali-yuga, which is almost certain, as
in fact he may be one of the foremost cyponcats of this date (cf. Fleet,
“The Kaliyuga Era of B.C. 3102, JRAS 1911, pp 480 fI). The Sanskrit

reads :

“Sasty abdindrh sasfir yadd vyatitis traya§ ca yugapidah,
try-adhika wvirhdatir abdis tadéha mama janmano ‘titdh.”
“Now, when three yugapidas and sixtly times sixty
years have eclapsed. twenty-three years of my life
have passed.”- (N.B. The end of the third yugapida
marks the beginning of the Kali-yuga.)

He specifiecs Kusumapura, i.e. Pd{aliputra, as the scat of his activity, or
at least as the place where his work was appreciated. (II, v. 1 : “*Aryabhalas
tviha nigadatt Kusumapure ‘bhyarcitam jddnam.”) He may thus also
have been a subject of the Guptas, presumably of Budhagupta and his
SUCCESSOrs.

He is most famous for his contributions to astronomy, arithmctic, and
algcbra. He was apparently the first Indian astronomer to hold that the
carth i1s a sphere and rotated on an exis (IV 2, 6, 7, 9), for which he was
criticized by Brohmagupta and other later astronomers. His arithmetic
and algebra is quite advanced. And though his solid gcometry often leaves
something to be desired (cf. II, 6b and 7b), his planc geometry is quitc im-
pressive. For instance, he arrives at a usable value for =, 3. 1416 (11, 10).
Unfortunately, the Aryabhatiya is not a complete text of mathematics, and
many definitions are taken for granted.

However, there are certain definitions of shapes in Aryabhata, and these
contrast with Vasubandhu's in several interesting, though to some extent
predictable, ways. Aryabhata defines *‘square” quite rigorously from a
mathematical point of view : *Vargas sama-caturasrah™ (II, v. 1) :
“*Square’ means ‘equiquadrangular’ ' i.¢, a plane figure which has only four
angles, all of them equal. His term for "‘equiquadrilateral’”, a quadrila-
teral whose sides, but not necessarily whose angles, are equal, would be
““samacaturbhuja’ (cf. 1I, 11). Following this dcfinition, Vasubandhu's is
geometrically inexact, as he is defining the sceing of an equiquadrilateral
only. (There might be the temptation to accuse Aryabhata’s commentator
Paramadvara of a similar slip in his gloss on ‘‘equiquadrangular’., He
says, '‘Yasya caturasrasya ksetrasya catviro bidhavah parasparam samais syuh
karpadvayail ca parasparam samam bhavet tat ksetram samacaturasram
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ity ucyates.” ‘‘Any quadrangular plane figure of which plane figure
all sides are equal to each other, and of which both diagonals are equal to
each other, is called an ‘equiquadrangular’.” But karna, “diagonal”, is
actually a very special sort of diagonal, meaning only one which conjoins
with a right angle. Thus it is used for the hypotenuse of a right triangle
and the diagonal of a square or rectangle. Thus Parame$vara’s definition
holds.)

Aryabhata’s definition, on the other hand, is useless for Vasubandhu’s
purposes, 1.e. as an aid for discovering what is occurring physio-psycholo-
gically when we speak of ‘‘seeing a square”. It does not include anything
that Vasubandhu could recognize as being fundamentally, i.e. psychologi-
cally, existent. It must however be noted that what we see as ‘‘square’
Is actually not always, as Vasubandhu says, a ‘‘color-aggregation which
appears equal 1n each of four sides.” This may be how we geometrically
determine that it is a square or equiquadrilateral rhombus, but if we take
Into account what the visual consciousness presents to us, whenever we
speak of a *“‘square”, an equal appearance of each of the four sides is not
always involved. At present there is a ‘‘square’ piece of paper on “my”
desk—but what the visual consciousness is actually presenting to ‘‘me”
IS a kind of rhomboid with unequal sides. Vasubandhu may leave himself
a way out with his verb ““‘appear’’, which could include interpretations imme-
diately put on the object of visual consciousness. Thus, while Aryabhata’s
IS a precise mathematician’s definition, Vasubandhu’s may be almost as
good a one for telling us what underlies it psychologically. In fact, it is
in dealing with plane figures that Vasubandhu’s reduction of shape to color
IS most convincing.

Aryabhata, though he gives us several methods for determining whether
a figure is a circle (II, 7; II, 3) unfortunately gives us no complete definition.
Vasubandhu’s definition is an impeccable one, which even Aryabhata could
have appreciated.

13. The causes and conditions fordyeing an object here enumerated may
refer to different types of dyeing, any deliberate changing of an object’s
color being referred to in this way. Fire, as Sumatisila’s explanations show*,
refers perhaps primarily to the firing of pottery. But the other three exam-
ples, like Sumatisila’s additional example of ‘“‘chemical dyes”**, seem to
refer to the dyeing of garments. Fire also being an auxiliary condition
in cloth-dyeing (the boiling of water containing colorific plants and chemi-
cal dyestuffs), perhaps all the examples actually refer to the dyeing of gar-
ments. Bleaching also being regarded as a dyeing process, the inclusion
of “‘the sun’’ and “ice’ becomes clear to one who i1s famihiar with the ancient
bleaching processes employed in Kashmir and Gandhara. Freshly-dyed
garments were often bleached by long exposure to the sun, and encasing
a garment in ice had a similar effect. On some of the dyeing techniques
employed in ancient India, see Jaraka no. 38; Asanga, Mahayanasangraha
I, 18, pp 36-37.

* Karmasiddhitika, p 206, 3, 4.

**Ibid, p 206, 3, .2:
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14. Inreply to a similar SAmmitiya argument in favor of external causes of
destruction, Vasubandhu had already previously engaged in a rigorous in-
vestigation of combustion (Rosa 1V, ad 2-3)—an investigation which, like
so many of Vasubandhu's regarding natural phenomena, leaves us with the
most un-rigid conclusion (<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>