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Preface

SHI CIGUANG fZ&t
Guiynan Temple, Xian, China

How time flies! It has been almost two years since the first Inter-
national Conference on Xuanzang and Silk Road Culture. The
conference gathered close to one hundred specialists and scholars
from many provinces in China and from over ten countries and re-
gions, as well as over three-hundred attendees from all walks of life.
We received academic papers from 52 scholars, among whom 28 are
foreign scholars. This high rate of international participation speaks
to the international character of the conference, as well as the enor-
mous influences of Xuanzang and the Chinese Buddhist culture that
he represents, as well as the cultural heritage of Xi’an, on both China
and abroad alike.

The success of the conference is more than the result of our in-
dividual efforts, but is inseparable from China’s rapid development
that began 40 years ago. Guiyuan Monastery ¥#7C5F in Chang’an,
built during the Zhenguan reign (627-649) of the Tang dynasty,
is an ancient and renowned monastery. To the west, the monastery
borders on Feng River {#{7] and to the south, it faces Mount Zhong-
nan #F§LL. It was the last monastery that Xuanzang visited before
returning to Chang’an after his journey to Central and South Asia.
Therefore, the karmic connection between Guiyuan Monastery and
Xuanzang was formed as early as the days of Xuanzang’s return to
China. Even nowadays, every year on the 23rd day of the first lunar



month, people in the outskirts of Xi’an still gather and host grand
festivals in memory of this historic event. During the pre-modern
period, China became weakened and the monastery also suffered
the fate of damage from incessant warfare, especially after the reign
of Daoguang (1820-1850). Only the Hall of Resting Buddha EA
f#l#% survived. The monastery was not restored until after the late
1970s. In 2002, I assumed the role as the abbot of the monastery
and I have since restored not only the Hall of Resting Buddha, but
also built several new buildings, including the Hall of Merits Ji{#
4, the Chanting Hall 2% and the Lecture Hall of Guiyuan 7T
ifi % . Meanwhile, the monastery also hosts a wide range of cultural
activities: courses on the traditional culture, a winter/summer camp,
lectures, meditation retreats, cultural and artistic festivals, cultural
forums, memorial events, and more. Upholding the Buddhist spirit
of compassion, we are also active in charitable causes. For instance,
even at the time of penury, we still managed to run our care home, so
that elders with special needs could enjoy a peaceful end of life.
Beginning in 2016, I also became the abbot of Xinglong Monas-
tery BLFESF at Mount Jingtai &1l in Zheng’an County $H%f%.
The monastery can trace its founding to the Western Jin (266-316),
and it prospered during the Tang (618-907). Emperor Xuanzong
(r.712-756) ordered a Longxing Monastery REBLSF to be built in
each state; Longxing Monastery in Zhengan was thereby expanded
and became a state monastery. For the next thousand years, the mon-
astery experienced countless difficulties and was damaged by war on
several occasions, only to be re-built each time. In 1944, just before
the victory of the anti-Japanese war, Master Taixu KHE (1890-1947)
issued an appeal by the media and thereby laid the foundation of
the Buddhist Association in Zheng’an. Since then, the monastery
changed its name to ‘Xinglong’, which is in use still today. But the
true revival of the monastery became possible only recently, thanks to
the support of the local government of Zheng’an of Shanxi Province.
The monastery was then able to be expanded on its original site along
the hill by adopting the ancient architecture style of the Tang dynasty.
During the three-day conference, I put forth a proposal. With
scholars abroad, we signed a so-called ‘Chang’an Declaration’ &
ZH 5 together. In this declaration, we acknowledge that the true



spirit of the ancient Chang’an lies in its inclusiveness and its calibre
of optimism, tolerance and openness. By reviving the spirit of the
old Chang’an, we hope that there will be plenty of opportunities for
cultural exchange and merging, fostered by both specialists and the
general population of different countries, who come from different
social classes and varied ethnic, religious and cultural backgrounds.
As the inheritor of the traditional Chinese culture, we have the
responsibility to promote this spirit of inclusiveness to the world.
This conference is only the beginning of our long-term mission to
combine the promotion of the Chinese traditional culture with the
promotion of the Chinese Buddhist culture, as well as to further
support the in-depth studies of Chinese Buddhist culture initiated by
the international academic circle of Buddhist Studies.

Lastly, I want to use this opportunity to express my gratitude to
people of all walks of life who have selflessly supported us. No matter
the change of international climate, we wish to continue cultivating
this ecological sphere, in which we can mutually benefit and learn
from each other across nations, across the academia-religion divide,
and across the monastic-secular distinction. Our goal is to establish
long-term collaboration and obtain a win-win outcome, and to
encourage the force of peace in the world for the betterment of hu-
manity’s well-being.
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A Hypothetical Reconsideration
of the ‘Compilation’ of Cheng
Weishi Lun’

YAMABE NOBUYOSHI LIEREEHR
Waseda University

Abstract: Cheng weishi lun, or *Vijhaptimatratasiddbi [Estab-
lishment of Mental-Representation-Only], is a systematic work
on Yogicira Buddhism that has been treated as a fundamental
text in the East Asian Yogacira (Ch. Faxiang/Jp. Hosso) tradition.
Traditionally, this work is thought to be a compilation by Xuanzang
(600/602-664) based on ten separate commentaries on Vasu-
bandhu’s Trimsika vijiaptimatratasiddbih [Thirty Verses for the
Establishment of Mental-Representation-Only]. If one examines
the content of Cheng weishi lun, one often finds a juxtaposition of
plural opinions concerning a single issue; this indeed gives the im-
pression that they were taken from separate commentaries. Relative-
ly late Indian Yogacara texts, such as Vivytagubyarthapindavyikhyi
[A Condensed Explanation of the Revealed Secred Meaning]
and Yogacarabbiimivyakhyi [An Explanation of Yogacarabhimi],
however, similarly contain different interpretations of a single issue
given side by side. Sometimes these Indian texts and Cheng weish:
lun even contain comparable arguments. This makes me somewhat
suspicious of the traditionally accepted notion that Cheng weishi lun
is a ‘compilation’. Perhaps Cheng weishi lun is based on an Indian
original that had a similar format to the current Chinese text. It is

This article is an Enligh translation (with modification) of a revised version

of a Chinese draft I read at the First International Conference on Xuanzang & Silk



difficult to be conclusive at this stage, but I would like to present a
hypothetical argument that reconsiders the textual nature and back-
ground of this important work.

Keywords: Cheng weishi lun, Vivrtagubyarthapindavyikhya,

Yogdcarabbhumivyakhya, Xuanzang, compilation theory, bija

Introduction: Cheng Weishi Lun as a ‘Compilation’

heng weishi lun FRMERGH (*VijAaptimatratasiddbi, T no. 1585,

[Establishment of Mental-Representation-Only]) is a highly
important treatise in East Asian Yogacara. According to the tradition
of the Faxiang School (Ch. Faxiang zong/Jp. Hosso sha {tHR),
Vasubandhu himself never composed a commentary on his Trimstka
vijaptimatratasiddbib (Weishi sanshi song Wi =188 [Thirty
Verses for the Establishment of Mental-Representation-Only]), and
commentaries on this text were instead written by the ‘ten great
masters’ (shz dalunshi +Kiiifili). Fearing that translating these com-

Road Culture, 2018. I thank Professors Chen Jinhua and Ji Yun for their in-
vitation and support. I also thank Meghan Howard for her help with the in-
terpretation of Tibetan passages, and Lin Weiyu and Jack Hargreaves for their
assistance in preparing this English version. My thanks are also due to Profes-
sor Robert Kritzer, who has thoroughly checked the English and the content
of this paper. I also thank Yanoshita Tomoya for his assistance with proofread-
ing. An earlier discussion of the similarities between Cheng weishi lun and
Vivrtagubyarthapindavyakhya regarding the origin of seeds (corresponding to
§§2—4 of this article) is found in my Japanese article ‘Shaji no honnu to shinkun
no mondai ni tsuite (IT)’ (1991). The present article offers a revised and enlarged
discussion in English. The similarities between Yogacarabhamivyakbyi and
Cheng weishi lun (§5 of this article) is a new finding I have not discussed before.
The research for this article was funded by the JSPS KAKENHI grant (number
17K02218).



mentaries separately into Chinese would lead to a confusion, Cien
R ([Kuilji [B]5L,' 632-682) advised his master Xuanzang %%
(600/602-664) to compile them into a comprehensive text giving the
correct interpretation of Trimsika. See the following passage from
Cheng weishi lun zhangzhong shuyao FRME#m % HHEZ [Essentials of
Cheng weishi lun in the Palm of Your Hand] by Ci'en:

My mediocre capacity notwithstanding, I finally joined the transla-
tion team. Holding wooden tablets (i.e., writing material), I received
this treatise. When we first started to work, [Master Xuanzang set
out to] translate the ten commentaries separately. [Shen]fang [#]
Wi, [Jia]shang [5]1, [Pu]guang [¥])¢, and [Kuilji [#7]% received
them together as embellisher, scribe, editor, and compiler [respec-
tively]. They furnished good examples when they executed their
own duties. After a few days, [I, Kui]ji asked to withdraw [from
my duty]. Master naturally asked [the reason]. [I, Kuilji respect-
fully entreated: ‘[Since the time Emperor Ming W% (r. 57-75)]
dreamed of the golden body [of the Buddha] in an evening and
[Jiashe Moteng MFHEPENE {Kasyapa Matanga} and Zhu Falan *27%
[#] came [to Luo-yang ¥#%F5] on a white horse in the morning, tal-
ented people emerged from time to time, and wise ones followed one
after another. Hearing about the five-part [Dharma body],* people
prayed mentally, and holding the “eight chapters” (*Astagrantha,
ie., Jianaprathana, [Giving Rise to Wisdom]) in thier hands, they
looked toward [India] from afar. Even though they obtained the
dregs of Dharma, they lost the essence of the profound origin.
Now, texts were presented in the East, and [people] all witnessed the
profound teaching. Also, fortunately [Master Xuanzang is] peerless
anywhere and surpasses [anybody who has lived] since long ago. If he
does not show his achievement by compiling [these commentaries],
it should be said that a chance is missed. Furthermore, many sages

' For the name of this master, see He, “‘Whence Came the Name “Kuiji”. I

thank Robert Kritzer for referring me to this article.
> Namely, morality, concentration, wisdom, deliverance, and the awareness

of deliverance.



compose [texts] and spread their fame in all over India. Although
the writings are fully transmitted on palm leaves, the meaning is not

available through a single text. Each view is different, and the reader
has no recourse. In addition, people are presently becoming weaker,
their lifespan shorter, and their intelligence more confused. [Their]
discussions are unfocused and biased. They [may] grasp the initial
message but cannot convey [what they have understood]. Please put
the statements [of the ten masters] together and compile them into a

single text, determining what is right and wrong and measuring the

sublime law’. After a long time, [Master] finally accepted [my pro-
posal]. Thus, it has become possible for this text to circulate. Master
dismissed the three learned people with reason and bestowed it only
on such a mediocre person [like me]. That is this treatise.

AL 2 B, BAFREIH . HRRAL, &Ziteh. gz, +
FERIBH. W~ e e B PN IRISZ. e SR H0 s 38, WERS 2,
B A A B2 1%, BORRE. KRTER, BREGEH: ‘A EeR,
R G, FEERH, SEEE. B LU0, B mEE.
THEMZ R, SRR . SRS, I HRXR. #EH
FHETT, BT, RLIASKE. nRERRE . e, &
Bt K. B EEA HEE Mg AR —A. AR, SEE
. DU N EE, A, S SCEmEE T, Y S Mk E. SEEhAT
BB —A, a2, HEERAI. AMZESF, SiFimiTE. K
ATTEHE =B, JiZ R s, (7 no. 1831, 43: 1.608b28—c14)}

See also the excerpts from the preface to Cheng weishi lun shuji
MG AL [A Commentary on Cheng weishi lun], also by Ci'en,
quoted below:

The Thirty Verses is one of the ten subordinate texts* composed by

Bodhisattva Vasubandhu. ... Before he composed a commentary, he

passed away. ... Here, there were ten great bodhisattvas such as Dhar-

mapala (530-61?). ... Uttering beautiful sounds, spreading excellent

> Emphasis added by the author (here and below).

* See Dhammajoti, ‘Introduction’, 29 and note 8.
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commentaries, and purifying the true consciousness, they composed
this refined treatise. It is entitled Cheng weishi lun [Establishment of
Mental-Representation-Only] and is also called Jing weishi lun [Pu-
rification of Mendal-Representation-Only]. ... Only my own master,
the Tripitaka Master Xuanzang [has compiled these commentaries
into a single text]. ... This text is a compilation of various portions

of the ten commentaries. Now [Xuanzang] has collected the full

translations and compiled them into a single text. [While compiling

this text, he] has examined Chinese and Sanskrit, selected the
important from the trivial, and organized the differences among vari-
ous opinions. Thus, the text is like one composed by a single master.”
‘Establishment of Mental-Representation-Only’ is a comprehensive
title denoting the entirety of the text.

MERR = toEE, b —3. REIEREZRM. ... i &S
BaiE R, L ORAEIRETRERE, RSB MIRDRE, FE
ak, PRITHERR, 4 H R, Bl TRMERRR . ... M

ZHIERT S, .. HiARR, TR, SRR, wi
AL, MRS . PRRE R A, ARl B MR, B
AijE—iR 2 AR H. (T no. 1830, 43: 1.229212-b18)°

Cf. a partial English translation of this passage by Dhamajoti, ‘Introduc-

tion’, 29.

Cf. also the following passage from ‘Cheng weishi lun houxu’ JEMEF1E

J¥ [Postface to Cheng weishi lun] by Chen Xuanming P2 from Wuxing S8l
(Tang period):

I think Vasubandhu was an arhat of our period (&2&l),bbadrakalpa)... The
Thirty Verses on Mental-Representation-Only was Vasubandhu’s last work
before his decease. ... Afterwards, there were ten great bodhisattvas, like
Dharmapila and Sthiramati, etc. ... They all contemplated these root verses
and respectively composed their commentaries, entitled, ‘4 Treatise for Es-
tablishing [the Doctrine of ] Mental-Representation-Only,” or ‘A Treatise for
Purifying [the Doctrine of] Mental-Representation-Only.” Now, the Great
Preceptor, Tripitaka Master Xuanzang ... turned a white horse back to the

Shaanxi area (in this context, Chagan). ... He combined these ten com-

mentaries consisting of four thousand and five hundred lines. He collected
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Based on these accounts, Cheng weishi lun is usually considered to
be a ‘compilation’ by Xuanzang of the ten great masters’ commentar-
ies on Trimsika vijiaptimatratasiddhib, centering on Dharmapala’s
position. When one looks into this text, one finds that plural opin-
ions on a single issue are frequently juxtaposed, which gives one the
impression that these opinions indeed derive from separate commen-
taries. Thus, the structure of Cheng weishi lun seems to support the
accounts of its compilation.”

1. Vivrtaguhydrthapindavyikhyi and Cheng Weishi Lun: On
the Origin of Seeds

Indian Yogicira commentaries that are apparently relatively late,
such as Vivrtagubyarthapindavyakbhya (Don gsang ba rnam
par phye ba bsdus te bshad pa [A Condensed Explanation of the
Revealed Secret Mening]®, Derge No. 4052; Pek. No. 5553) and
Yogacarabbimivyakhya (rNal “byor spyod pa’i sa rnam par bshad
pa [Explanation of Yogacarabhimi], Derge No. 4043; Pek. No.
5544 [An Explanation of Yogacarabhimi]), also arrange examples
of different opinions about the origin of seeds of consciousness side

various portions, each conforming to the original texts, into a single text,
and compiled ten fascicles. ... He used the same style even for [describing]
different views, so that it looks as if composed by a single master. This con-
forms to the method of ancient saints and modern sages.
LR, BRI EE. (RS HE ), R R,
BAEEZEETRERE, ... JRCEIAS BE, SRR, 44 H Ok aRR ) , B4
CRMERER ) . ..o BRI L =kamz, BEEBR =4, ... 523
TR A EE, R, SEHA. BB, ks, Bt SIA]
FE HiZ WS, RIS E, HPE . (T'no. 1585, 31:59b13-60al)
7 In addition to these historical accounts, modern scholars have often sus-
pected that Xuanzang has contributed significantly to Cheng weishi lun, for ex-
ample, Sakuma, ‘Genjo’, 22-23. Dhammajoti, ‘Introduction’, 31-49.
8 I follow the English translation of the title in Brunnhdlzl, 4 Compendinm

of the Mahayana, vii.
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by side. More pertinently, some of these juxtaposed opinions that
are found in the Indian texts are similar to those presented in Cheng
weishi lun.

First, I look at Vivrtagubyarthapindavyakhbyd, a highly technical
but incomplete commentary on Asanga’s Mabdyinasamgraha
[Compendium of Mahiyanal,” the author, translator, and date of
which are all unknown." The Tibetan translation remains the only
extant version. Nagao Gadjin REEMEAN suspected that there are
elements within this text that suggest the influence of Chinese Bud-
dhism."" However, recent Japanese scholars in general do not doubt
the text’s Indian (or Central Asian) origin."

In the detailed discussions of seeds (called yinso koshaku FIAHJE
B in the Japanese Hosso tradition) found in the section on the ‘first
agent of transformation’ (chunengbian WIRESRE, ie. dlayavijiana)
of Cheng weishi lun, there is a discussion of the origin of the seeds
(zhongzi Wi, bija) of all elements (fz 7%, dharmas), namely, whether
they are ‘primordial’ (benyon ZF) or ‘engendered anew through in-
fusion’ (xinxun #HEE). Three positions are recorded in Cheng weishi
lun: (1) there are only primordial seeds, (2) there are only newly gen-
erated seeds, and (3) there are both primordial and newly generated
seeds. In Cien’s Cheng weishi lun shuji, the first theory is attributed
to ‘Huyue #H (Candrapila), etc.’, the second to ‘Shengjun B
(Jayasena), Nantuo #f¢ (Nanda), etc.’, and the third to ‘Hufa #i%
(Dharmapala) himself’."* Vivptagubyarthapindavyikhbya also con-
tains three similar theories.

First, I translate the relevant portions in the original order, as

? This commentary covers only up to Mahayanasamgraha §1.49. See Nagao,

Shodaijoron, 50-51.

0 See Hakamaya, *Mabdyinasamgraba’, 281; Chiba, ‘Higi funbetsu shosho
(1), 209. Otake, ‘Inyd bunken’, 126 suggests that Vivrtapindarthagubyavyikhya
is earlier than Cheng weishi lun.

"' Nagao, Shodaijoron, 51.

2 For example, Otake, ‘Iny6 bunken’, 125-26; Otake, ‘Buha Bukkyo setsu’, 94.

12 See Shuji, T no. 1830, 43: 2.304b5-305¢25. On this discussion, see Yamabe,

‘Shaji no honnu to shinkun’, ‘Shaji no honnu to shinkun (II)’.
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explained in Cheng weishi lun and Vivrtaguhyarthapindavyakhya.
Following the translations, I compare the individual elements of
these theories in tables.

2. First Theory: All Seeds are Primordial
2.1. Translations

2.1.1. Cheng weishi lun:
Regarding this, some [Yogacaras] maintain that all seeds exist by
nature (benxing you A, *prakrtistha). They do not arise through
infusion (xun(xi] H[#], paribbivana) but can only be fostered
through infusion. As is said in a s#t7a: ‘From time immemorial, all
sentient beings have various kinds of dhatus (jie 5t). They exist
naturally like a heap aksa nuts (echa X, ‘myrobalan’)’.’® Here
the word dbatu is another appellation for seed (zhongzi ¥¥-, bija).
Another satra (Mahayanabbidbharma-sitra) says: ‘Dhatu from time
immemorial is the support for all dharmas’.* The word dbatu here
means cause (yin B, betu). Yoga|carabbami] also says: ‘Although the
seeds themselves exist by nature, they are infused anew (by pure and
defiled [dharmas])’"; ‘sentient beings destined for nirvana’ (boniepan
fa WARBIK, parinirvanadbarmaka) are, from time immemorial,
endowed with all the seeds; but those who are not destined for
nirvina (bu boniepan fa AMRIEERIE, aparinirvanadbarmaka) are

devoid of the seeds of the three kinds of bodhis (sanzhong puti =

On this sttra, see Yamabe, ‘Shoki Yugagyoha’.
' anadikiliko dhatuh sarvadharmasamasrayah |

tasmin sati gatih sarva nirvanadhigamo ’pi ca || (Buescher, ed., Trimsikavi-
Jhaptibbasya, 116.1-2).

s sa ca bijasantinaprabandho ’nadikalikah | anidikalikatve ’pi subhasubha-
karmavi$esaparibhavanaya punah punar vipakaphalaparigrahin navi bhavati |
(Bhattacharya, ed., Manobbhiumi, Yogacarabbimsi, 25.20-26.1).

XFETHS, IR, A, M iRisA 2, RETFAREE RS, 8

BHURSR, S EHT. (Tno. 1579, 30: 2.284b19-21).
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FEEAR, trividbabodhbi).” Thus, the textual passages confirming [the
existence of primordial seeds, both defiled and undefiled] are many.
In addition, [regarding the undefiled seeds, Larnkavatarasitra says:]
‘Sentient beings primordialy have five distinct gozzas ([the undefiled
seeds that determine] spiritual lineage)’."” Thus, there definitely are
natural seeds (fa'er zhongzi MR-, *dbarmatabija), which are not
generated through infusion. Also, according to Yoga[carabhimi]:
‘hell beings (diyu Yk, *naraka) are endowed with three undefiled
faculties (gen AR, indriyas). These refer to faculties in the seed [state],
not to activated [faculties]’.’® In addition, [Bodbisattvabhimi states:]
“The [bodhisattva-]gotra that is present by nature (benxingzbu A
YEAE, prakrtistha) has been transmitted in succession since time
immemorial and has been acquired naturally (fa'er suode IEHITS,
dbarmatapratilabdba)’ .’ Based on these scriptural passages, [we can
conclude that] the undefiled seeds exist naturally and primordially.

' See the passage from Manobbimi (Bhattacharya, ed., Yogacarabbimi,
25.1-2) quoted below in this paper.

7" punar aparam mahamate paiicibhisamayagotrani / katamani pafica yad uta
$ravakayanabhisamayagotram pratyekabuddhayinabhisamayagotram tathaga-
tayanabhisamayagotram aniyataikataragotram agotram ca paficamam / (Nanjio,
ed., Lankavatarasitra, 63.2-5).

WRKE, AR MER L RERTMENE, SR IENE, kTN,
AN, M. (Tno. 972, 16: 2.597229-b2).

18

sems can dmyal bar skyes pa du dag dang ldan zhe na / smras pa / ... gsum
dang ni ku tu ’byung ba las ni mi ldan pa la sa bon las ni gal te yong su mya ngan
las ’da’ ba’i chos can ni Idan no // gal te yong su mya ngan las ’da’ ba’i chos can
ma yin na ni mi ldan no // (Viniscayasamgrahani, Yogacarabbimi, Pek. Zi.
95b8-96a2).

M, AEHREE A, ARERAEAR? 2. . AVBAT A, AVRE TR, SRR ERTE;
BRARERE, SEANAESRIE. (T no. 1579, 30: 57.615a27-b1).

Y tatra prakrtistham gotram yad bodhisattvinim sadayatanaviSesah. sa
tidrsah paramparigato 'nadikiliko dharmatapratilabdhah (Wogihara, ed., Bodhbi-
sattvabbamib, 3.2—4).

AP, SHEAEE, SNERY. AU, fEmatt REeeR, AR
19, BAARMEAERYLE. (Tno. 1579, 30: 478c13-15).
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They are not generated through infusion. Defiled seeds must also
exist naturally. They are fostered through infusion, but they do not
come into being specifically through infusion. In this way, causal
links are established without confusion.?

AR, —UIET, BARMNA, MEEA. fEE ), HEE. 4
PULH, — VIR, AR, AR, QUE R, RilmA. SA0
PRI, L, AR AR, —UNEFMK. SRR, W
f7nee, sEREFREEAAING AR, YEEEANA, mHBYR, WiAnER. A
1B, RGN, FRGEAREH, — VIR TR AR, MHRARTEH,
R =R . R%, WEIE—. XGHAN, BEiAR, A
FRPERIEL, WEEA LM, ANHEAE. S, Rt =
MY, RREIEE. ICIs R R, IRMS, AMEENE. hthEs
EIRAE T, REAR, MEREAE, ARTEZEHAM. MEEE, A~
A, A2 ey, RISRAREL. (T no. 1585, 31: 2.8a20-b6)

2.1.2. Vivrtagubyarthapindavyakhya:
Some [Yogicaras] say: ‘Imprints (bag chags, vasand) do not depend
on infusion but are present naturally (chos nyid kyis gnas). They are
merely fostered through arising and perishing simultaneously with
desire, etc.; they are not [newly] generated’.* It is thus: [Imprints
are not newly generated] because the causes (rgyx mtshan, nimitta)
of dlayavijiidna and of the arising of the noble paths (i.c., undefiled
wisdom) are primordial gotzas. If one maintains that the imprints
are generative causes (rgyus rkyen, hetupratyaya), it is impossible
for these [@layavijiiana and the noble paths that should infuse their
imprints] to arise and perish simultaneously [with the dlayavijiiana
that receives the infusion] and generate their own imprints. This is
because no two dlayavijiianas can meet [which is a prerequisite for

» Cf. Sangpo and Chodrdn, trans., Vijiapti-matrata-siddbi, 226-29.

*1 Cf. dod chags la sogs pa la spyod pa rnams kyi "dod chags la sogs pa’i bag
chags ’dod chags la sogs pa dang Ihan cig *byung zhing ’gags kyang sems ni de’i rgu
mtshan nyid du byung ba dang / ... (Nagao, ed., Mahdyinasamgraha, §1.15, 23).

She dashenglun ben WERTEGHA, T no. 1294, 31: 1.134c5-7: XANFLEFAT
T, AERY, K EE, EARER. O A RmAE.
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the simultaneous arising and perishing of the infuser and the infused
that is necessary for the infusion of imprints], and because the noble
paths are not experienced [by unawakened beings, and thus it is im-
possible for undefiled wisdom to arise and infuse its imprints]. [On
the other hand], what fosters [naturally existent imprints] can be
dissimilar [to what is fostered], and thus this [type of fostering] is not
contradictory.”

kha cig na re bag chags ni sgo bar byed pa la* mi Itos** par chos nyid
kyis* gnas la ‘dod chags la sogs pa* lhan cig skye ba dang ’gag pas ni
yongs su gso ba ’ba’ zhig tu zad kyi skyed pa*” ni ma yin no®® zhes zer
ro // de ni de Itar” yin te / 'di Itar kun gzhi’i rnam par shes pa dang
/ ’phags pa’i lam skye ba’i rgyu mtshan nyid ni rang bzhin gyi rigs te
/ rgyu’i rkyen nyid du bag chags yin par khas len na / de dag ni Ihan
cig skye ba dang ’gag pas rang gyi bag chags skyed par mi srid de /
kun gzhi’i rnam par shes pa gnyis ’phrad® pa med pa’i phyir dang*’

i3la

’phags pa’i lam yang “dris pa ma yin pa’i** phyir ro // yongs su gso bar
byed pa ni** mi ‘dra ba* yang ’gyur bas de ni mi ’gal lo / (Derge Ri

328a7-b3; Pek. Li 394a6-b1)

22

An English translation is found in Brunnhélzl, 4 Compendium of the

Mabhayéina, 871-72. Although the translation of this text in the present paper is

made by myself, I have referred to Brunnhélzl’s English translation throughout.

23

24

25

26

27

28

29

D. adds 7:.

Pek. bltos.

D. kyi.

D. adds /a.

D. skye ba.

Pek. adds //.
Pek. adds de ltar.
D. phrad.

Pek. adds /.

D. ba’i(?)
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2.2. Comparative Tables

Now I shall compare individual elements of these theories. Since the
discussion in Cheng weishi lun is already widely known, the tables
below follow the sequence in Vivrtagubyarthapindavyakhbya. Not all
the elements in the relevant portion of Vivrtagubyarthapindavyakhya
have direct counterparts in the corresponding portion of Cheng
weishi lun. However, comparable arguments are sometimes found in
other parts of Cheng weishi [un or in Chinese commentaries belong-
ing to the Faxiang tradition. When I refer to these arguments, I mark
them ‘Elsewbhere’.

TABLE1 First Theory: Primordial Seeds, Thesis**

Vivrtagubydrthapindavyakhyi Cheng weishi lun
Some [Yogacaras] say: ‘Imprints (bag Regarding this, some [Yogacaras]

chags, vasand) do not depend on infusion  maintain that all seeds exist by nature
but are present naturally (chos nyid kyis (benxing you KNER, *prakrtistha). They
gnas). They are merely fostered through do not arise through infusion (xzxn[xi] &

arising and perishing simultaneously [#]) but can only be fostered through
with desire, etc.; they are not [newly] infusion.
generated’. ARV TF, BANA, RMEEL.

kha cig na re bag chags ni sgo bar byed pa  HEE ), HAH K.
la mi ltos par chos nyid kyis gnas la “dod

chags la sogs pa lhan cig skye ba dang gag

pas ni yongs su gso ba ba’ zhig tu zad kyi

skyed pa ni ma yin no zhes zer ro //

In Table 1, ‘present naturally’ (chos nyid kyis gnas) in
Vivrtagubyarthapindavyiakhyi corresponds to ‘exist by nature’
(benxing you AVEF) in Cheng weishi lun. “They are only fostered
through arising and perishing simultaneously with desire, etc.” in
Vivrtagubyarthapindavyikhbyi must have the same meaning as ‘they

% In the tables in this paper, in principle I omit the page references to the
quoted passages, because most of them have been already quoted above. When I
quote passages not quoted before, I give the page references. Here and below, em-

phases are added by the present author.
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do not arise through infusion but can be only fostered through in-
tusion’ in Cheng weishi lun. Vivrtagubyarthapindavyakbya uses the
word ‘imprint’ (vdsand), while Cheng weishi lun uses ‘seed’ (bija),
but in the established Yogacara system, these two terms are used syn-
onymously.” Therefore, the relevant discussions in these texts agree

well.

TABLE 2 First Theory: Primordial Seeds, Explanation

Vivrtagubyarthapindavyikhyi

Cheng weishi lun

It is thus: [Imprints are not newly

generated] because the causes (rgyx

mtshan, nimitta) of dlayavijiiana and ...

de ni de ltar yin te | di ltar kun gahi’s
rnam par shes pa dang /

(Elsewbere) The second [agent of
transformation] is [consciousness as]

a result that transforms itself [into
various dharmas]. Namely, due to the
power of the two types of imprints
mentioned above, when the eight types
of consciousness arise, they manifest in
various forms. Due to the homogeneous
imprints as generative cause (yznyuan
[Kl#%, betupratyaya), distinct bodies

and attributes of the eight [types of
consciousness arise. They are called ho-
mogeneous results, because the results are
similar to [their] causes.

ZRRRSE SEAT MBSO, A GRAE,
BirEREAE. FME R, BRGHR, ik
M, ZRImA, AFERR, ROEE. (T no.
1585, 31: 2.7¢4-7)

the causes (rgyu mtshan, nimitta) of the
arising of the noble paths (i.c., undefiled
wisdom) are primordial gotras.

Dphags pa’i lam skye ba’i rgyu mtshan nyid
ni rang bzhin gyi rigs te /

‘sentient beings destined for

nirvana’ (boniepan fa I8,
parinirvanadharmaka) are, from time
immemorial, endowed with all the

seeds; but those who are not destined

for nirvana (bu boniepan fa NSRS

1%, aparinirvanadbarmaka) are devoid
of the seeds of the three kinds of bodbis
(sanzhong puti =FEELR, trividhabodhbi)... .
“The [bodhisattva-]gotra that is present by
nature (benxingzhu RVYEAE, prakrtistha)
has been transmitted in succession

5 See Yamabe, ‘Shji no honnu to shinkun’, 53-54.
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since time immemorial and has been
acquired naturally (fz'er suode %M i3,
dbarmatapratilabddhba)’ . Based on these
scriptural passages, [we can conclude] that
the undefiled seeds exist naturally and
primordially.

FEA I, MIARK, HEROERIEH, —V)
7, BRAE. AIESRIER, =
FRET. ... X EGEEEAER T
BAMAENE, HEEBERE T, BlA
A, NMEEA.

In Table 2, Vivrtagubyarthapindavyakhyi makes two points
concerning the imprints of Zlayavijiiana and the imprints of the
noble paths (i.e., undefiled wisdom): (1), Alayavijiiana, as a kind of
consciousness, arises from imprints. These imprints must be present
by nature. (2) The undefiled (andsrava) imprints of the noble paths
must also be present by nature.

There is no direct counterpart for these arguments in the ‘detailed
explanation of seeds’ in Cheng weishi [un. As part of the explanation
of ‘[consciousness as] a result that transforms itself [into various
dharmas]’ (guonengbian RAESE, phalaparinama), however, Cheng
weishi lun indicates that the ‘distinct bodies and attributes of the
eight [types of] consciousness’ (bashi tixiang J\i##3MH; including
the body and attributes of dlayavijiana, the eighth type of con-
sciousness) arise from ‘homogeneous imprints’ (denglin xigi 5Fii#
R, nisyandavisana). The idea that dlayavijiiana arises from its own
seeds is therefore also found in Cheng weishi lun.

As for the explanations of the second argument, the ‘noble
paths’ (@ryamdarga, which are tantamount to undefiled wisdom in
Buddhist doctrinal system) in Vivrtaguhbyarthapindavyikhbya cor-
responds to bodhi (puti F4R) in Cheng weishi lun, and the gotra of
Vivrtagubyarthapindavyikhya corresponds to the ‘undefiled seeds’
(wulon zhongzi J&IIE T, andsrava-bija) in Cheng weishi lun. In this
regard, the two texts agree.
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TABLE 3 First Theory: Infusion

Vivrtagubyarthapindavyakhyi

Cheng weishi lun

If one maintains that the imprints are
generative causes, it is impossible for
these [dlayavijiana and the noble paths
that should infuse their imprints] to
arise and perish simultaneously [with the
dalayavijiiana that receives the infusion]
and generate their own imprints. This

is because no two d@layavijiianas can
meet [which is a prerequisite for the
simultaneous arising and perishing of the
infuser and the infused that is necessary
for the infusion of imprints], ...

rgyu’i rkyen nyid du bag chags yin par
khas len na / de dag ni lhan cig skye ba
dang gag pas rang gyi bag chags skyed par
mi srid de | kun gzhi’i rnam par shes pa
gnyis phrad pa med pa’i phyir dang

(Elsewhere, in the section on the four
requirements to be infusers [zengxun
AEHE]) Infusion (xunxi 35 ) becomes
possible if the infuser and the infused
arise and perish simultaneously. [ Thus,
the infuser] generates and fosters seeds
in the infused, like scenting sesame [oil
with flowers]. For that reason, [this
process] is called infusion (lit., scenting).
When consciousness as the infuser arises
from its seed, it can again infuse its seed.
The three factors (seed that generates an
active dharma, the active dharma thus
arisen, and the seed deposited by that
active dharma) mutually cause each other
simultaneously. It is just like a wick that
generates a flame, and the flame that
burns the wick. It is also like bundles of
reeds that support one another. [Thus]
the principle of simultaneous causality is
unshakable.?

(REEPUR) 42 AERE, Bipr Gy, HAHE
W, BERR. SCHEPETER, MR
B, WAAEY. feEaE, AN, A
AEZ R, M EERRRE. =R R FRE.
ANEAE NG, WA FRE. Zr Ao, B H A
K, RIERAEE, FEAEE). (7 no. 1585, 31:
2.10a2-7)

The first argument in the passage from Vivytagubyarthapindavyakbya
shown in Table 3 is as follows: In order to infuse imprints into
dalayavijiiana, there must be a simultaneous arising and perishing
of both the infuser (corresponding to nengxun REE in Cheng weishi
lun) and the infused (corresponding to suoxun ). In order for
imprints of dlayavijiidna to be newly generated, there must be a
second dlayavijidna that infuses its own imprints. In fact, there is

¢ Cf. Sangpo and Chddron, trans. Vijaapti-matrata-siddbi, 253-54.
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no such second dlayavijiiana. Therefore, other than the primor-
dial and pre-existing imprints, no other imprint can give arise to
dalayavijiiana.

There is no direct counterpart to this argument in the correspond-
ing portion of Cheng weishi lun, but the idea that in order to infuse
imprints in general, the infuser and the infused must arise and perish
simultaneously is found in the section on ‘the four requirements to
be infusers’ of this treatise (quoted in the right column; see also n. 21).

TABLE 4 First Theory: Undefiled Seeds

Vivrtagubyarthapindavyikhyi

Cheng weishi lun

... and because noble paths are unexperi-
enced [by unawakened beings, and thus
it is impossible for undefiled wisdom

to arise and infuse the imprints of the
noble paths].”” [On the other hand],
what fosters [naturally existent imprints]
can be dissimilar [to what is fostered],
and thus this [type of fostering] is not
contradictory.

phags pa’i lam yang “dris pa ma yin pa’i
phyir ro // yongs su gso bar byed pa ni mi
dra ba yang gyur bas de ni mi ‘gal lo /

37

In addition, [regarding the undefiled
seeds, Larikavatara-sutra says:] ‘Sentient
beings primordialy have five distinct
gotras (the undefiled seeds that determine
the spiritual lineage)’. Thus, definitely
there are natural seeds (fz'er zhongzi
LA T, *dbarmatabija), which are
not generated owing to infusion. Also,
according to Yogd[carabhimi], hell
beings (diyn #5K, *naraka) are endowed
with three undefiled faculties (gen 1R,
indriyas). These refer to faculties in the
seed [state], not to actual [faculties]. In
addition, [Bodhisattvabhimi states:] “The
[bodhisattva-]gozra that is present by
nature (prakrtistha) has been transmitted
in succession since time immemorial and
has been acquired naturally (dharmata-
pratilabdba).’ Based on these scriptural
passages, [we can conclude] that the
undefiled seeds exist naturally and
primordially. They are not generated

I think the underlying idea is that the infuser and the infused seed must
agree in terms of their nature. According to the six requirements for seeds
(zhongzi linyi FE¥7538) in Cheng weishi lun, what have distinct nature of good,
bad, etc., corresponding to the original infuser can be seeds. PUTEDLE. #HBEK
NAEEEFEREVUETT AT, AR R A B R A R, (Cheng
weishi lun, T'no. 1585, 31: 2.9b19-22).
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through infusion. Defiled seeds must also
exist naturally. They are fostered through
infusion, but they do not come into being
specifically through infusion. In this

way, causal links are established without
confusion.

NEE AN, BESAA, AR, EEf
LT, ANEEAE. XHME, MOk,
SIEIRAR, BREIER. ARG R,
EWATS, AN, HIL S ERE T
BEARE, RMEEA. HRIE, E@EA M.
HEME, RAIEA, A2, FRAREL.

The purport of the second argument in Vivrtagubyarthapindavyakbya
shown in Table 4 should be as follows: Unawakened people (ordinary
people, prthagjanas) who have not yet reached the path of seeing
(darsanamdrga) have not experienced the noble paths (or undefiled
wisdom).*® Therefore, the simultaneous arising and perishing of the
noble path as infuser and dlayavijiana as the infused is impossible.
Neither is it reasonable for an unawakened person to be able to
infuse imprints of the noble paths in his @layavijiana. For these
reasons, the undefiled imprints of the noble paths must be pre-exist-
ing. What fosters pre-existing undefiled imprints can be something
dissimilar (in this context it must refer to defiled [sasrava, youlou i
] mundane wisdom). Cheng weishi lun also seems to presuppose a
similar view (see also Tables 7, 13 and 17).*’

38 See the discussion of Table 2.

" Here, too, the terminological difference between the subjects in these two
texts is noteworthy, namely, ‘seed’ (zhongzi ¥, bija) in Cheng weishi lun and
‘imprints’ (bag chags, vasand) in Vivrtagubyarthapindavyakbya, but I will not
delve into it here. See also the discussion of Table 1 above. As I have already dis-
cucsed in my ‘Shaji no honnu to shinkun no mondai ni tsuite’, the word xigz
B (vasand) is closely associated with the second theory in Cheng weishi lun
(‘newly infused seeds’). For this reason, ‘the imprint that exists naturally’ sounds
somewhat unnatural to me. The expression benyon xunxi AFHHHE (primordial
imprint) is found also in the Faxiang tradition (Yugielun ji {ilEwsc, T no. 1828,
42: 13.615al; quoted in Schmithausen, Genesis, 591). In any case, in the relevant
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3. Second theory: All Seeds are Newly Deposited
3.1. Translations

3.1.1. Cheng weishi lun:
Other [Yogiciras] maintain that all seeds are generated as a result of
infusion. The infuser and the infused both have existed from time
immemorial. Therefore, seeds have been established from time im-
memorial. ‘Seed’ is another appelation for ‘imprint’, and imprints
always await infusion (lit. scenting), just like the fragrance in sesame
[oil] that is generated because it has been scented by flowers.** As is
said in a sztra: ‘Because the minds of sentient beings are infused by
defiled and pure dharmas, boundless seeds are accumulated therein’.
The treatise (Mahdyanasamgraba) says: ‘Internal seeds always
presuppose infusion. External seeds sometimes do and sometimes
do not™!; “The three kinds of imprints, those of verbalization, etc.,
encompass all seeds of defiled dharmas.’** These three exist due to
infusion. Therefore, defiled seeds are always generated through

portion, Vivrtaguhydarthapindavyakhyd consistently uses bag chags (vasand), and
I follow the usage of this text.

“ Cf. bag chags zhes bya ba ’di ci zhig / ... dper na til dag la me tog gis bsgos
pa til dang me tog lhan cig ’bung zing ’gags kyang til rnams de’i dri gzhan ’byung
ba’i rgyu mtshan nyid du ’byung ba dang / ... (Nagao, ed., Mahdyinasamgraha,
§L.15, 23).

She dashenglun ben, T no. 1594, 31: 1.134c2-5: HRME4 BEE.  AEHE
o, ATCHEE. BFEEE (EARER. R EE, WA E R A,

" phyi rol sa bon ma btab pa’am //
nang gi ’dod pa ma yin te // (Nagao, ed., Mahayanasamgraha, §1.25, 30).

She dashenglun ben, T'1no.1594, 31: 1.135b5: SRR # JEAFEMER.

# de la bag chags rnam pa gsum gyi bye brag gis rnam pa gsum ste / (1)
mngon par brjod pa’i bag changs kyi bye brag dang / (2) bdag tu Ita ba’i bag chags
kyi bye brag dang / (3) srid pa’i yan lag gi bag chags kyi bye brag bis so // (Nagao,
ed., Mahayanasamgraha, §1.58, 32).

She dashenglun ben, T no. 1594, 31: 1.137a29-b2: It =FE#, 5 =FiHEE %
A, — A EE AN, ZRAEEER, A EEER.
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infusion. Undefiled seeds are also generated through infusion. It is
stated [in Mahayanasamgraba)] that the ‘imprints of hearing’ are
infused and generated through hearing the true Dharma, which is
a homogeneous outflow from the purest Dharmadhitu. These are
the seeds of supramundane mind.** The original got7a distinctions
among sentient beings are not [determined] by the presence or
absence of undefiled seeds. These [distinctions] are established
due to the presence or absence of hindrances. As [the Viniscayasa-
mgrabani (The Collection of Doctrinal Exegeses) section of]
Yogi(carabhimi] states: If [beings] have seeds of the two [kinds
of] ultimate hindrances to tathati as object, they are not destined
for nirvana. If [beings] have seeds of the ultimate hindrance to the
knowable but do not have [seeds of the hindrance of]| defilements,
some of them are called [those who have] srivaka-gotra, while the
others are called [those who have] pratyckabuddba-gotra. If [beings]
have no seed of either [kind of] ultimate hindrance, they are called
[those who have] tathdgata-gotra.** Therefore, it is known that the

# chos kyi dbyings shin tu rnam par dag pa’i rgyu mtshun pa thos pa’i bag
chags kyi sa bon las de ’byung ngo. / (Nagao, ed., Mahayanasamgraha, §1.45, 45).

She dashenglun ben, T n0.1594, 31: 1.136¢3—4: TEEmIE AN Fift, (EHEH
AT,

# smras pa / sgrib pa dang / sgrib pa med pa’i bye brag gi phyir te / gang dag
la de bzhin nyid la dmigs pa’i rkyen rtogs par bya ba la gtan du sgrib pa’i sa bon
yod pa de dag ni yongs su mya ngan las mi da’ ba’i chos can gyi rigs dang ldan
par rnam par gzhag# la / gang dag de Ita## ma yin pa de dag ni yongs su mya
ngan las 'da’ ba’i chos can gyi rigs dang Idan par ram par gzhag go // gang dag
lag## shes bya’i sgrib pa’i#### sa bon gtan du ba lus la zhen##### pa yod la /
nyon mongs pa’i sgrib pa’i sa bon ni med pa de dag las kha cig ni nyan thos kyi
rigs can yin la / kha cig ni rang sangs rgyas kyi rigs can yin par rnam par gzhag go
// gang dag###### de lta ma yin pa de dag ni de bzhin gshegs pa’i rigs can yin par
rnam par gzhag ste / de’i phyir nyes pa med do // (Viniscayasamgrabani, D. Zhi
27b6-28a2; Pek. Zi 30b3-6).

# Pek. bzhag.

## Pek. omits /ta.

### D. adds de.
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original gotra distinctions are determined based on the hindrances
and not on undefiled seeds. The statement [in Yogdcarabhimsi]:
‘[hell beings] are endowed with undefiled seeds™ refers to seeds that
can arise in the future and not to those that already exist.*

AN T, HIEECE. TR, (ARG A . SEERT, RGN, 1
TR BRI, B EEA. R, s, mHg
W, sE AL, FRAATEER. R T e, i
EHEE; SMEEHBA . XA SF Y, S -UIA TR
EME, =B A . BOA TR, SRS, AR, TR
. S, AR IE IR R, R O . A
TRAARRYEAE R, AR A . (HARA TR, MR, a5
L, FREANSE, HA B R, R AR, HA RS
FIBREIRRANGE, — o LR B, —o RN, R
o PR, BN A AR, SMONA AR A I RREE S, JE
IR, RO R S . RE A, JEC AR, (T no. 1585, 31:
2.8b6-23)

3.1.2. Vivrtagubydrthapindavyakhya:
Here, I have broken this long passage into shorter portions. The
original Tibetan text follows my English translation of each portion.

Other [Yogacaras] see that imprints (i.e., residue of fragrance) in
sesame [oil], etc., depend on infusion, and they acknowledge the
generation of previously non-existent [imprints] through infusion

##44 Pek. ba’i.

##u## Pek. zhin.

##pp## D. adds la.

Yugieshi di lun, T no. 1579, 30: 52.589221-28: & AR R, FHR
AEENMGRGT, AR TS, @R ARERIERE R, H AW
B, B RBMESERE RN, A R R AR, JEE SR T
B, R — o R R ARG, — o B R AR RN . AN,
RYAID Y G HE SR T €3 1

® Seen. 18.

“ Cf. Sangpo and Chédrén, trans., Vijaapti-matrata-siddhi, 229-33.
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and fostering of [imprints] that were previously generated through
infusion. They also think that since the mental consciousness
(manovijiiana) that cognizes the [six] inner Zyatanas is also similar
to dlayavijiiana subsumed in these [six inner dyatanas, because it
is] a cognitive object [of mental consciousness], [the mental con-
sciousness] generates imprints as generative causes that give rise to
dlayavijiiana.

gzhan dag ni til la sogs pa la bag chags sgo bar byed pa la bltos pa*’
mthong nas sgo bar byed pas sngon med pa skyed pa*® dang / sgo bar
byed pas sngon bskyed pa yongs su gso bar yang ‘dod de nang gi skye
mched la dmigs pa’i yid kyi rnam par shes pa de’i khongs su gtogs
pa kun gzhi’i rnam par shes pa la yang dmigs par ‘dra bas kun gzhi’i
rnam par shes pa bskyed par bya ba la bag chags rgyu’i rkyen du gyur
pa skyed par yang sems so // (D. Ri 328b3—4; Pek. Li 394bl-4)

Furthermore, they say: “The gotra of the noble paths does not have
the nature of the undefiled path either. Rather (as explained in the
tathatalambanapratyayabija section of Viniscayasamgrahani), be-
cause the seeds of the hindrance of defilements and of the hindrance
to the knowable (nyon mongs pa dang shes bya’i sgrib pa, klesajiieya-
varana) are attenuated in some people’s [mental] continuities, they
can be eliminated. These people have bodhisattva-gozra. People who
have the seeds of the hindrance of defilements* [in their mental
continuities] have sr72vaka- and pratyekabuddha-gotras. People who
have [in their mental continuities] the seeds of both hindrances that
cannot be eliminated because they are powerful have no gorra.** The
first moment of the noble path has no generative cause, because the
[docrine of] the ‘four conditions’ is a provisional teaching (and thus

all four are not nessarily required for something to arise)’.*°

¥ D. ltos pas.
® D. skye ba.
# This must be a copyist’s error for ‘the hindrace to the knowable’.
#2 For this quotation, see n. 44.

50 This portion corresponds to Brunnhdlzl, 4 Compendium of the Mahayéina, 872.
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’phags pa’i lam gyi rigs kyang zag pa med pa’i lam gyi bdag nyid ma
yin gyi / on kyang rgyud gang la nyon mongs pa dang®" shes bya’i
sgrib pa’i sa bon srab pa’i phyir spang du rung®* ba de ni byan chub
sems dpa’i rigs yin la / gang la nyon mongs pa’i sgrib pa’i sa bon yod
pa de ni* nyan thos dang rang sangs rgyas kyi rigs yin / gang la gnyi
ga’i sa bon che ba’i phyir spang du mi rung ba yod pa de ni rigs med
pa yin no // ’phags pa’i lam gyi skad cig ma dang po la ni rgyu’i rkyen
med do // rkyen bzhi** zhes bya ba ni ji ltar srid par gsungs pa’i phyir
ro zhes zer ro // (D. Ri 328b4-6; Pek. Li 394b4-6)

3.2. Comparative Tables

Again, I compare the two texts following the sequence in

Vivrtagubyarthapindavyikhya.

TABLE 5 Second Theory: Newly Deposited Seeds, Thesis

Vivrtagubyarthapindavyikhyi Cheng weishi lun

Other [Yogacaras] see that imprints [of
fragrance] in sesame [oil], etc., depend
on infusion, and they acknowledge the

Other [Yogacaras] maintain that all seeds
are generated as a result of infusion.

The infuser and the infused both have

generation of previously non-existent
[imprints] through infusion and fostering
of [imprints] that were previously
generated through infusion.

gzhan dag ni til la sogs pa la bag chags sgo
bar byed pa la bltos pa mthong nas sgo bar
byed pas sngon med pa skyed pa dang / sgo
bar byed pas sngon bskyed pa yongs su gso
bar yang dod de

existed from time immemorial. Therefore,
seeds have been established from time
immemorial. ‘Seed’ is another appelation
for ‘imprint’, and imprints always await
infusion (lit. scenting), just like the
fragrance in sesame [oil] that is generated
because is has been scented by flowers.
A7, WERAE. FTEREE, (AHIEA.
AR T, A, TR R RS,
BRVHEEMA . 455 RIEERE.

S Pek. adds /.

52

Pek. rang.
3 D. nyid.

4

w

D., Pek. gzhi, but in this context it should be bzhz.
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To prove the second theory (newly deposited imprints), the
second theory in Vivrtagubyarthapindavyakbyi quoted in Table
S5 maintains: Residue (imprints) of fragrance in sesame (oil), etc.,
presupposes infusion. In other words, before infusion, there is no
imprint. The second theory in Cheng weishi lun states: ‘all seeds are
generated as a result of infusion ... just like the fragrance in sesame
[oil] that is generated because is has been scented by flowers’. On this
point, the two commentaries agree completely.>

TABLE 6 Second Theory: Mental Consciousness Depositing the Seeds of A-lpzyavz'-

Jhana

Vivrtagubydrthapindavyakhyi

Cheng weishi lun

They also think that since the mental
consciousness (manovijiana) that
cognizes the [six] inner Zyatanas

is also similar to dlayavijiana

subsumed in these [six inner Zyatanas,
because it is] a cognitive object [of
mental consciousness], [the mental
consciousness] generates imprints

as generative causes that give rise to
dlayavijiiana.

nang gi skye mehed la dmigs pa’s yid ky:
rnam par shes pa de’t khongs su gtogs pa
kun gzhi’i rnam par shes pa la yang dmigs
par ‘dra bas kun gzhi’i rnam par shes pa
bskyed par bya ba la bag chags rgyu’s rkyen

(Elsewbere: Cheng weishi lun shuji) Re-
garding the portion of the treatise (Cheng
weishi lun) from ‘only the seven [types
of] active consciousness (zhuanshi ik,
pravrttivijiana)’ to ‘can be the infuser’,
the commentary (shuj7) says: This is the
conclusion. Namely, from among the
cognizing subjects, the seven [types of]
active consciousness and their mental
functions are the infusers. If [one asks:]
“What is struck by the image portion?”’
(Le., what is the cognitive object of the
image portion?), [the anwer] is that,
because the eighth [type of] consciousness
is a cognitive object of the sixth and

du gyur pa skyed par yang sems so //

5 ‘Other [Yogacaras] ...

seventh [types of] consciousness, the
image portions [of the two types of
consciousness] infuse [the seeds of
alayavijiiana).

(M skam 2t 5 ) s ME-CiEa, =r 2
REEE. 4t #Rsh . BDREGZ ik O
PS5 FLAERE. R 53, iRk BIES /N

acknowledge ... fostering of [imprints] that were

previously generated through infusion’ in Vivrtagubyarthapindavyakbya has
no direct counterpart in the corresponding portion of Cheng weishi lun. Never-
theless, fostering existing imprints is not at odds with the point of view of the

second theory of Cheng weishi lun.
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WL g, SRS . (T no.
1830, 43: 3.314c12-15)

(Elsewhere) The eighth consciousness
can be the cognitive object of the

first seven [types of] consciousness,
because they can infuse the seeds of the
image and cognizing portions of that
[@layavijiianal.

AI-ERR\, A A, AEEREHE R,
(7T no. 1585, 31: 8.42c17-18)

(Elsewhere: Shuji) If the sixth [type of

consciousness cognizes the image and
cognizing portions of the eighth [type
of] consciousness, it infuses their seeds.
Namely, it infuses the seeds of both
portions [of @layavijiiana).
(CRRMERSER 2T )) 565 /N aloE B /UL - A
A, A1 — 0 7. (T no. 1830,
43: 8.512¢27-28)

To prove the second theory (newly deposited imprints), the
Vivrtagubyarthapindavyakhbya ofters two arguments. Table 6 shows
the first one: As the first theory (preexisting imprints) maintains,
there is no second dlayavijiiana that can infuse the imprint of
dlayavijiiana. Nevertheless, since the mental consciousness cognizes
dalayavijiiana, the mental consciousness and dlayavijiiana as its cog-
nitive object are similar. Since it is a general principle that an infuser
and the infused imprint or seed must be homogeneous,* the imprint
of dlayavijiidna can be infused by mental consciousness.

While there is no direct counterpart within the corresponding
portion of Cheng weishi lun, in terms of content, the idea expressed
in Vivrtagubyarthapindavyakhya closely resembles the doctrine of
the Faxiang School, as stated in Cheng weishi lun shuji, of ‘infusing
imprints by way of the image portion [of consciousness]’ (xzang-
fenxun ¥77 ).

5 Seen. 37.
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TABLE 7 Second Theory: Depositing the Seeds of Undefiled Wisdom

Vivrtagubyarthapindavyakhyi

Cheng weishi lun

Furthermore, they say: “The gotra

of the noble paths does not have

the nature of the undefiled path

either. Rather (as explained in the
tathatalambanapratyayabija section of
Viniscayasamgrahani), because the seeds
of the hindrance of defilements and of the
hindrance to the knowable are attenuated
in some people’s [mental] continuities,
they can be eliminated. These people have
bodhisattva-gorra. People who have the
seeds of the hindrance of defilements® [in
their mental continuities] have snivaka-
and pratyekabuddha-gotras. People who
have [in their mental continuities] the
seeds of both hindrances that cannot be
eliminated because they are powerful have
no gotra. The first moment of the noble
path has no generative cause, because

the [docrine of] the ‘four conditions’ is

a provisional teaching (and thus all four
are not nessarily required for something
to arise)’.

phags pa’i lam gyi rigs kyang zag pa med
pa’i lam gyi bdag nyid ma yin gyi / on
kyang rgynd gang la nyon mongs pa dang
shes bya’s sgrib pa’i sa bon srab pa’i phyir
spang du rung ba de ni byan chub sems
dpa’i rigs yin la | gang la nyon mongs pa’
sgrib pa’i sa bon yod pa de ni nyan thos
dang rang sangs rgyas kyi rigs yin | gang
la gnyi ga’i sa bon che ba’i phyir spang du
mi rung ba yod pa de ni rigs med pa yin no
/ phags pa’i lam gyi skad cig ma dang po
la ni rgyu’i rkyen med do /

Undefiled seeds are also generated
through infusion. It is stated [in
Mahayanasamgraha] that the ‘imprints
of hearing’ are infused and generated
through hearing the true Dharma, which
is a homogeneous outflow from the
purest Dharmadhitu. These are the seeds
of supramundane mind. The original
gotra distinctions among sentient beings
are not [determined] by the presence

or absence of undefiled seeds. These
[distinctions] are established due to

the presence or absence of hindrances.

As [the Viniscayasamgrabani (The
Collection of Doctrinal Exegeses) section
of] Yoga[carabhimi]*® states: If [beings]
have seeds of the two [kinds of] ultimate
hindrances to tathata as object, they are
not destined for nirvana. If [beings]
have seeds of ultimate hindrance to the
knowable but do not have [seeds of the
hindrance of] defilements, some of them
are called [those who have] srivaka-gotra,
while the others are called [those who
have] pratyekabuddba-gotra. If [beings]
have no seed of either [kind of] ultimate
hindrance to zathata as object, they are
called [those who have] rathigata-gotra.
Therefore, it is known that the original
gotra distinctions are determined based
on the hindrances and not on undefiled
seeds. The statement [in Yogacarabbami]:
‘[Hell beings] are endowed with undefiled
seeds’, refers to seeds that can arise in the
future and not to those that already exist.
fEIRAEAE, IR IR SR, ERES
FEIRIETE, AL, 2 O R
BIEARMYE R AHERE AR H

57 As pointed out above (n. 49), this must be a copyist’s error for ‘the hin-

drance to the knowable’.
8 See n. 44.
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WA, MRS R (5T )
PP GG R T BO W, MBS, HH S
LA, AR RIEN. HA SR
FRATE AR SIS, — o0 S R A, —
SYIL RN, R e T R, A
SEAV B VAR M . ORI AR AR 1 7 AR B
FEST IR ST RE, P A SR S, R E]
4, JEE AR,

(Elsewbere: The third theory) If

only newly generated seeds existed,
conditioned but undefiled [dharmas]
(i.e., undefiled wisdom) could not arise
because they have no generative cause.
Defiled [seeds] cannot be the seeds of
undefiled [dharmas]. [If that were the
case,] undefiled seeds would give rise

to defiled [dharmas]. If we accept that,
defiled [dharmas] would arise again to
Buddhas, and good [seeds], etc., would be
the seeds of evil [dharmas] , etc.

(KRB HEGESRR) HMEGIE, AR

IR, MERZH, EARSE. AR A E SR
i, iR A A . SFIER A TR R
, HFEERRZEM. (Tno. 1585, 31:
2.8¢15-18)

The second argument in Vivytagubyarthapindavyakhyi quoted in
Table 7 is that the generative cause of the noble paths is not pre-ex-
isting undefiled seeds (tantamount to gotrz), either. According to
the discussion of tathatalambanapratyayabija (Ch. zhenru suoynan-
yuan zhongzi EUFESEMT)” in Viniscayasamgrabani section
of Yogacarabhimi, even the Yogicira School’s traditional theory of
gotra distinctions (i.e., the spiritual predisposition predetermined
by the primordial undefiled seeds [i.e., gotra] in the dlayavijiiana) is
explained away by the presence or absence of the hindrance of defile-
ments (klesavarana, Ch. fannao zhang YEfE) and the hindrance
to the knowable (jieyavarana, Ch. suozhi zhang FiRIBE). Here, if

52 For the significance of this portion, see Yamabe, ‘Shinnyo shoennen shaji’.
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the klesavarana in Vivrtagubydrthapindavyikhya is indeed a copy-
ist’s error for jiieyivarana (see n. 49), then the views expressed in
Vivrtagubyarthapindavyakhbya and Cheng weishi lun match perfectly.

The ‘noble paths’ of Vivrtagubyarthapindavyakhya also corre-
spond to the idea of ‘conditioned but undefiled [dharmas]’ (yoxwe:
wulon FFsH&, andsravasamskrta) found in the third theory of
Cheng weishi lun, since both the noble paths and conditioned, un-
defiled dharmas are equivalent to undefiled wisdom. Therefore, the
discussions in the two texts convey the same idea.

4. Third Theory: Seeds are Primordial and Newly Deposited
4.1. Translations

4.1.1. Cheng weishi lun:

Yet other [Yogicaras] maintain that there are two types of each seed.
One type is primordial. Namely, it is the distinct capacity, which
exists naturally in the karmic retribution consciousness (yishoushi 5
G, vipakavijiiana, ie., alayavijiana) from time immemorial, to
generate skandhas, dyatanas, and dbatus. Referring to [this kind of
seed], the Blessed One said [in a s#t74]: ‘From time immemorial, all
sentient beings have various kinds of dhatus. They exist naturally like
a heap of nuts of aksa (echa X, ‘myrobalan’).® Other scriptural
testimonies are as quoted before. These [seeds] are called seeds that
are present by nature (benxingzhu RVEAE, prakrtistha).”!

AFMET, #A . —FAA, BIRGK, BGk, RlmA, &
AR S, TIREZENN. MERERIL, HEEATE, A2, AR, Y
SR, TRETA . BRI R, B, HEENAA RS AR (T no.
1585, 31: 2.8b23-28)

The other [type] is newly generated. Namely, [these seeds] exist

¢ Seen. 13.
¢l Seen. 19.
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having been infused again and again since time immemorial by active
[dharmas]. Referring to them, the Blessed One stated [in a s#zra]:
‘Because the minds of sentient beings are infused by defiled and pure
dharmas, boundless seeds are accumulated therein.” Various treatises
also say that defiled and pure seeds are generated due to having been
infused by defiled and pure dharmas. They are called enhanced (x:-
suocheng BIR, samudanita) seeds.

TR, SRR, BEBETEEA. HERLL, AL, 4
TR, TR, MEE T2 IEE. RN, YRR, g
I, BRI, LA S FTRE’ . (T no. 1585, 31: 2.8b28-c3)

If [seeds] were only primordial, active [types of] consciousness
would not be a generative cause for dlayavijiiana, as is said in
[(Mahdyanabbidbarmalsitra:

Dharmas adhere to the consciousness, and, similarly, conscious-

ness to dharmas.

They are always each other’s result and cause.®
The message of this verse is as follows: Alayavijfiana and the active
[types of] consciousness always generate and mutually cause each
other. Mahayanasamgraha says: ‘Alayavijiana and defiled dharmas
are the generative cause of each other. It is just like a wick that gen-

erates a flame and a flame that burns the wick. It is also like bundles

of reeds that support one another. Only with regard to these two is

generative cause established, because it cannot be found elsewhere’.*

¢ tatra samudanitam gotram yat purvakusalamalabhyasit pratilabdham /
(Wogihara, ed., Bodbisattvabhumi, 3.4-6)

Yujiashi di lun pusa di MG E R, T no. 1579, 30:478c15-17: EFTL
FEYEE, SRS B SRS, 24 E PR

S Seen. 14.

¢ kun gzhi rnam par shes pa dang / kun nas nyon mongs pa’i chos de dag dus
mnyam du gcig gi rgyu nyid du geig ’gyur bar ji ltar blta zhe na / dper na mar
me’i me lce ’byung ba dang / snying po tshig pa phan tshun dus mnyam pa dang
/ mdung khyim yang dus mnyam du gcig la gcig brten nas mi ’gyel ba# bzhin du
'dir yang gcig gi rgyu nyid du geig ’gyur bar blta’o // ji ltar kun gzhi rnam par
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If seeds are generated without infusion, how can active [types of]
consciousness be the generative cause for @layavijiiana? [Something
that merely] fosters [something else] through infusion cannot
be called a generative cause. [If it could,] good and bad karmas
would be the generative cause for the resulting karmic retribution
(vipakaphala).®> Also, various scriptural passages say: ‘Seeds are
generated through infusion’. All this goes against their argument.
Therefore, [arguing that there are] only primordial seeds contradicts
reason and scriptures.

A MEASA, TR A R B S 1 R 43 M, A 2483

HH RN TR R A
BERHAES, PlHR R, SLaiing, R—UIn, ML, TREIR.
CHRRIR ) t, PIREHREs, BUMERME, HLRSIAIAR. i B e A ee.

shes pa kun nas nyon mongs pa’i chos rnams kyi rgyu yin pa de ltar kun nas nyon
mongs pa’i chos rnams kyang kun gzhi ##rnam par shes pa’i rgyu’i rkyen dug##
rnam par bzhag ste / rgyu’i rkyen gzhan mi dmigs pa’i phyir ro // (Nagao, ed.,
Mahdyanasamgraba, §1.17, 24).

# D. adds de.

##—### Lamotte reads: rnam par shes pa’t rgyu <yin pa’o> / de ltar rgyn’s
rkyen following Upanibandhana. D. rkyen nyid du replaces rkyen du.

She dashenglun ben, T no. 1594, 31: 1.134c15-20: 18R, FIfEHRGRELHME Huik
%, FIRETE B =] B2 SHnnake, Mokddeks, MG B, SRR, BARMK
¥, FIREAE. pEslttrh, HH B R, EER. AP, B daiia R, g
FHEE, TN PR R . MESEAE 2T [R4% . FRERIN A%, SRS

¢ From the point of view of Cheng weishi lun, karmas are ‘supporting con-
dition’ (adbipatipratyaya) for their retribution (vipaka). See also the following
passage from Mahayanasamgraba:

gal te rten cing ’brel par ’byung ba dang po la rnam par shes pa de dag phan
tshun du rgyu’i rkyen yin na / ’o na rten cing ’brel par ’byung ba gnyis pa la gang
gi tkyen ces bya zhe na / bdag po’i rkyen to // (Nagao ed., Mahayanasamgraha
§1.28,31-32)

She dashenglun ben, T no. 1594, 31: 1.135b17-18: FHRH —&krh, 412 %
HERZ, R g, BRmge 2 L.
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N MHGE BARMRAE. MR =, ENIINAR. FRERINGR, RejfSiR. &
FERE T, AREEA, e, BEREES, ARER. IEES R, 4
Rz, 7152, RAR BRZWN. XFEEH, AT, HEY
A, BRI, AR, BBHHE. (Tno. 1585, 31: 2.8¢3-15)

If [seeds] were only newly generated, conditioned but undefiled
[dharmas] (youwe: wunlon i B3I, andsravasamskrta, i.e., undefiled
wisdom [andsravajiianal) could not arise because they would have
no generative cause. Defiled [seeds] cannot be the seeds of undefiled
[dharmas]. [If they could,] undefiled seeds would give rise to defiled
[dharmas]. Admitting that, defiled [dharmas] would arise again to
Buddhas, and good [seeds], etc., would be the seeds of evil [dhar-

mas], etc.

A MEMEEE, AR, MRS, BAGLE. AR AER R, 2
IRAEE AT, AR, AlREL. SFERASEM. .. (T
no. 1585, 31: 2.8¢15-18)

The real intention of the statement [in Viniscayasamgrabani] that
the gotra distinctions are established by means of the hindrances® is
to demonstrate the presence or absence of undefiled seeds. Namely,
if [people] completely lack undefiled seeds, they can never eliminate
the seeds of the two [kinds of] hindrances. They are defined as not
being destined for nirvana. If [people] have only the undefiled
seeds of the two vehicles, they can never eliminate the seeds of the
hindrance to the knowable. Some [of these people] are defined as
having srdvaka-gotra, while the others are defined as having pratyeka-
buddha-gotra. If [people] further have the undefiled seeds of Bud-
dhas, they can ultimately eliminate these two [kinds of] hindrances.
They are defined as having rathigata-gotra. Therefore, due to the
presence or absence of undefiled seeds, the hindrances can or cannot
be eliminated. Nevertheless, undefiled seeds are subtle, hidden, and
hard to know. Therefore, the gotra distinctions are revealed by these
distinctions of hindrances. Otherwise, what differences are there

% Seen. 44.
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among these hindrances that would make them subject to elimina-
tion or not? If [the proponents of this theory] say that there natu-
rally are these distinctions of hindrances, how do they not accept the
same [argument] regarding undefiled seeds? If originally there were
absolutely no undefiled seed, the noble paths could never arise. Who
could eliminate the seeds of the two [kinds of] hindrances, and how
could one say that the got7a distinctions are established by means of
the hindrances? Since the noble paths would never [be able to] arise,
arguing that they could arise in the future definitely does not make
sense. Moreover, various scriptural passages concerning the existence
of primordial seeds all contradict this argument. Therefore, the
theory that only admits newly generated [seeds] contradicts reason
and scriptures. Accordingly, one should know that each of the seeds
of various dharmas is twofold: primordial and newly generated.*”

RPN AR, BREEE T AR, e aREREE,
Fefd, KARIE. BN IR IETRSRE. BkA MRS, Akl
WEifd, KANAIE. —o BB, —o v BB, HINE
HEJRAE, 1 R, E R E. BN AR, Wi R
AR A P BT AN TR, PRSI AR R R, SR B E 22 . A
MR, AR, MiATFEARFE, iRk, ALEL, ik
A, AT BASMERIAM, AIREERE, KMEA. sEERE
FFERT, mPUKEE, AR, BE R, YR, SiEIE,
INEIEH. RGHEA, RESA, AART, BENGER. Eake, B
PoHE. MR, SEER T, SAARA, B ). (T no. 1585, 31:
2.9221-b7)

4.1.2. Vivrtagubyarthapindavyakhya:

Vivrtagubydarthapindavyakhyi also acknowledges that there are

two kinds of seeds.

Still other [Yogacaras] say that imprints are [both] present naturally,
to be fostered, and previously absent, to be [newly] generated. Many

¢ T have referred to Sangpo and Chodrdn, trans., Vijiapti-matrata-siddhbi,

243-45.
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generated imprints are, by way of being cooperative causes (/ban
cig byed pa’i rgyu, sabakaribetu), supporting conditions (bdag po’t
rkyen, adbipatipratyaya) for the natural imprints (chos nyid bag
chags, *dbarmatavisand). They think that the natural imprints and
the many generated imprints that did not exist before are, like the
homogeneous cause (skal pa mnyam ba’i rgyn, sabbagabetu) imputed
by Vaibhasikas, the generative cause for giving rise to a result of one
moment.*

gzhan dag na re bag chags ni chos nyid kyis®” gnas pa yongs su gso bya
ba” dang / sngon med pa bskyed par bya ba yang yin te / bskyed pa’i
bag chags du ma ni lhan cig byed pa’i rgyu nyid kyis” chos nyid bag
chags kyi bdag po’i rkyen yin la / chos nyid kyi bag chags gang yin pa
dang / sngon med pa bskyed’ pa’i bag chags du ma yang bye brag tu
smra ba brtags pa skal pa mnyam ba’i rgyu bzhin du skad cig ma gcig
pa’i ’bras bu skye ba’i yang rgyu’i rkyen nyid du sems so // (Derge Ri
328b6-329al; Pek. Li 394b6-395a1)

Now, the first theory is to be criticized. [According to this position, ]
because desire, etc., only foster [pre-existing imprints], they are not
established as generative causes.”” [What fosters another dharma is
only a supporting condition.] For example, in the phrase [within the
dependent origination formula], ‘consciousness (rnam par shes pa,
vijiiana) is conditioned by mental formations (du byed, samskara)’,
because mental formations foster the seed of consciousness, [mental
formations] are [considered to be] supporting conditions [for the
seeds of consciousness]. [In Mahdyinasamgrabha §1.28, it is said:]

68

I understand this means that a single dharma is genereted by both natural

and generated imprints. This paragraph corresponds to Brunnhdlzl, 4 Compen-
dium of the Mahdyana, 872-73.

69

70

71

72

73

Pek. kyz.

Pek. omits ba.
D. ky:.

D. adds ba.
See n. 21.
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“Then, in the second [type of] dependent origination (i.e., the de-
pendent origination of the twelve links), which condition is referred
to? It refers to supporting condition’.”* Therefore, [according to the
first theory, there can be only supporting conditions between active
dharmas and dlayavijiana, but this] contradicts [another statement
in Mahayanasamgraba §1.17:] ‘Like dlayavijiana, defiled dharmas
also are generative causes’.”

de la rnam par rtog pa dang po la gleng bar bya ste / "dod chags la
sogs pa ni yons su gso ba tsam du nye bar gnas pa’i phyir rgyu’i rkyen
du mi ’grub ste / dper na 'du byed kyi rkyen gyis rnam par shes pa
zhes bya ba 'di la "du byed rnam par shes pa’i sa bon yongs™ su gso
bar byed pa yin pa’i phyir bdag po’i rkyen nyid yin pa ltabu’o // o na
rten cing ’brel bar”” ’byun ba gnyis pa la gang gi rkyen zhes” bya zhe
na / bdag po’i tkyen to” zhes ’byung ba’i yang phyir te / des na kun
gzhi’i rnam par shes pa ji Ita ba de bzhin du kun nas nyon mongs pa’i
chos rnams kyang rgyu’i rkyen yin no zhes bya ba 'di ’gal lo // (Derge
Ri329a1-3; Pek. Li 395a1-4)

[Proponents of the first theory may counter:] That is not the case.
[Desire, etc.], by fostering homogeneous seeds (i.e., seeds correspond-
ing to respective dharmas), are generative causes [of seeds]. For exam-
ple, something is, [according to] the Vaibhasikas, a homogenous cause
of something else due to their homogeneity. [A dharma is called] a
supporting condition because it fosters a heterogeneous imprint.*

de ni ma yin te / rigs mthun pa’i sa bon yongs su gsos pas rgyu’i rkyen

nyid yin te / dper na bye brag tu smra ba’i skal pa mnyam pa’i rgyu

74

75

76

77

78

79

80

See n. 65.

See n. 64. Brunnhdlzl, 4 Compendium of the Mahayana, 873.
Pek. yong.

D. par.

Pek. ces.

Sic D., Pek.

Brunnholzl, 4 Compendinm of the Mahayana, 873.
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rdzas gzhan nyid skal pa mnyam pa’i phyir rdzas gzhan gyi yin pa Ita
bu’o // bdag po’i tkyen ni mi ‘dra ba’i bag chags yongs su gsos pa’i
phyir yin no // (Derge Ri 329a3—4; Pek. Li 395a4-5)

Also, if [proponents of the second theory] ask, ‘Since nothing similar
(i.e., imprints of fragrance without infusion) can be found in sesame
[oil], etc., how can imprints exist naturally (before being infused)?’,!
it is not reasonable. Even when garlic, stones, etc., come together
with flowers, it is observed that the fragrance of these [flowers]
is not retained. Therefore, we know that it is precisely due to their
nature that sesame [oil], etc., are capable of retaining the fragrance
[of flowers]. Furthermore, since nothing is real apart from mind and
mental functions, sesame [oil], etc., definitely do not exist. Since it
is accepted in worldly concensus that [sesame oil, etc., are] the basis
for the residue [or ‘imprint’ of fragrance], how could it follow that
they are [really] like those [imprints] if they are simply taken as mere
similes for the arising of imprints, etc.?*

on te til la sogs pa la de Ita bu ma mthong pa’i® phyir ji ltar chos nyid
kyis* gnas pa’i bag chags su ’gyur zhe na / de ni rigs pa ma yin te /
sgog skya dang® rdo la sogs pa la me tog dang phrad kyang de’i dri
mi ‘dzin pa snang ba’i phyir til la sogs pa la chos nyid kho nas dri 'dzin
pa’i nus pa yod do zhes bya bar shes so // gzhan yang sems dang sems
las byung ba la* ma gtogs pa’i dngos po med pa’i phyir til la sogs pa
ni med pa kho na’i / ’jig rten gyi grags par bag chags kyi rten nyid
du grags pas bag chags ’byung ba la sogs pa’i dpe tsam du byas pa
’ba’ zhig tu zad na* ji ltar de dang 'dra bar thal bar "gyur / (Derge Ri
329a4-7; Pek. Li 395a5-8)
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Cf. n. 40.

Brunnhdlzl, 4 Compendinm of the Mahdayina, 873.
Pek. ba’s.

D. kyi.

D. sgos skya’i.

D. las.

Pek. omits 7a.
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Some criticize the second theory [as follows]: ‘Since dlayavijiidana
does not arise and perish simultaneously with another dlayavijiiana,
there cannot be a imprint that causes the arising of the [@layavijiianal’ **
If [proponents of the second theory object, saying], ‘Did we not say that
the mental consciousness that is similar to [@layavijiidna as its] cognitive
object generates the imprint [of @layavijiianal]?’,” it is not reasonable.”
rnam par rtog pa gnyis pa la yang kha cig gleng ba / kun gzhi’i rnam
par shes pa ni kun gzhi’i rnam par shes pa gzhan dang lhan cig skye ba
dang ’gag pa med pa’i phyir de skye ba’i rgyu mtshan gyi bag chags su
mi ’gyur ro zhe’o // dmigs pa ‘dra ba’i yid kyi rnam par shes pas bag
chags bskyed do zhes bshad pa ma yin nam zhe na / de ni rigs pa ma
yin te / (Derge Ri 329a7-b1; Pek. Li 395a8-b2)

Cognitive objects are twofold: substantial [dharmas] that have the
nature of mind and mental functions and insubstantial [dharmas]
that have the nature of matter. Of these, the mental consciousness
that cognizes minds and mental functions generates the imprints
of only these [mind and mental functions], while the [mental con-
sciousness] that cognizes matter generates imprints that give rise only
to these [material dharmas]. Since neither of them can be established
as cognitive objects (Zlambana) or modes of cognition (ikara)
by the theory of mind-only, how can [dlayavijiana] be similar to
[mental consciousness] as its cognitive object?”

8 Cf. n. 21. This sentence is a little difficult to understand. A literal transla-
tion of the original de skye ba’i rgyn mtshan gyi bag chags su mi ‘gyur ro would be
something like: ‘[The dlayavijiiana] would not become an imprint that causes
the [@layavijiiana itself]’. This may be possible, since vasana and alayavijiana
are not separable. However, if we assume that the underlying Sanskrit was some-
thing like: *tannimittavisand na syat, ‘there cannot be an imprint that causes
the arising of the [4layavijiiana]’ might be another possible interpretation. For
the time being, I would like to follow this interpretation.

8 See Table 6 and its discussion.

" Brunnholzl, 4 Compendium of the Mahayana, 873-74.

' Brunnholzl, 4 Compendinm of the Mahayana, 874.
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dmigs pa ni rnam pa gnyis te / sems dang sems las byung ba’i ngo
bo nyid rdzas dang / gzugs kyi bdag nyid rdzas su med pa'o // de la
sems dang sems las byung ba la dmigs pa’i yid kyi rnam par shes pa
gang yin pa des ni / de dag kho na bskyed par bya ba’i phyir bag chags
skyed la / gzugs la dmigs pa gang yin pa des” de kho na bskyed par
bya ba’i phyir ro // sems tsam nyid kyi lugs kyis ni gnyi ga Itar yang
dmigs pa dang” rnam pa ma grub pa’i phyir ji Itar na dmigs pa’i sgo
nas ‘dra bar ’gyur / (Derge Ri 329b1-3; Pek. Li 395b2-5)

Alternatively, cognitive objects are also twofold in terms of direct
and indirect cognitive objects. Of these, the direct cognitive object
[of mental consciousness] is the apprehended aspect [of mental
consciousness itself]. The indirect object is dlayavijidna because,
due to its power, the apprehended aspect [of mental consciousness]
appears.”

‘on te mngon sum du dmigs pa dang brgyud pa’i sgo nas gzhan du
rnam pa gnyis te / de la mngon sum gyi dmigs pa ni gzung pa’i”
rnam pa gang yin pa’'o // brgyud pa’i dmigs pa ni kun gzhi’i rnam par
shes pa ste / de’i dbang gis gzung® ba’i rnam par snang ba’i phyir ro
// (Derge Ri 329b3—4; Pek. Li 395b5-6)

Therefore, if [you] think, “Why is [the mental consciousness],
which cognizes the substantially existent [dlayavijiana) as an
indirectly object, not similar to [4layavijidna] as its cognitive
object?’, this position also [has the following problem:] Due also
to the power of minds and mental functions of other [people],
mental consciousness apprehending the cognitive object and the
cognizing mode arises. Therefore, since the imprints generated by
that [mental consciousness] would be the generative causes of the
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D. adds kyang.

Pek. adds /.

Brunnholzl, 4 Compendinm of the Mahayana, 874.
Pek. ba’s.

Pek. bzung.
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minds and mental functions of other beings, it would follow that
all sentient beings are reduced to [just] one mental continuity.
Even if only [one’s own] mental continuity is the cognitive object,
[according to the mind-only theory mentioned above] neither the
cognitive object nor the cognitive mode is established. Therefore,
neither the cognitive object nor the cognitive mode is similar [to
dalayavijiiana), [and] the seeds of that [alayavijiidna can] exist
[only naturally].”

de bas na brgyud pa’i dmigs pa’i sgo nas rdzas su yod pa la dmigs pa
ni ji Itar na dmigs pa’i sgo nas mi ‘dra snyam du sems na / rtog pa 'di
la yang gzhan gyi sems dang sems las byung ba’i dbang gis kyang yid
kyi rnam par shes pa dmigs pa dang rnam pa yongs su 'dzin par skye
ba’i”® phyir / des bskyed pa’i” bag chags gzhan gyi sems dang sems
las byung ba rnams kyi rgyu’i rkyen du ’gyur bas sems can thams
cad rgyud gcig pa nyid du thal bar ’gyur ro // rgyud'® de dmigs pa
nyid yin na yang dmigs pa dang rnam pa yongs su ma grub pa’i phyir
dmigs pa dang rnam pa mi ‘dra ba de’i son'” ‘dug go // (Derge Ri
329b4-6; Pek. Li 395b6-396al)

Moreover, [the second theory] argues as follows: “The gorra [that is
present] by nature [means that] the hindrance of defilements and
the hindrance to the knowable are thin. The noble paths have no
generative cause’.'” [This] is not reasonable either because the fol-
lowing [statement] appears in [Bodbisattvabbimi]: “The gotra that
is present by nature is the distinctive [state] of the six dyatanas’.'*
[This argument of the second theory is unreasonable] also because,

according to all [Buddhist] schools, all minds and mental functions
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Brunnholzl, 4 Compendinm of the Mahayana, 874.

D. skyed pa’i.

Pek. ba’x.

Pek. rgyu.

D., Pek., so na but this must be a copyist’s error for son (i.c., sa bon).
See Table 7.

See n. 19.
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arise depending to the four conditions. [Therefore, we] can consider
that [the mention of] ‘the attenuated seeds of hindrance’ found in
Viniscayasamgrabhani has the hidden intention of showing the exis-

tence of the undefiled natural seeds.'*

gang yang rang bzhin gyi rigs nyon mongs pa dang shes bya’i sgrib

105 7hes

pa srab pa yin no // ’phags pa’i lam la rgyu’i rkyen med do
smras pa gang yin pa de yang rigs pa ma yin te / rang bzhin du gnas
pa’i rigs ni skye mched drug gi khyad par ro zhes ’byung ba’i phyir
dang'® / sde ba thams cad las kyang sems dang sems las byung ba
thams cad rkyen bzhis skye bar ’byung ba’i phyir ro // rnam par gtan
la dbab pa bsdu ba las ’byung ba ni sgrib pa’i sa bon srab pa nyid
kyis'”” chos nyid kyi sa bon zag pa med pa yod pa nyid du bstan pa
yin no zhes bya bar dgongs pa yongs su brtag par nus so // (Derge Ri

329b6-330al; Pek. Li 396a1-4)

4.2. Comparative Tables

TABLE 8 Third Theory: Thesis

Vivrtagubydrthapindavyakhyi

Cheng weishi lun

Still other [Yogacaras] say that imprints
are [both] present naturally, to be

fostered, and previously absent, to be
[newly] generated. Many generated
imprints are, by way of being cooperative
causes (lhan cig byed pa’i rgyu,
sabakaribetu), supporting conditions
(bdag po’ rkyen, adbipatipratyaya) for
the natural imprints (chos nyid bag chags,
*dharmatdvdsand). They think that the
natural imprints and the many generated
imprints that did not exist before are, like
the homogeneous cause (skal pa mnyam

1

=3

105 Pek. adds //.
106 See n. 19.

7 D. kyi.

Yet other [Yogacaras] maintain that there
are two types of each seed.

One type is primordial. Namely, it is the
distinct capacity, which exists naturally
in the karmic retribution consciousness
(yishoushi L3\, vipakavijiiana, i.c.,
alayavijiidana) from time immemorial,
to generate skandbas, ayatanas, and
dbatus. Referring to [this kind of seed],
the Blessed One said [in a szzt72]: ‘From
time immemorial, all sentient beings
have various kinds of dbarus. They exist
naturally like a heap of nuts of aksa (echa

* Brunnholzl, 4 Compendium of the Mahdyina, 874-75.



44

ba’i rgyn, sabhiagahetu) imputed by
Vaibhisikas, the generative cause for giv-
ing rise to a result of one moment.

gzhan dag na re bag chags ni chos nyid kyis

gnas pa yongs su gso bya ba dang / sngon

med pa bskyed par bya ba yang yin te /
bskyed pa’i bag chags du ma ni lhan cig

byed pa’i rgyn nyid kyis chos nyid bag chags
kyi bdag po’s rkyen yin la / chos nyid ky:
bag chags gang yin pa dang / sngon med
pa bskyed pa’i bag chags du ma yang bye
brag tu smra ba brtags pa skal pa mnyam
ba’i rgyn bzhin du skad cig ma gcig pa’i
‘bras bu skye ba’i yang rgyu’i rkyen nyid du

semsso//

X, ‘myrobalan’)’. Other scriptural
testimonies are as quoted before. These
[seeds] are called seeds that are present by
nature (benxingzhu ANEAE, prakrtistha).
The other [type] is newly generated.
Namely, [these seeds] exist having been
infused again and again since time
immemorial by active [dharmas] and
exist. Referring to them, the Blessed One
stated [in a sz#tra]: ‘Because the minds

of sentient beings are infused by defiled
and pure dharmas, boundless seeds are
accumulated therein’. Various treatises
also say that defiled and pure seeds are
generated due to having been infused

by defiled and pure dharmas. They are
called enhanced (xzsuocheng E P,
samudanita) seeds.

BRMET, 58 8. —EAR, HEHK,
B A, EEWmA, EHES, TIREER.
2GR IE, SEEA I, IR, AR,
WUER, B A. BRTS1FE, ESiae).
UERNA B AR PR A, 4G, sE A 2K,
BPT, EEWmA. LRI, SAEHL,
QR itis, PR, R AR,
wHam N oL, AR, R, EEE
UL B 44 7% 3 P A

The naturally existent imprints in Vivrtagubyarthapindavyakhya
in Table 8 correspond to the primordial seeds in Cheng weishi lun.
The imprints that ‘were previously absent and are to be [newly]
generated’ in Vivytagubyarthapindavyakbya correspond to the seeds
that are ‘newly generated’ (shigz 4L, i.c., newly infused #75). Thus,
the basic arguments in the passages quoted from both texts agree.

TABLE 9 Third Theory: Critique of the First Theory (Fostering Imprints and

Generative Cause)

Vivrtagubydrthapindavyakhyi Cheng weishi lun

Now, the first theory is to be criticized.
[According to this position,] because
desire, etc., only foster [pre-existing
imprints], they are not established

If [seeds] were only primordial, active
[types of] consciousness would not be a

generative cause for dlayavijiiana, as is
said in [Mahdyanabbidbarma]sitra:




as generative causes. [What fosters

another dharma is only a supporting
condition.] For example, in the phrase
[within the dependent origination
formula], ‘consciousness (rnam par shes
pa, vijiiana) is conditioned by mental
formations ('du byed, samskdra)’, because
mental formations foster the seed of
consciousness, [mental formations] are
[considered to be] supporting conditions
[for the seeds of consciousness]. [In
Mahayinasamgraba §1.28, it is said:]
“Then, in the second [type of] dependent
origination (i.e., the mutual causation

of @layavijiidna and the active types

of consciousness), which condition

is referred to? It refers to supporting
condition’. Therefore, [the first theory
is] contradictory to [another line from
Mabhayanasamgraba §1.17:] ‘Like
dlayavijiiana, defiled dharmas also are
generative causes’.

[Proponents of the first theory may
counter:| That is not the case. [Desire,
etc.] are generative causes [of seeds] by
fostering homogeneous seeds (i.c., seeds
corresponding to respective dharmas).
For example, something is [considered
by] Vaibhisikas [to be] a homogenous
cause of something else due to their
homogeneity. Supporting condition is
[called so] because [some dharma] fosters
a heterogeneous imprint.

de la rnam par rtog pa dang po la gleng
bar bya ste / “dod chags la sogs pa ni yons
su gso ba tsam du nye bar gnas pa’i phyir
rgyu’i rkyen du mi grub ste / dper na “du
byed kyi rkyen gyis rnam par shes pa zhes
bya ba 'di la "du byed rnam par shes pa’i sa
bon yongs su gso bar byed pa yin pa’i phyir
bdag po’i rkyen nyid yin pa lta bu'o // o
na rten cing ‘brel bar "byun ba gnyis pa la
gang gi rkyen zhes bya zhe na | bdag po’i
rkyen to zbes "byung ba’i yang phyir te / des
na kun gzhi’i rnam par shes pa ji lta ba
de bzbin du kun nas nyon mongs pa’s chos
rnams kyang rgyn’i rkyen yin no zhes bya
ba di gallo //
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Dharmas adhere to the consciousness,
and, similarly, consciousness to
dharmas.
They are always each other’s result
and cause.
The message of this verse is as follows:
Alayavijiiana and the active [types
of] consciousness always generate
and mutually cause each other.
Mahdyinasamgraba says: ‘Alayavijiiina
and defiled dharmas are the generative
cause of each other. It is just like a wick
that generates a flame and a flame that
burns the wick. It is also like bundles of
reeds that support one another. Only
with regard to these two is generatie cause
established, because it cannot be found
elsewhere. If seeds are generated without
infusion, how can active [types of]
consciousness be the generative cause for
alayavijiiana? [Something that merely]
fosters [something else] through infusion
cannot be called a generative cause. [If
it could,] good and bad karmas would
be the generative cause for the resulting
karmic retribution (vipakaphala). Also,
various scriptural passages say: ‘Seeds
are generated through infusion’. All this
goes against their argument. Therefore,
[arguing that there are] only primordial
seeds contradicts reason and scriptures.
T MEAR A, R AN R B ] SRE IS B R A 1,
P (=CK TP EE 2 B )) 3,
HOBERM I ERME.
PEAE RS, PUREHR G, PLEE R, A — VIR,
JEMEARAE, BB, (AR, FrEHg
g, BURESLTE, BB IR, 4 Bl R A
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de ni ma yin te / rigs mthun pa’i sa bon
yongs su gsos pas rgyu’i rkyen nyid yin te

/ dper na bye brag tu smra ba’i skal pa
mnyam pa’i rgyu rdzas gzhan nyid skal pa
mnyam pa’i phyir rdzas gghan gyi yin pa
Ita bu'o // bdag po’s rkyen ni mi “dra ba’t
bag chags yongs su gsos pa’t phyir yin no //

Next, the Vivrtagubyarthapindavyakhbya passage quoted in Table
9 raises the following question regarding the first theory (primordial
imprints): if dharmas such as desire merely forster already existing
imprints, then these dharmas can only be supporting conditions
(adbipatipratyaya) and cannot be generative causes (betupratyaya).
Vivrtagubyarthapindavyakhyd points out that this argument contra-
dicts the following line of Mahayanasamgraha: ‘Like dlayavijiiana,
defiled dharmas also are generative causes’.

Based on a verse in Mabdyanabhidbharmasitra (Dasheng apidamo
Jing RIEPELZERELE [Satra on Mahayanist Abhidharmal), Cheng
weishi lun states: ‘Alayavijfiana and the active [types of] conscious-
ness (zhuanshi Wi, pravrttivijiana) always generate and mutually
cause each other.’

In response to these arguments, those who accept the existence
of primordial imprints in Vivrtaguhyarthapindavyakbya state: If a
dharma fosters its homogeneous seed, it is a generative cause (betu-
pratyaya). If a dharma fosters a heterogeneous imprint, it is a sup-
porting condition (adbipatipratyaya). In this case, desire, etc., foster
homogeneous imprints, and therefore there is no problem for desire,
etc., to be regarded as the hetupratyaya of pre-existing imprints.

On the basis of the same verse in Mabayanabhidbarma-sitra,
Cheng weishi lun states: All dharmas and dlayavijiiana function as
the generative cause of each other. If the active types of consciousness
(tantamount to all dharmas in the cittamatra framework) do not
generate but simply foster seeds, then these types of consciousness
cannot be betupratyaya. The purport of this argument aligns exactly
with that of Vivrtagubyarthapindavyakhbya.
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TABLE 10 Third Theory: Critique of the First Theory: (Imprint without Infusion

[Scenting])

Vivrtagubydrthapindavyakhyi

Cheng weishi lun

Also, if [proponents of the second
theory] ask, ‘Since nothing similar (i.c.,
imprints of fragrance without infusion)
can be found in sesame [oil], etc., how
can imprints exist naturally (before being
infused)?’, it is not reasonable. Even when
garlic, stones, etc., come together with
flowers, it is observed that the fragrance of
these [flowers] is not retained. Therefore,
we know that it is precisely due to their
nature that sesame [oil], etc., are capable
of retaining the fragrance [of flowers].

on te til la sogs pa la de lta bu ma mthong
pa’i phyir ji ltar chos nyid kyis gnas pa’s

Cf. (Second Theory) Other [Yogacaras]
maintain that all seeds are generated as

a result of infusion. The infuser and

the infused both have existed from time
immemorial. Therefore, seeds have been
established from time immemorial. ‘Seed’
is another appelation for ‘imprint’, and
imprints always awaits infusion (lit.
scenting), just like the fragrance in sesame
[oil] that is generated because it has been
scented by flowers.

AT, WERA. FTEREE, (BIEA.
AR, A, BT EE R,
BERVHEEMA. GRS R, EERE.

bag chags su gynr ghe na / de ni rigs pa
ma yin te | sgog skya dang rdo la sogs pa
la me tog dang phrad kyang de’i dri mi
dzin pa snang ba’i phyir til la sogs pa la
chos nyid kho nas dri “dzin pa’i nus pa yod
do zhes bya bar shes so // gzhan yang sems
dang sems las byung ba la ma gtogs pa’i
dngos po med pa’i phyir til la sogs pa ni
med pa kbo na’t / jig rten gyi grags par
bag chags kyi rten nyid du grags pas bag
chags ‘byung ba la sogs pa’i dpe tsam du
byas pa 'ba’ zhig tu zad na ji ltar de dang
dra bar thal bar gyur /

(T'no. 1585, 31: 2.8b6-9)

Furthermore, since nothing is real apart
from mind and mental functions, sesame
[oil], etc., definitely do not exist. Since it is
accepted in worldly concensus that [sesame
oil, etc., are| the basis for the residue [or
‘imprint’ of fragrance], how could it follow
that they are [really] like those [imprints]
if they are simply taken as mere similes for
the arising of imprints, etc.?

gzhan yang sems dang sems las byung ba

la ma gtogs pa’i dngos po med pa’i phyir til
la sogs pa ni med pa kho na’i/ jig rten gyi
grags par bag chags kyi rten nyid du grags
pas bag chags "byung ba la sogs pa’i dpe
tsam du byas pa ’ba’ zhig tu zad na ji ltar
de dang dra bar thal bar gyur /
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The counterargument by proponents of the second theory in
Vivrtagubyarthapindavyakbyi shown in Table 10 is as follows:
Sesame oil cannot have fragrance without infusion (scenting). In the
same way, there is no naturally existing imprint. Proponents of the
first theory respond: Sesame oil has the natural ability to retain fra-
grance, unlike scallions and stones, which do not have that capacity.
Therefore, the notion of naturally existing imprint is not unreason-
able. Also, sesame oil is only a metaphor for infusion of fragrance; it
cannot fully illustrate the doctrine of infusion. In brief, the existence
of imprints without infusion is not a problem.

This arguent has no direct counterpart in the corresponding portion
of Cheng weishi lun. However, the idea that ‘imprints must be infused
to exist, just as sesame oil must be infused to have a fragrance’ in Cheng
weishi lun resonates with the argument in Vivptagubyarthapindavyakhbya
that there is no fragrance without infusion.

TABLE 11 Third theory: Critique of the Second Theory (Seeds of Alayavijfiina)

Vivrtagubydrthapindavyakhyi Cheng weishi lun

Some criticize the second theory [as
follows:] ‘Since dlayavijiiana does not
arise and perish simultaneously with
another dlayavijiiana, there cannot be
an imprint that causes the arising of the
[alayavijriana]’.

rnam par rtog pa gnyis pa la yang kba
cig gleng ba / kun gzhi’i rnam par shes
pa ni kun gzhi’i rnam par shes pa gzhan
dang lhan cig skye ba dang ‘gag pa med
pa’i phyir de skye ba’i rgyu mtshan gyi bag

chags su mi gyur rozhe’o //

If [proponents of the second theory
object, saying], ‘Did we not say that the
mental consciousness that is similar to
[@layavijiiana as its] cognitive object
generates the imprint [of dlayavijianal?’,
it is not reasonable.

dmigs pa “dra ba’i yid kyi rnam par shes
pas bag chags bskyed do zhes bshad pa ma
yin nam zhe na / de ni rigs pa ma yin te /

(Elsewbere: Cheng weishi lun shuji)
Regarding the portion of the treatise
(Cheng weishi lun) from ‘only the seven
[types of] active consciousness (zhuanshi
W, pravrttivijfiana)’ to ‘can be the
infuser’, the commentary (Shuj7) says:
This is the conclusion. Namely, from
among the cognizing subjects, the

seven [types of] active consciousness
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and their mental functions are the
infusers. If [one asks:] “What is struck

by the image portion?’ (i.e., what is the
cognitive object of the image portion?),
[the anwer] is that, because the eighth
[type of] consciousness is a cognitive
object of the sixth and seventh [types of]
consciousness, the image portions [of the
two types of consciousness] infuse [the
seeds of alayavijiianal.
(CRRMERR R ZLET)) e ME-CBER, =2
AEEE. it H: 4845t BDAE&Z A -Lidsk- O
IS5 PR RERE. RS AH 43, ik R e RIS\
R LRk %, iR AE S . (T no.
1830, 43: 3.314c12-15)

(Elsewhere) The eighth [type of]
consciousness can be the cognitive object
of the first seven [types of] consciousness,
because they can infuse the seeds of the
image and the cognizing portions of that
dlayavijiana).
AT-ET PR A BE SR H R (T
no. 1585, 31: 8.42¢17-18)
(Elsewbere: Shuji) If the sixth [type of]
consciousness cognizes the image and
cognizing portions of the eighth [type
of] consciousness, it infuses their seeds.
Namely, it infuses the seeds of both
portions [of dlayavijiiana].
(KRS s am 2 5T ) 56 73 alof 4% 58 /\ AL - A
s, BN — 73 . (7 no. 1830,
43:8.512¢27-28)

The argument of the first theory of Vivytagubydarthapindavydkhya
quoted in Table 11 is as follows: since there is nothing that can infuse
the imprints that serve as the betupratyaya of alayavijiiana, these
imprints must be pre-existing. To this argument, proponents of the
second theory counter: dlayavijidna and the mental consciousness
that cognizes d@layavijiana are similar, therefore the mental con-
sciousness can infuse imprints of dlayavijiana. However, propo-
nents of the first theory disagree.

As we saw regarding the second theory, this section of
Vivrtagubyarthapindavyakhyi closely resembles the the Faxiang
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School’s doctrine of ‘infusing imprints by the image portion [of con-

sciousness|’ (xzangfenxun tH77 H).

TABLE 12 Third Theory: Two Types of Cognitive Objects

Vivrtagubydrthapindavyakhyi

Cheng weishi lun

Cognitive objects are twofold: substantial
[dharmas] that have the nature of minds

(Elsewhere) [Objection:] External matter
does not exist substantially, and therefore

and mental functions and insubstantial
[dharmas] that have the nature of matter.
Of these, the mental consciousness that
cognizes minds and mental functions
generates the imprints of only these
[minds and mental functions], while the
[mental consciousness] that cognizes
matter generates imprints that give rise
only to these [material dharmas]. Since
neither of them can be established as
cognitive objects (2lambana) or modes of
cognition (akdra) by the theory of mind-
only, how can [dlayavijiidna] be similar
to [mental consciousness] as its cognitive
object?

dmigs pa ni rnam pa gnyis te / sems dang
sems las byung ba’i ngo bo nyid rdzas dang
/ gzugs kyi bdag nyid rdzas su med pa’o

// de la sems dang sems las byung ba la
dmigs pa’t yid kyi rnam par shes pa gang
yin pa des ni / de dag kbo na bskyed par
bya ba’i phyir bag chags skyed la / gzugs la
dmigs pa gang yin pa des de kho na bskyed
par bya ba’i phyir ro // sems tsam nyid
kyi lugs kyis ni gnyi ga ltar yang dmigs pa
dang rnam pa ma grub pa’i phyir ji ltar

na dmigs pa’i sgo nas ‘dra bar gyur/

it is admissible [to say] that it is not the
object of inner consciousness. Other
people’s minds exist substantially. How
can they not be the cognitive objects of
one’s [consciousness]?

[Response:] Who said that the minds of
others are not the object of one’s own
consciousness? We merely do not say
that they are direct cognitive objects.
Namely, when consciousness arises,

it has no substantial function, unlike
hands, etc., which directly grasp external
objects, and the sun, which emits rays and
directly illuminates the external objects.
Just like mirrors, etc., [consciousness]
appears like the external objects. This is
called cognizing others’ minds. It is not
that [consciousness] can directly cognize
them. What [the consciousness] directly
cognizes is [the images] developed by
one’s own [consciousness]. Therefore,
[Sandbinirmocana]sitra says: “There is
not a single dharma that can grasp other
dharmas. When consciousness arises,

it merely appears like the image of the
[object]. This is called grasping objects.
Cognizing other minds, matter, etc., is
just the same.

AP ERETIEN GRS, MO E A, IEE
fiz.

s IE B R SR, BRSO &, F
SRAERE, EEH. JFNFERBOM, H
FEVOBIBANG. (HNSE, BUMNES, £
TG, JERRE T . BT T, BB PTEE.
WU T A /DI, REEERTE. (HARAER,
BURART, ZERY). izt B8
#.(T no. 1585, 31: 7.39¢9-16)




Alternatively, cognitive objects are also
twofold in terms of direct and indirect
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(Elsewhere) The third condition: cognitive

objects. Namely, if an extant dharma

cognitive objects. Of these, the direct
cognitive object [of mental consciousness]
is the apprehended aspect [of mental
consciousness itself]. The indirect object
is alayavijiiana, because due to its power
the apprehended aspect [of mental
consciousness] appears.

‘on te mngon sum du dmigs pa dang
brgyud pa’i sgo nas gghan du rnam pa
gnyis te / de la mngon sum gyi dmigs pa ni
gzung pa’i rnam pa gang yin pao / brgynd
pa’i dmigs pa ni kun gzhi’i rnam par shes
pa ste [ de’i dbang gis gzung ba’i rnam par
snang ba’i phyirro //

is cognized and relied on by minds or
mental functions that have the image of
that [dharma, it is a cognitive object].
There are two [types of cognitive objects]:
One is direct, and the other is indirect.

If something is not substantially apart
from the cognizing subject and is an
internal object to be cognized and relied
on by the cognizing portion, etc., it should
be known as the direct cognitive object.
If something, even if it is substantially
separated from the cognizing subject,

acts as an external object and produces an
internal object to be cognized and relied
on, it should be known as the indirect
cognitive object.

A direct cognitive object exists for all
cognizing subjects, because without an
inner object to be cognized and relied on,
no [cognizing subject] arises.

An indirect cognitive object in some, but
now all, cases exists and for a cognizing
subject, because even without an external
object to be cognized and relized on, [a
cognizing subject] can also arise.'”
iR, EE AR, B OH, LDEUHEE,
FERTRE. MLl A —, — Bl Bk,

HELRESR, BAERE. R RSE, NATERE.
R 2 R 5

 UlEES%, B EEAHRE, B ERERE, NATIEETE,
JVRE R4 2 A T 4 4

W44z, REZEA. BENFTRE, st R4
i, BifTA A%, REZELA. BEAMTE, SEOR
R (T no. 1585, 31: 7.40c14-21)

Therefore, if [you] think, “Why is [the
mental consciousness], which cognizes
the substantially existent [@layavijiianal
as an indirectly object, not similar to
[@layavijiiana] as the cognitive object?’,
this position also [has the following
problem:] Due also to the power of minds
and mental functions of other [people],

(Elsewhere: Yugielun ji) In the western
country (i.e., India), there are two
interpretations. The first maintains that
when ordinary beings, practitioners of
the two vehicles, and bodhisattavas, who
have attained the supernatural power of
mind-reading wisdom, cognize another

person’s mind, the image portion as a

1% Cf. Sangpo and Choédron, trans. Vijaapti-matrata-siddhi, 722-26.
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mental consciousness apprehending the
cognitive object and the cognizing mode
arises. Therefore, since the imprints
generated by that [mental consciousness]
would be the generative causes of the
minds and mental functions of other
beings, it would follow that all sentient
beings are reduced to [just] one mental
continuity. Even if only [one’s own]
mental continuity is the cognitive

object, [according to the mind-only
theory mentioned above] neither the
cognitive object nor the cognitive mode
is established. Therefore, neither the
cognitive object nor the cognitive mode is
similar [to Zlayavijiianal, [and] the seeds
of that [dlayavijiiana can] exist [only
naturally].

de bas na brgyud pa’i dmigs pa’i sgo nas
rdzas su yod pa la dmigs pa ni ji ltar na
dmigs pa’i sgo nas mi “dra snyam du sems
na / rtog pa di la yang gghan gyi sems
dang sems las byung ba’i dbang gis kyang
yid kyi rnam par shes pa dmigs pa dang
rnam pa yongs su “dzin par skye ba’i phyir
/ des bskyed pa’i bag chags gzhan gyi sems
dang sems las byung ba rnams kyi rgyu’t
rkyen du gyur bas sems can thams cad
rgyud geig pa nyid du thal bar gynrro//

rgyud de dmigs pa nyid yin na yang dmigs

pa dang rnam pa yongs su ma grub pa’i
phyir dmigs pa dang rnam pa mi “dra ba
de’i son dug go //

reflection [of the objet] resembles the
external object because cognitions with
mental discrimination are unclear and,

in many cases, do not match the external
object. Even though Buddhas’ mind-
reading wisdom also has reflected images,
they precisely match the external object,
and [the wisdom)] clearly preceives it.
Therefore, it is said that Buddhas can
recognize things as they are.
(CHafnemscy) FHE R, —=, LR 3
FesBE R, MO E, GO, H5 A,
PUEAE. DIASR, RARAT, RZHE
H. 0, ARG, mRAE, 4T
THEN, AU ERER]. (T no. 1828 42:
9.519a13-17)

In Table 12, proponents of the first theory (pre-existing imprints)
of Vivrtagubyarthapindavyakhya counter: From the point of view
of mind-only, there can be no cognitive object. Therefore, mental
consciousness and its cognitive object, dlayavijiana, cannot be
similar. In response, proponents of the second theory (newly infused
imprints) argue: Cognitive objects are twofold: direct and indirect.
Alayavijiiana is an indirect object of mental consciousness and is
real even according to the principle of mind-only. Therefore, Zlayavi-
Jj#dna and mental consciousness can be similar. Accordingly, mental
consciousness can infuse imprints of Zlayavijiiana.
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According to Vivrtagubydrthapindavyakhya, the response in sup-
port of the first theory is as follows: If this is the case, because another
person’s mind can also be an indirect object of one’s mental con-
sciousness, that person’s mind and one’s own mental consciousness
are similar. It should follow that one’s own mental consciousness can
infuse imprints of the other person’s mind. Thus, infused imprints
must be the generative cause of the other person’s mind. If so, there
should be no distinction between people’s minds. This is clearly
unreasnable. Therefore, mental consciousness cannot infuse the
imprints of dlayavijiana. The imprints that serve as the generative
cause of alayavijiidna must be pre-existing ones.

While there is no direct counterpart to this argument in
the relevant portion of Cheng weishi lun, this argument in
Vivrtagubyarthapindavyakhbya presupposes that there are two kinds
of cognitive objects. This corresponds to the theory of direct cogni-
tive object (gin suoynanynan WiFi#4%) and indirect cognitive object
(shu suoynuanynan §iFi%2%) in Cheng weishi lun. Cheng weishi lun
also states that another person’s mind is an indirect cognitive object
of one’s own consciousness. Yugielun ji ¥fflliiag also records ‘two
interpretations in the western country (i.e., India)’. According to the
first interpretation, when one cognizes another person’s mind, the
reflection (yingxiang WA, pratibimba), which is the image portion
(i.e., the direct cognitive object) of the cognizing mind, resembles the
external object (benzhi A8, bimba, i.c., the indirect cognitive objet).
This argument is also relevant to the theories presented in both

Vivrtagubyarthapindavyakhbyi and Cheng weishi lun.

TABLE 13 Third Theory: Tathatalambanapratyayabija

Vivrtagubyarthapindavyikhyi Cheng weishi lun

Moreover, [the second theory] argues If [seeds] were only newly generated,

as follows: “The gotra [that is present] conditioned but undefiled

by nature [means that] the hindrance [dharmas] (yorwer wulon A B i1,

of defilements and the hindrance to andsravasamskrta, i.e., undefiled wisdom
the knowable are thin. The noble [andsravajiiana)) could not arise because
paths have no generative cause’. [ This] they would have no generative cause.

is not reasonable either because the Defiled [seeds] cannot be the seeds of

following [statement] appears in undefiled [dharmas]. [If they could,]
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[Bodbisattvabhimsi]: “The gotra that is
present by nature is the distinctive [state]
of the six @yatanas’. [This argument of
the second theory is unreasonable] also
because, according to all [Buddhist]
schools, all minds and mental functions
arise depending on the four conditions.
[Therefore, we] can consider that [the
mention of] ‘the attenuated seeds of
hindrance’ found in Viniscayasamgrahani
has the hidden intention of showing the
existence of the undefiled natural seeds.
gang yang rang bzhin Qyi rigs myon mongs
pa dang shes bya’i sgrib pa srab pa yin no
// phags pa’i lam la rgyu’s rkyen med do
zhes smras pa gang yin pa de yang rigs pa
ma yin te | rang bzhin du gnas pa’i rigs
ni skye mched drug gi kbyad par ro zhes
‘bynng ba’i phyir dang / sde ba thams cad
las kyang sems dang sems las byung ba
thams cad rkyen bzhis skye bar byung ba’i
phyir ro// rnam par gtan la dbab pa bsdu
ba las byung ba ni sgrib pa’i sa bon srab pa
nyid kyis chos nyid kyi sa bon zag pa med
pa yod pa nyid du bstan pa yin no ghes bya
bar dgongs pa yongs su brtag par nusso //

undefiled seeds would give rise to defiled
[dharmas]. Admitting that, defiled
[dharmas] would arise again to Buddhas,
and good [seeds], etc., would be the seeds
of evil [dharmas], etc., ... .

The real intention of the statement [in
Viniscayasamgrahani) that the gotra
distinctions are established by means

of the hindrances is to demonstrate

the presence or absence of undefiled
seeds. Namely, if [people] completely
lack undefiled seeds, they can never
eliminate the seeds of the two [kinds

of] hindrances. They are defined as not
being destined for nzrvana. If [people]
have only the undefiled seeds of the two
vehicles, they can never eliminate the
seeds of the hindrance to the knowable.
Some [of these people] are defined as
having svavaka-gotra, while the others
are defined as having pratyckabuddba-
gotra. If [people] further have the
undefiled seeds of Buddhas, they can
ultimately eliminate those two [kinds of]
hindrances. They are defined as having
tathigata-gotra. Therefore, due to the
presence or absence of undefiled seeds, the
hindrances can or cannot be eliminated.
Nevertheless, undefiled seeds are subtle,
hidden, and hard to know. Therefore, the
gotra distinctions are revealed by these
distinctions of hindrances. Otherwise,
what differences are there among these
hindrances that would make them subject
to elimination or not? If [the proponents
of this theory] say that there naturally
are these distinctions of hindrances, how
do they not accept the same [argument]
regarding undefiled seeds? If originally
there were absolutely no undefiled seed,
the noble paths could never arise. Who
could eliminate the seeds of the two
[kinds of] hindrances, and how could
one say that the gotra distinctions are
established by means of the hindrances?
Since the noble paths would never [be
able to] arise, arguing that they could
arise in the future definitely does not
make sense. Moreover, various scriptural
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passages concerning the existence of
primordial seeds all contradict this
argument. Therefore, the theory that
only admits newly generated [seeds]
contradicts reason and scriptures.
Accordingly, one should know that each
of the seeds of various dharmas is twofold:
primordial and newly generated.
EMEAEE, AR EE, MEZW, EASR
W ErIESAEE, ATREA. SEER, RS

(Cmfmemith s - SO R )) MRIREE SRR

B AR, KORAIE, BB IR A
. WME CRACRREE, SETAINE, A
AT, — 2330 S MR, — 59 S0 5
BRNE. E N IR, 0 BAE, (
k. BB AR A . P SRR T
B IR, A TE R AT %, AR, 1
B, AR, BERESER. .. oA
B, RESAAARET, B B
. W], BT, SHA
A, i .

This last argument in Vivrtagubyarthapindavyakhbyi quoted in
Table 13 refutes the argument found in the tathatalambanapraryaya-
bija section of Viniscayasamgrahani and posits instead the naturally
existing gotra, i.e. the primordial undefliled seed. Cheng weishi lun
also rejects the theory in the same section of Viniscayasamgrabani
and advocates instead the existence of the pre-existing (undefiled)
seeds. In this regard, the views presented in both texts clearly align.

Thus far, we have confirmed that Vivrtagubyarthapindavyakhya
and Cheng weishi lun contain three very similar arguments on the
origin of seeds or imprints. Regarding this, one possible scenario
might be that the Chinese text of Cheng weishi lun somehow influ-
enced Vivrtagubyarthapindavyakhya (Don gsang ba rnam par phye
ba bsdus te bshad pa) in Tibet.

However, as I have pointed out,'” Vinitadeva’s Trimstkatika (Sum

1 Yamabe, ‘Shaji no honnu to shinkun (II)’, 95, note 3.
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cu pa’t grel bshad) also enumerates three similar theories.

Yogicaras have three accounts.

Some say that previously nonexistent imprints arise.

Others say that imprints exist all the time. Defiled dharmas foster
them, and owing to the fostering they can give rise to their result.

Yet others say that previously existent imprints are fostered, and pre-
viously nonexistent imprints are also generated.

rnal ’byor spyod pa rnams kyi lo rgyus rnam pa gsum ste /
kha cig ni sngon med pa nyid kyi bag chags skyed do zhes zer /

gzhan dag na re bag chags ni dus thams cad na yod pa de ni kun nas

nyon mongs pa’i chos rnams kyis yongs su brtas'"

111

par byed par zad
de yongs su brtas'' nas de’i ’bras bu mngon par bsgrub nus so zhes
zer /

gzhan dag ni snga ma nas yod pa’i bag chags kyang yongs su brtas''*

113

par byed la sngon med pa dag kyan skyed do'" snyam du sems so //"*

This independently confirms that these three theories
were current in Indian Yogicira. We should also note, how-
ever, that, as has been indicated above, there are arguments in
Vivrtagubyarthapindavyakhbyi that do not directly correspond to
Cheng weishi lun. For this reason, too, it is less likely that the relevant
portion of Vivrtaguhyarthapindavyikbyi was copied from Cheng
weishi lun.

It is thus more likely that the similarities between the three theo-
ries found in Vivrtagubyarthapindavyakhya and Cheng weishi lun
cast doubt on the ‘compilational’ origin of Cheng weishi lun.

10 Pek. Narthang, rzas.

"1 Pek. Narthang, rzas.

"2 Pek. Narthang, rzas.

"3 A note in Chibetto Butten Fukyukai’s edition claims that Derge edition
here has de, although as a matter of fact the Derge edition (Hi, 13b3) also has do.

114 Chibetto Butten Fukytkai, ed., Chibetto bun, 40; for Japanese translation,

see Yamaguchi and Nozawa, Seshin yuisiki no genten kaimei, 198.
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5. Yogacarabhimivyikhyi and Cheng Weishi Lun Regarding
Tathatalambanapratyayabija

To approach this question from a broader perspective, let us now
examine Yogacarabbimivyakhyi (rNal byor spyod pa’i sa rnam par
bshad pa, Derge No. 4043; Pek. No. 5544) below. Yogacarabhiimi-
vyakhya is an Indian commentary on Yogdcarabbiimi extant in a
partial Tibetan translation (and an abridged Chinese translation,
entitled Yugieshi di lun shi FffitEEE [T no. 1580]). Yo-
gacarabbiumivyakhya gives a detailed analysis of the following line
from Manobhiami of the Basic Section of Yogacarabhimi:

And the consciousness that contains all seeds (sarvabijakam vijia-
namy) of those who are destined for nirvana (parinirvanadbarmaka)
has complete seeds. But the [consciousness] of those who are not
destined for nirvana (aparinirvanadharmaka) lacks the seeds of the

three kinds of bodhis.

B, U7, ARIEREH, U1, BEBRRE. AMRIE
Sk (R =R ERRE 1. (Tno. 30: 2.284a29-b2 [No. 1579])
tat punah sarvabijakam vijidnam parinirvinadharmakinim pari-
parnabijam aparinirvanadharmakanam punas trividhabodhibijavika-
lam || (Manobhitmi, Yogacarabbimsi, V. Bhattacharya ed., 25.1-2)

5.1. Translations

Yogdcarabhimivyakhyi (Derge ’i 92b3-93b5; Pek. Yi 112b4-114a2)
discusses the phrase, ‘complete seeds’ (paripiurnabijam) as follows:

Regarding [the expression,] ‘complete seeds’;
Some say: This refers to the potentialities of defiled and undefiled
dharmas that exist [in the consciousness that contains all seeds].
Others say: Seeds of supramundane dharmas do not exist in
dlayavijiiana, because it is said in the treatise (Viniscayasamgrahani)
that supramundane dharmas arise from tathatalambanapratyayabija

and not from the seeds that are accumulated imprints.'
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sa bon yongs su tshang''® ba yin no'"”

zhes bya ba ni
kha cig na re zag pa dang bcas pa dang zag pa med pa’i chos rnams kyi

0!8 zhes zer ro //

nus pa yod pa la bya
kha cig na re kun gzhi rnam par shes pa la ni ’jig rten las ‘das pa’i
chos kyi sa bon med de / 'di Itar ’jig rten las ‘das pa’i chos rnams ni
de bzhin nyid la dmigs pa’i rkyen gyi sa bon las byung ba yin gyi /
de’i bag chags bsags pa’i sa bon'” las byung ba ma yin no' zhes
bstan bcos las ’byung ngo'* zhes zer ro // (Derge ’i 92b3-5; Pek. Yi

112b4-7)

Regarding this, proponents of the former position respsond: The
purport of the treatise (Viniscaysamgrahani) is as follows: Seeds
fostered by tathatalambanapratyaya are the causes [of supramun-
dane dharmas], but the accumulated imprints of dausthulyas are
not,'” because these [accumulated imprints] belong to the class of
dausthulya.

115

smras pa / ’jig rten las ‘das pa’i chos rnams ni de bzhin nyid la dmigs pa’i

rkyen gyi sa bon dang Idan par skye ba’i bag chags bsags pa’i sa bon dang Idan pa

ni ma yin no // (Viniscayasamgrabani, D. Zhi 27b4-5; Pek. Zi 30a8-b1)
Yuqieshi di lun SMETLER, T no. 1579, 30: 52.589a16-17: %&: stz

BT ZE T4, JENYE &S T A4, See Yamabe, ‘Shinnyo shoennen

shaji’

116

117

118

119

120

121

122

Pek. tsha nga.

Pek. adds //.

Pek. adds //.

Pek. sa instead of sa bon.

Pek. adds //.

Pek. adds //.

Depending on the context, gnas ngan len (dausthulya, BEH) can mean

active defilements, their seeds, or inertness of body and mind.

123

gal te bag chags des sa bon thams cad bsdus la# / de yang kun du ’gro ba’i

gnas ngan len zhes## bya bar gyur na / de ltar na ’jig rten las *das pa’i chos rnams

skye ba’i sa bon gang yin / de dag skye ba’i sa bon gyi dngos po gnas ngan len gyi
rang bzhin can yin par ni mi rung ngo zhe na / (D. Zhi 27b3-4; Pek. Zi 30a7-38).
#D. pa.
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de la phyogs snga ma smra ba dag gis lan btab pa / bstan bcos kyi don
ni 'di yin te / de bzhin nyid la dmigs pa’i rkyen rnams kyis'** sa bon

rtas'®

par bya ba ni de dag gi rgyu yin gyi gnas ngan len gyi bag chags
bsags pa ni ma yin te / 'di Itar de ni gnas ngan len gyi skabs yin pa’i

phyir ro // (Derge ’i 92b5-6; Pek. Yi 112b7-8)

If there were no undefiled seeds in [dlaya]vijiana, then it would
be unreasonable to say that, from the beginning, these [people]
have sravaka-, pratyekabuddhba-, and tathigata-gotras, while those
[people] have no gotra. Therefore, gotra, which is another appella-
tion for the seed that causes the arising of undefiled dharmas, exists.

rnam par shes pa la zag pa'*® med pa’i sa bon med na ni dang po nyid
nas ‘di ni nyan thos dang rang sang rgyas dang de bzhin gshegs pa’i
rigs can dang / de dag gi rigs med pa’'o'”” zhes rnam par gzhag pa kho
na yang mi rigs par ’gyur bas / de’i phyir zag pa med pa’i chos rnams
’byung ba’i rgyus sa bon gyi rnam grangs kyi rigs yod do // (Derge ’i
92b6-7; Pek. Yi 112b8-113a2)

[If there were no gotra,] the three types of bodhis as distinct results
[of the three vehicles] would not exist either, because [tathata as]
cognitive object is not differentiated [for the three vehicles].” When

## Pek. ces.

Yugieshi di lun, T no. 1579, 30: 52.589a13-16: [il: HILER, W—VIFET, &
LERITRES, s, e AERERNE T B e, NEE
L,

2 D. kyi.

25 D. brtas.

126 Pek. omits pa.

127 Pek. adds //.

1% gal te bag chags bsags pa’i sa bon dang Idan par skye ba ma yin na / de Ita na
ni ci’i phyir gang zag yong su mya ngan las ‘das pa’i chos can gyi rigs gsum rnam
par gzhag# pa dang / gang zag yong su mya ngan las mi ‘da’ ba’i chos can gyi rigs
rnam par gzhag pa mdzad de / di Itar thams cad la yang de bzhin nyid la dmigs
pa’i rkyen yod pa’i phyir ro zhe na / (D. Zhi 27b5-6; Pek. Zi 30b1-3).
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something that makes one yearn for tathata (i.., gotra) exists, some
[people] thus undertake to remove [the hindrance of] defilements
(ie., sravakas and pratyekabuddbas), and other [people] under-
take to remove the hindrance to the knowable (i.c., bodhisattvas).
Therefore, it should be accepted that there is a cause (i.e., gotra) in a
[mental] continuity.

’bras bu’i bye brag byang chub rnam gsum yang med par ’gyur te /
dmigs pa tha dad pa ma yin pa’i phyir ro // de bzhin nyid la ‘dod pa
bzhin byed pa ci zhig yod na di ltar gcig la ni nyon mongs pa spang
ba’i phyir nye bar gnas la / gcig ni shes bya’i sgrib pa spang ba’i phyir
nye bar gnas par ’gyur te / de’i phyir rgyud la gnas pa’i rgyu yod par
‘dod par bya’o // (Derge ’i 92b7-93a2; Pek. Yi 113a2—-4)

Proponents of the second theory say: A treatise cannot be interpret-
ed in a different way (i.e., should be understood literally). It is taught
forcefully [in Viniscayasamgrabhani]: ‘If all seeds are subsumed under
dausthulya, what seeds will give rise to supramundane dharmas? It
is not reasonable that their cause is the seed of dausthulya’.*> The
establishment of gotra is also taught in the same text [Viniscayasa-
mgrabani]: ‘If people’s [mental] continuities contain the seed of
an ultimate hindrance to the penetration to tathata as cognitive
object, they have the gotra not destined for nirvana. If there is no
seed of the hindrance of defilement in the [mental] continuities
but there is a seed of an ultimate hindrance to the knowable, some
[people] are established as having srivaka-gotra, and the others as
having pratyekabuddhba-gotra. If they have neither of them, they have
tathagata-gotra’.*® The establishment of the results [of the three
vehicles] is also taught in the same [treatise].

# Pek. bzhag.
Yugieshi di lun, T no. 1579, 30: 52.589a17-21: [i: #HIFE REER T EE,

TR, BN = RRARIR AR TR A U RIS, eSS AR AR TR AR A e 0
. PR — D) A BRI,

129 See n. 123.
130 See n. 44.
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phyogs gnyis pa smra ba dag gis smras pa / bstan bcos ni gzhan du
drang bar mi nus te / gal te gnas ngan len gyi bag chags des sa bon
thams cad bsdus pa yin na ’jig rten las ‘das pa’i chos rnams *byung bar
’gyur ba’i sa bon gang yin te / de dag gi rgyu gnas ngan len gyi sa bon
yin par mi rigs so'' zhes rab tu bsgrims'** te bstan to zhes zer ro //
rigs rnam par gzhag pa yang de nyid las bstan te / gang dag gi rgyud
la de bzhin nyid la’** dmigs pa rtogs'*** par mi ’gyur ba'** gtan du ba’i
sgrib pa’i sa bon yod pa de dag ni yongs su mya ngan las mi 'da’ ba’i
rigs rgyud la nyon mongs pa’i sgrib pa’i sa bon ni med la / gtan du
ba’i shes bya’i sgrib pa’i sa bon yod pa de dag ni kha cig nyan thos kyi
rigs can yin pa dang /'* kha cig rang sangs rgyas kyi rigs can yin par
rnam par bzhag'*® go // gang dag la de gnyis ka med pa de dag ni de
bzhin gshegs pa’i rigs can yin no'” zhes ’byung ba'* ste’*” / *bras bu
rnam par bzhag'® pa yang de nyid kyis bstan to // (Derge ’i 93a2-5;
Pek. Yi 113a4-8)

Other people say: If seeds of bodhis do not exist at all, since the
three kinds of [bodhis] do not exist, the seeds of the three kinds of
bodhis do not exist.'*! Accordingly, [all sentient beings must be beings]
not destined for nzrvana, because it is stated in Bodbisattvabhamsi:
‘Keen capacities (or sense faculties), etc., are the cause’** and ‘[Seed]

131

132

133

133a

134

135

136

137

138

139

140

141

142

Pek. adds //.
D. bsgribs.

D. omits /a.
D. rtog.

Pek. pa.
D.//.

D. gzhag.
Pek. adds //.
Pek. omits ba.
See n. 44.

D. gzhag.
The translation of this sentence is uncertain.

Cf. tatrayam indriyakrto viSesah / prakrtyaiva bodhisattvas tiksnendriyo

bhavati pratyekabuddho madhyendriyah $ravako mrdvindriyah / (Wogihara, ed.,
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is recognized to be ability and gorra’.'* Just after ‘the seeds of
faith, etc.,’” [are mentioned, Manobhiimi] says: “They are not called
dansthulya’*** The Agama (Lankavatara-sitra) says: ‘Undeter-
mined gotra exists’.'* [These passages from sitras and treatises that
accept a distinction among gotras cannot be explained.] Undefiled

citta and caittas arise from the seeds that stay in vipdkavijfiana,

Bodbisattvabbimi, 3.23-4.2).

Yugieshi di lun, T no. 1579, 30: 35.478c29-479a2: SARMGH, SH &8 & 1 AR
M, B, BRI, 2R

4 Cf. tat punar gotram bijam ity apy ucyate dhatuh prakrtir ity api. (Wogiha-
ra, ed., Bodbisattvabbhumi, 3.6-8).

Yugieshi di lun, T no. 1579, 30:35.478c17-18: X $tflillk, Jr&fE T, /M4 5
5t IR

' yani punah $raddhadikusaladharmapaksyani bijani tesu naivinusayasamjna

dausthulyasamjfid | tatha hi | tesaim utpadat karmanya evasrayo bhavati nakar-
manyah | ata§ ca sakalam asrayam dausthulyopagatatvad dausthulyamayat#
tathagata duhkhatah prajiapayanti yad uta samskaraduhkhatayi || (Bhattacharya,
ed., Manobhimi, 26.14-17).

#Bhattacharya, ed., dausthulyasvabhavit; MS: dausthulyamayat.

Yugieshi di lun MM, 7 no. 1879, 30: 284c6-10: #1555 ¥ 12 it s i
+, ASEE, JRIEREIR. (LA HILIEARR, Ak B /Y, MEAEREIEARIERE, 2
W—UIFTk B8, REEFTREN, mEMAER, BEE R, B B,
oA AT ET .

% Seen. 17.

Cf. nyan thos byang chub tu yongs su ’gyur ba gang yin pa de ni ngas rnam

grangs kyis byang chub sems dpa’ yin par bstan te / ’di ltar de ni nyon mongs
pa’i sgrib pa las rnam par grol nas / de bzhin gshegs pa rnams kyis bskul na /
shes bya’i sgrib pa las sems rnam par grol bar byed pa’i phyir ro // de ni dang por
bdag gi don la sbyor ba’i rnam pas nyon mongs pa’i sgrib pa las rnam par grol te /
de’i phyir de bzhin gshegs pas de nyan thos kyi rigs su ’dogs so / (Lamotte, ed.,
Sandbinirmocanasitra, §7.16).

Jie shenmi jing FRUREES, T no. 676, 16: 2.695b3-8: 7 1 [F) ¥ 42 i e 1w
NzE, FesRPE R, ML HEERPLENSIE L, Bt E B R, RET
HRE, HOLTRA] . IR MR BRI, AT AT TR, 2 M A it 55
712 % T
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because they are endowed with [the nature of] arising just like all
the defiled citta and caittas. A dissimilar dharma is space (akdsa).*
Tathatalambana is the seeds of supramundane dharmas, because
they are the path (/am, marga) like the mundane path. A dissimilar
dharma is space (2kdsa).

gzhan dag gis smras pa / gal te byang chub ki sa bon med pa kho na

yin na'¥’ //**¥ rnam pa gsum po gang'®?

med pas byang chub rnam
pa"” gsum gyi sa bon gang med cing yongs su mya ngan las mi ‘da’

ba’i chos can yin zhe pa'!

/ byang chub sems dpa’i sa las ni dbang
po rmon po la sogs pa ni rgyu yin te nus pa dang rigs yin par ‘dod
do // dad pa'* la sogs pa’i sa bon mjug thogs kho nar gnas ngan len
zhes bya ba yang med do'** zhes kyang ‘og nas ’byung ba’i phyir ro
// lung ni gcig tu ma nges la rigs pa ni yod de / zag pa med pa’i sems
dang sems las byung ba rnams ni rnam par smin pa’i rnam par shes
pa la gnas pa’i sa bon las byung ba yin te / ’byung ba dang ldan pa’i
phyir ro // zag pa dang bcas pa’i sems dang sems las byung ba thams
cad bzhin te / chos mi mthun pa ni nam mkha’o // de bzhin nyid la
dmigs pa ni jig rten las ‘das pa’i sa bon yin te / lam yin pa’i phyir ro
//’jig rten pa’i lam bzhin te / chos mi mthun pa ni nam mkha’ //
(Derge’i 93a5-b1; Pek. Yi 113a8-b5)

The literal [meaning of the] treatise cannot be interpreted [in a dif-
ferent way] because it is revealed very clearly and in detail. Therefore,
both (pre-existing undefiled seeds and tathatalambanapratyayabija)
can be posited, just as [both] zathati and the realization of the four

146

This seems to refer to vaidharmya-dystanta, i.e., an example of a dissimilar

element.
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148

149

150

151

152

153

D. no.

Pek /.

Pek. grang (?).
Pek. omits pa.
D. na.

Pek. ba.

Pek. adds //.
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nobles’ realities (bden pa bzhi, catvari aryasatyani) [can be] posited.
There is no contradiction, as the argument has been presented in the
end of Padicavijiianakayasamprayukta bhimip.'>*

ji ltar bkod pa’i bstan bcos ni drang bar mi nus te / shin tu gsal bar

155 yang
rnam par bzhag'¢ tu rung ste / de bzhin nyid dang bden pa bzhi

157

rgya cher rnam par phye ba’i phyir ro // de’i phyir gnyis ka
mngon par rtogs pa rnam par bzhag'’” pa bzhin no // ’gal ba yang
med do // rnam par shes pa’i tshogs Inga dang Idan pa’i mjug tu gtan
tshigs smras zin pa’i phyir ro // (Derge ’i 93b2-3; Pek. Yi 113b5-7)

Some people say: If both (pre-existing undefiled seeds and
tathatalamba-napratyayabija) are posited, one should be provision-
al, while the other should be ultimate. This is because, for example,
in this very teaching (Viniscayasamgrabani), although the four
nobles’ realities are posited from the point of view of detailed pos-
iting, it is stated that the positing of zathata is real."”® That (tathata)

% Cf. de’i dang por bden pa mngon par rtogs pa la ’jug par bya ba’i phyir

bsgom ste / bden pa ma mthongs ba bden pa rnams la mig ma thob pas ni kun
gzhi rnam par shes pa sa bon thams cad pa yang rtogs par mi nus pa’i phyir ro //
de de Itar zhugs shing nyan thos kyi yang dag pa nyid skyon med pa la zhugs sam /
byang chub sems dpa’i yang dag pa nyid skyon med pa la zhugs te chos thams cad
kyi chos kyi dbyings rtogs par byed pa na / kun gzhi rnam par shes pa yang rtogs

par byed de / ... de bzhin nyid la dmigs pa’i shes pas kun tu brten cing goms par

byas pa’i rgyus gnas ’gyur bar byed do // gnas ’gyur ma thag tu kun gzhi rnam par
shes pa spangs par brjod par bya ste // (Hakamaya, Viniscayasamgrabani, 405-6.
Yujiashi di lun, T no. 1579, 30: 51.581b24~c7: RE A #IEEmH B, JEAR Ak
&, TRk, RIGTEIR, fEREME —DIRE PRI, R R, BaRiTe,
s EMEEEAE, SRS IEMEREA:, 2 URKETEFE, JRE 8 2 P R .
...... S EMEE, B8 2B BB ER. BRI, &S CBrEEs .
155 Pek. gnyi ga.

¢ D. gzhag.

7 D. gzhag.

58 She dashenglun ben, T no. 1579, 30: 72.697c15-17: #iA —Fl: —Z2 75,
5 VA - VA < P | L o B VA < = LR
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is the highest [truth], and likewise here [in the Basic Section of
Yogdcarabhimi] also, somewhere something is said to be the highest
[truth]. Because there are passages of Agama and reasoning, here it is
impossible to be definite.”” This absurd statement will be settled in
Viniscayasamgrabani.

160

kha cig gis smras pa / gal te gnyis ka rnam par bzhag'*® na de gnyis
las gcig ni drang ba yin la gcig ni gtso'' bo yin par ’gyur te / dper
na bstan pa di nyid la bden pa bzhi dag rab tu rgya cher rnam par
bzhag'®® pa las brtsams te rnam par bzhag'®® kyang de bzhin nyid
rnam par bzhag'** pa ni bden pa'o’® zhes gsung pas na'® / de ni
gtso bo yin pa de bzhin du 'di la yang gang gtso bo yin par gang nas
gsungs te / lung dang rigs pa dag gi skabs kyang yod pas 'di la ni nges
par ’byung ba’i thabs med do // ha cang thal bar "gyur ba’i brjod pa
'di'®” ni rnam par gtan la dbab pa bsdu ba las nges par bya ba’o //

(Derge’i 94b3-5; Pek. Yi 113b7-114a2)

5.2. Comparative Tables

A comparison of this discussion with the corresponding portions of
Cheng weishi lun follows:

159

160

161

162

163

164

165

166

The meaning of these two sentences is not very clear to me.

D. gzhag.

D. gco.

D. gzhag.

D. gzhag.

D. gzhag.

Pek. adds //.

bden pa ni rnam pa gnyis te / rnam par bzhag pa dang / rnam par ma bzhag

pa'o // de la ’phags pa’i bden pa gzhi ni rnam par bzhag pa’i bden pa yin no //

de bzhin nyid ni rnam par ma bzhag pa’i bden pa yin no // (D. Zi 5a5-6; Pek. ’i
5b3-4)

167

D. pa’i di instead of ba s
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TABLE 14 Both Defiled and Undefiled Seeds

Yogicarabbamivyikhyi

Cheng weishi lun

Regarding [the expression,] ‘complete
seeds’;

Some say: This refers to the potentialities
of defiled and undefiled dharmas that
exist [in the consciousness that contains
all seeds].

sa bon yongs su tshang ba yin no zhes bya
ba ni

kha cig na re zag pa dang beas pa dang
zag pa med pa’i chos rnams kyi nus pa yod
pa la bya'o zhes zer ro //

(The first theory) Regarding this, some
[Yogacaras] maintain that all seeds exist by
nature (benxing you KNEH, *prakrtistha).
They do not arise through infusion
(wun[x7] FE[E]) but can only be fostered
through infusion... . Based on these
scriptural passages, [we can conclude]
that the undefiled seeds exist naturally
and primordially. They are not generated
through infusion. Defiled seeds must also
exist naturally. They are fostered through
infusion, but they do not come into being
specifically through infusion.

(EARAR) LP AR, VT, BAKE
A, MEEA. HEE, HAEE. ...
HILERE, KR T, EWRAA, MEEAL.
AIRIE, WA, HEER, ARIEAE.
(T31: 8220-b6)

Others say: Seeds of supramundane
dharmas do not exist in alayavijiiana,
because it is said in the treatise
(Viniscayasamgrahani) that
supramundane dharmas arise from
tathatalambanapratyayabija and not
from the seeds that are accumulated
imprints.

kha cig na re kun gzhi rnam par shes pa
la ni jig rten las das pa’i chos kyi sa bon
med de / 'di ltar jig rten las das pa’t
chos rnams ni de bzhin nyid la dmigs pa’
rkyen gyi sa bon las byung ba yin gyi / de’i
bag chags bsags pa’i sa bon las byung ba
ma yin no ghes bstan beos las byung ngo
zhes zer ro

(The second theory) The original gotra
distinctions among sentient beings

are not [determined] by the presence

or absence of undefiled seeds. These
[distinctions] are established due to the
presence or absence of hindrances. As
[Viniscayasamgrahani (The Collection
of Doctrinal Exegeses) section of]
Yoga|carabhimi]'*® states: If [beings]

have seeds of two [kinds of] ultimate
hindrances to tathata as object, they are
not destined for nirvana.

(MERTEFR) A AR, MR, ASH iR
FETA I, (B ARA B R Sy qnsaf (CHi
TRERSY)) BUREANSE, HA B A,
SR AN BRBRIE N

18 T'no. 1579, 30: 52.589a.
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In Table 14, Yogdcarabbimivyakhya ofters two interpretations.
The first is that both defiled and undefiled seeds are retaind in the
sarvabijakam vijiidnam (i.e., dlayavijiiana). The first theory
(pre-existing seeds) in Cheng weishi lun also states that both defiled
and undefiled seeds exist originally. On this point, the two texts com-
pletely agree.

The second interpretation is that sarvabijakam vijianam con-
tains no seeds of supramundane dharmas, because all supramundane
dharmas arise from tathatilambanapratyayabija. This view denies
the existence of undefiled seeds in dlayavijiana. According to
proponents of this theory, the generative cause of the noble paths is
tathatalambanapratyayabija. This theory is evidently based on the
section on tathatalambanapratyayabija in Viniscayasamgrahani of
Yogacarabbiami. The relevant discussion in Cheng weishi lun is also
based on the same section. Here again, the arguments in the two texts
are closely related.

TABLE 15 Interpretation of Tathatalambanapratyayabija

Yogicarabbamivyikhyi Cheng weishi lun

Regarding this, proponents of the
former position respsond: The purport
of the treatise (Viniscayasamgrahani)

is as follows: Seeds fostered by
tathatalambanapratyaya are the causes
[of supramundane dharmas], but the
accumulated imprints of dausthulyas are
not, because these [accumulated imprints]
belong to the class of dausthulya.

de la phyogs snga ma smra ba dag gis lan
btab pa / bstan bceos kyi don ni di yin te /
de bzhin nyid la dmigs pa’i rkyen rnams
kyis sa bon rtas par bya ba ni de dag gi
rgyu yin gyi gnas ngan len gyi bag chags
bsags pa ni ma yin te | di ltar de ni gnas
ngan len gyi skabs yin pa’i phyir ro//
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If there were no undefiled seeds in [4laya]
vijfiana, then it would be unreasonable
to say that, from the beginning,

these [people] have the of srzvaka-,
pratyckabuddba-, and tathagata-gotras,
while those [people] have no gotra.
Therefore, gotra, which is another appel-
lation for the seed that causes the arising
of undefiled dharmas, exists.

rnam par shes pa la zag pa med pa’i sa bon
med na ni dang po nyid nas di ni nyan
thos dang rang sang rgyas dang de bzhin
gshegs pa’i rigs can dang / de dag gi rigs
med pa’o zhes rnam par gzhag pa kbo na
yang mi rigs par gyur bas | de’i phyir zag
pa med pa’i chos rnams "byung ba’i rgyus
sa bon gyi rnam grangs kyi rigs yod do //

The real intention of the statement [in
Vinisayasamgrahani] that the gotra
distinctions are established by means

of the hindrances is to demonstrate the
presence or absence of undefiled seeds.
Namely, if [people] completely lack
undefiled seeds, they can never eliminate
the seeds of the two [kinds of] hindrances.
They are defined as not being destined for
nirvana.

(KRR HEGAER) [GRPIRES)HNFT

SR AR R T B RIS SRR R R
T AR BraEEREY,
i, KA E, BISCA B IR A%, (T31:
2.9a21-23)

[If there is no gotra,] the three types of
bodhis as distinct results [of the three
vehicles] would not exist either, because
[tathata as] cognitive object is not differ-
entiated [for the three vehicles]. When
something that makes one yearn for
tathata (i.e., gotra) exists, somebody thus
undertakes to remove [the hindrance of]
defilements (i.e., s7avaka), and somebody
else undertakes to remove the hindrance
to the knowable (i.e., bodhisattva).
Therefore, it should be admitted that
there is a cause (i.e., got7a) in a [mental]
continuity.

‘bras bu’i bye brag byan chub rnam gsum
yang med par ‘gyur te / dmigs pa tha dad
pa ma yin pa’i phyir ro // de bzhin nyid
la "dod pa bzbhin byed pa ci zhig yod na “di
ltar gcig la ni nyon mongs pa spang ba’i
phyir nye bar gnas la / geig ni shes bya’s
sgrib pa spang ba’i phyir nye bar gnas par
‘oyurte / de’i phyir rgynd la gnas pa’i rgyn
yod par “dod par bya’o //

If [people] have only the undefiled

seeds of the two vehicles, they can never
eliminate the seeds of the hindrance to
the knowable. Some [of these people]

are defined as having svavaka-gotra,

while the others are defined as having
pratyckabuddba-gotra of. If [people]
further have the undefiled seeds of
Buddhas, they can ultimately eliminate
those two [kinds of] hindrances. They
are defined as having tathagata-gotra.
Therefore, due to the presence or absence
of undefiled seeds, the hindrances can

or cannot be eliminated. Nevertheless,
undefiled seeds are subtle, hidden,

and hard to know. Therefore, the

gotra distinctions are revealed by these
distinctions of hindrances. Otherwise,
what differences are there among these
hindrances that would make them subject
to elimination or not. If [the proponents
of this theory] say that there naturally are
these distinctions of hindrances, how do
they not accept the same [argument] re-
garding undefiled seeds? If originally there
were absolutely no undefiled seed, the
noble paths can never arise. Who could
eliminate the seeds of the two [kinds of]
hindrances, and how could one say that
the gotra distinctions are established by
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means of the hindrances? Since the noble
paths would never [be able to] arise, ar-
guing that they could arise in the future
definitely does not make sense.
(RAE-WMEALER) WA REREE,
TR ENBEARR, KT E . — 5 3L % B A
W, — B, H A B R
P AR, Bk E . BN B A A AR
. W R A A R AT BTN TR,
PR U e T R S R, WAV B RE R 2 A AN
Wi, AARIE, MAFEA]ES, &
FEIAEE, A LR, SR, SmORERAR?

At AR BT, T AIKEE, YL
REMCEEZE, WIRAESR, SUE T4, TR E JRFE.
(T31:99223-bs)

In Table 15, the proponents of the first theory (both defiled and
undefiled seeds in dlayavijiidna) counter the second theory (no
undefiled seeds in dlayavijiana) with the suggestion that the true
meaning of the relevant section of Viniscayasamgrabani is that the
pre-existing undefiled seeds fostered by the tathatalambanapratyaya
serve as the generative causes of supramundane dharmas. Without
pre-existing undefiled seeds, the go7a distinctions are impossible. The
corresponding section of Cheng weishi lun proposes the same idea.

TABLE 16 Literal Interpretation of Tathatalambanapratyayabija

Yogacarabbhiamivyikhyi Cheng weishi lun

Proponents of the second theory say:

A treatise cannot be interpreted in a
different way (i.e., should be understood
literally). It is taught forcefully [in
Viniscayasamgrabani): ‘If all seeds are
subsumed under dausthulya, what seeds
will give rise to supramundane dharmas?
It is not reasonable that their cause is the
seed of dausthulya.’

phyogs gnyis pa smra ba dag gis smras pa /
bstan bcos ni gghan du drang bar mi nus te
/ gal te gnas ngan len gyi bag chags des sa
bon thams cad bsdus pa yin na jig rten las
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das pa’i chos rnams "byung bar ‘gyur ba’i
sa bon gang yin te/ de dag gi rgyun gnas
ngan len gyi sa bon yin par mi rigs so zhes
rab tu bsgrims te bstan to zhes zer ro //

The establishment of gozra is also taught
in the same text [ Viniscayasamgrahani):
‘If people’s [mental] continuities contain
the seed of an ultimate hindrance to the
penetration to fathata as cognitive object
in some people’s [mental] continuities,
they are the gotra not destined for
nirvana. If there is no seed of the
hindrance of defilement in the [mental]
continuities but there is a seed of an
ultimate hindrance to the knowable,
some [people] are established as having
Sravaka-gotra, and the others as having
pratyckabuddba-gotra. If they have
neither of them, they have zathigata-gotra
of.” The establishment of the results [of
the three vehicles] is also taught in the
same [treatise].

rigs rnam par gghag pa yang de nyid las
bstan te | gang dag gi rgyud la de bzhin
nyid la dmigs pa rtog par mi gyur ba gtan

du ba’i sgrib pa’i sa bon yod pa de dag ni
yongs su mya ngan las mi da’ ba’i rigs
rgyud la nyon mongs pa’i sgrib pa’i sa bon
ni med la | gtan du ba’i shes bya’s sgrib
pa’i sa bon yod pa de dag ni kha cig nyan
thos kyi rigs can yin pa dang | kba cig rang
sangs rgyas kyz’ vigs can yin par rnam par
bzhag go // gang dag la de gnyis ka med
pa de dag ni de bzhin gshegs pa’i rigs can
yin no zhes byung ba ste / bras bu rnam
par bzhag pa yang de nyid kyis bstan to //

The original gotra distinctions among
sentient beings are not [determined] by
the presence or absence of undefiled seeds.
These [distinctions] are established due
to the presence or absence of hindrances.
As [the Viniscayasamgrabani (The
Collection of Doctrinal Exegeses) section
of] Yogd([carabhimi] states: If [beings]
have seeds of the two [kinds of] ultimate
hindrances to tathata as object, they are
not destined for nirvana. If [beings] have
seeds of the ultimate hindrance to the
knowable but do not have [seeds of the
hindrance of] defilements, some of them
are called [those who have] srivaka-gotra,
while the others are called [those who
have] the gotra of pratyckabuddba. If
[beings] have no seed of either [kind of]
ultimate hindrance, they are called [those
who have] tathigata-gotra. Therefore, it is
known that the origina gorra distinctions
are determined based on the hindrances
and not on undefiled seeds.

(MR FR) A A, FkE R, A
U, FE A . (EARA IR, JEEREET. QU
MR, RE4NSE, F A ST A, 37
By AR SR IENE . H R B R AR IR
6, — 0 L RBEREYE, —0 RS
P e - T (VA A IE S
TEVE. BOMA SRR, 72 BIARES, 257 Ik

In Table 16, the proponents of the second theory (no undefiled
seeds in dlayavijiana) respond that the relevant section of Vinis-
cayasamgrabani requires a literal interpretation. Namely, the differ-
ences among gotras are explained by the presence or absence of the
seeds of hindrances, not the presence or absence of undefiled seeds.
This discussion is identical to the argument of the second theory in

Cheng weishi lun.
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Yogicarabbamivyikhyi Cheng weishi lun

Other people say: If seeds of bodhis

do not exist at all, since the three kinds

of [bodhis] do not exist, the seeds of

the three kinds of bodhis do not exist.
Accordingly, [all sentient beings must be
beings] not destined for nirvina, because
it is stated in Bodhisattvabhimi: ‘Keen
capacity (or sense faculties), etc., are the
cause.” and ‘[Seed] is recognized to be
ability and gotra’. Just after ‘the seeds of
faith, etc.,” [are mentioned, Manobhimi|
says: “They are not called dausthulya’.
The Agama (Lankdvatara-sitra) says:
‘Undetermined gotra exists’.

gghan dag gis smras pa / gal te byang chub
ki sa bon med pa kho na yin na // rnam
pa gsum po gang med pas byang chub
rnam pa gsum gyi sa bon gang med cing
yongs su mya ngan las mi ‘da’ ba’i chos can
yin zhe pa | byang chub sems dpa’i sa las ni
dbang po rnon po la sogs pa ni rgyu yin te
nus pa dang rigs yin par “dod do // dad pa
la sogs pa’i sa bon mjug thogs kbo nar gnas
ngan len zhes bya ba yang med do zhes
kyang ‘og nas "byung ba’i phyir ro // lung
ni geig tu ma nges la rigs pa ni yod de /

(thesis) Undefiled ci#ta and caittas arise
from the seeds that stay in vipakavijiana,
(reason) because they are endowed with
[the nature of] arising (simile) just like all
the defiled c7#ta and caittas. A dissimilar
dharma is space (akasa).

(thesis) Tathatalambana is the seeds of
supramundane dharmas, (reason) because
they are the path (lam, marga) (simile)
like the mundane path. A dissimilar
dharma is space (akasa).

zag pa med pa’i sems dang sems las byung
ba rnams ni rnam par smin pa’i rnam par
shes pa la gnas pa’i sa bon las byung

ba yin te / byung ba dang ldan pa’i phyir
70 // zag pa dang beas pa’i sems dang sems
las byung ba thams cad bzbin te / chos mi
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mthun pa ni nam mkha’o //

de bzhin nyid la dmigs pa ni jig rten las
das pa’t sa bon yin te / lam yin pa’i phyir
ro // Jig rten pa’i lam bzhin te / chos mi
mthun pa ni nam mkha’o //

The literal [meaning of the] treatise
cannot be interpreted [in a different

way] because it is revealed very

clearly and in detail. Therefore, both
(pre-existing undefiled seeds and
tathatilambanapratyayabija) can be
posited, just as [both] zathata and the
realization of the four nobles’ realities
(bden pa bzbi, catvari aryasatyani). There
is no contradiction, as the argument

has been presented in the end of
Pasicavijianakayasamprayukta bhimib.
Ji ltar bkod pa’i bstan bcos ni drang bar mi
nus te / shin tu gsal bar rgya cher rnam

Cf. (The third theory [omitted portion
in the quotation in 2.1 of this paper])
For these reasons, one should believe that
sentient beings have had undefiled seeds
from time immemorial. These [seeds]

do not rely on infusion and are naturally
established. In later advanced stages, they
are fostered through infusion. These are
the causes of undefiled dharmas. Once
undefiled dharmas arise, they infuse their

own seeds.

(KRB -HEGAER) HILERS, AsEAHE,
HEAARTAR, A IR, NHEE, WA
BN, BESME. MIELE, DULBE.
SR AR, L EAAE. (T no. 1585, T31:

par phye ba’i phyir ro // de’i phyir gnyis
ka yang rnam par bzhag tu rung ste / de
bzhin nyid dang bden pa bzhi mngon par
rtogs pa rnam par bzhag pa bzhin no //
‘val ba yang med do // rnam par shes pa’i
tshogs Inga dang ldan pa’i mjug tu gtan
tshigs smras zin pa’s phyir ro //

2.927-10)

Some people say: If both (pre-

existing undefiled seeds and
tathatalambanapratyayabija) are
posited, one should be provisional, while
the other should be ultimate. This is
because, for example, in this very teaching
(Viniscayasamgrabani), although the
four nobles’ realities are posited from

the point of view of detailed positing, it
is stated that the positing of tathata is
real. That (tathata) is the highest [truth],
and likewise here [in the Basic Section

of Yogacarabhiimi] also, somewhere
something is said to be the highest
[truth]. Because there are passages of
Agama and reasoning, here there is no
way to be definite. This absurd statement
will be settled in Viniscayasamgrabani.
kha cig gis smras pa | gal te gnyis ka rnam
par bzhag na de gnyis las gcig ni drang



ba yin la gcig ni gtso bo yin par gyur te /
dper na bstan pa “di nyid la bden pa bzhi
dag rab tu rgya cher rnam par bzhag pa
las brtsams te rnam par bzhag kyang de
bzhin nyid rnam par bzhag pa ni bden
pa’o zhes gsung pas na / de ni gtso bo yin
pa de bzhin du "di la yang gang gtso bo yin
par gang nas gsungs te / lung dang rigs pa
dag gi skabs kyang yod pas di la ni nges
par byung ba’i thabs med do // ha cang
thal bar “gyur ba’i brjod pa di ni rnam
par gtan la dbab pa bsdu ba las nges par
bya ba’o //
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The third theory given in Yogacarabhiimivyakhya (Table 17) is
that the undefiled mind arises from both pre-existing undefiled seeds

within the vipakavijiidna (the consciousness as karmic retribution,

ie., dlayavijiana) and tathatilambanapratyayabija. Cheng weishi
lun explains that the undefiled wisdom (in the first moment of
darsanamdrga, ‘the path of vision’) arises from the pre-existing un-
defiled seeds, but upon entering the darsanamarga, undefiled seeds
are newly deposited as well. These theories do not match exactly, but
their approaches are perhaps somewhat similar.

Thus, in the relevant portion of Yogacarabhimivyakhya, we have

seen four different views:

1. Alayavijiiana contains (pre-existing) undefiled seeds as well as

defiled seeds.

2. Alayavijiiana does not contain (pre-existing) undefiled seeds.

Supramundane dharmas arise from tathatalambanapratyaya-

bija.

3a. Pre-existing undefiled seeds and the tathatalambanapratyaya-

bija both exist.

3b. If pre-existing undefiled seeds and the tathatalambanapratyaya-
bija both exist, one must be expedient, and the other must be

ultimate.

Thus, though not everything agrees, the debate concerning the
presence or absence of pre-existing undefiled seeds in Yogacarabhimi-
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vyakhya shares many similar elements with the discussion in Cheng
weishi lun. Both Yogacarabbiumivyakhya and Cheng weishi lun again
refer to the discussion of zathatalambanapratyayabija. This shows
that there is definitely a connection between the discussions in the
two texts.

Particularly important to note is that Yogacarabbiumivyakhbya also
juxtaposes distinct views on bija, which it records in detail. There-
fore, we can see that the inclusion of plural views in a single text does
not seem to be uncommon in relatively late Indian Yogacara texts.

6. Conclusion

Above, I have shown that Vivrtagubyarthapindavyakbyi and
Yogacarabbiumivyakhbyi both contain examples of diferent views
given side by side. These views are closely tied to those recorded in
Cheng weishi lun. This gives us the impresison that juxtaposing
different opinions on a single issue in the same text may have been a
standard practice in later Indian Yogacara treatises.

According to the tradition of the Faxiang School, the divergent
views given within Cheng weishi lun are respectively derived from
different commentaries on Trimstka. Based on the above discussions,
however, we cannot dismiss outright the possibility that there was an
Indian original similar to Cheng weishi lun in its current form. Need-
less to say, my research has examined only limited portions of Cheng
weishi lun, and this is not sufficient for drawing a definitive conclusion.
For a more comprehensive picture, much more research is required.
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Survivability: Vasubandhu and
Sanghabhadra on the Continuity
of the Life of a Sentient Being as
Translated by Xuanzang

ERNEST BILLINGS (BILLY) BREWSTER
Iona College, New Rochelle, New York

Abstract: This paper presents the doctrinal argumentation on the
continuity of the life of an individual sentient being found in the
Abhidharma Buddhist texts translated by Xuanzang and his Tang
Dynasty (618-907) collaborators. Vasubandhu, in the Treasury of
the Abbidharma, and Sanghabhadra, in his two commentaries on
this text, the Abbidharma Treatise Conforming to the Correct Logic,
and the Treatise Clarifying Abbidbharma Tenets, enlist the doctrines
of the continuum (Skt. samtana; Ch. xiangxu %) and the aggre-
gates (Skt. skandba; Ch. yun #) to support the idea that the life
of an individual sentient being does not end with the death of the
body. The conceptualization of survivability, articulated by Vasu-
bandhu and Sanghabhadra in these three Abhidharma masterworks,
is that an individual sentient being continues in life, and survives
death, the afterlife, and reincarnation, in the form of aggregates
bundled together in the continuum. This paper enlists a source crit-
icism methodology to compare the translations of the 4bbidharma
texts by Xuanzang and his coterie, with earlier recensions of the texts
in Chinese, and received versions in Tibetan and Sanskrit, to describe
the definitions, examples, and logic employed by Vasubandhu and
Sanghabhadra in their argumentation in defense of the doctrine that
the life of an individual sentient being persists throughout the four
stages of the Buddhist life cyle: life, death, the afterlife, and reincar-
nation. Ultimately, for Vasubandhu and Sanghabhadra, as well as
for Xuanzang, the individual life constituted by the continuum of
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a sentient being persists in the face of constant change and radical
impermanence.

Keywords: Xuanzang, Vasubandhu, Sanghabhadra,
Abbidbarmanyananusara sastra, Apidamo shun zhengli lun, W EL%2E
JENEE PR, “Abbidbarmasamayapradipika sistra, Apidamo zang
xianzong lun, B BR 2 FE il S 5 o

Introduction

n their doctrinal works composed during the fifth century, the

Indian philosopher, Vasubandhu (fl. fifth century C.E.), and his
prolific commentator and rival, Sanghabhadra (fl. fifth century C.E.),
address questions posed by Brahmanical and Buddhist theorists
regarding the survivability, or the continuity, of the life of a sentient
being. How does a sentient being maintain continuity in a changing
material world? What qualities of a sentient being survive death,
transmigration, and reincarnation? In the face of constant change
in the Buddhist cycle of death and rebirth, what aspects of a sentient
being survive, if not an dtman, or a self? In their efforts to uphold
the Buddhist tenets of impermanence and no-self in their doctrinal
masterworks, Vasubandhu and Sanghabhadra engage in thematic
questions regarding the survivability of a sentient being through four
stages of the Buddhist life cycle: life, dying, the afterlife, and reincar-
nation.

Two centuries after Vasubandhu and Sanghabhadra, Xuanzang %
8% (6022-664 C.E.), the intrepid Silk Road traveler, scholar-monk,
and polymath, with a team of researchers and scribes, undertakes a
massive translation and exegesis of the Indic Brahmanical and Bud-
dhist texts on dying, death, transmigration, and reincarnation. While
ensconced in a capacious and Imperially-financed translation studio
in the capital City of Chang’an during the early years of the Tang
dynasty (618-907 C.E.), Xuanzang and a legion of exegetes translate
the works of the Indic Buddhist thinkers Vasubandhu and Sangh-
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abhadra from Sanskrit into Chinese. During this effort they render
a comprehensive translation of the Treasury of the Abhidbharma by
Vasubandhu, into thirty fascicle rolls,' and two lengthy translations
of the criticism and exegesis on the Treasury of the Abbidbarma,
composed by Sanghabhadra: the Abbidbarma Treatise Conforming to
the Correct Logic (Skt. Abbidharmanyananusara sastra; Ch. Apidamo
shun zhengli lun P ERZEFENEIEPEGR)® into sixty fascicle rolls, and the
Treatise Clarifying Abbidbarma Tenets (Skt. *Abbidharmasa-
mayapradipika sastra; Ch. Apidamo zang xianzong lun W B2 2 P&
B )° into forty fascicle rolls.

In the process of translating the treatises of Vasubandhu and
Sanghabhadra, Xuanzang and his team of exegetes examine the
Abhidharma doctrine of survivability, the capacity of a sentient
being to withstand the states of living, dying, transmigration, and
rebirth. In their exegeses of the scriptures, Xuanzang and his coterie
locate the doctrinal evidence and argumentation for the Abhidharma
Buddhist explanation of survivability: how a sentient being survives
the changing conditions of the material world, the dissolution and
loss of the corporeal body, the process of transmigration into the
afterlife, and reincarnation into a new living form. In the Treasury
of the Abbidbarma, and in the two commentarial works on this
text, Vasubandhu and Sanghabhadra enlist the Buddhist theory of
the skandhas to conceptualize the survivability of a sentient being.
They present examples and logical arguments to defend the idea that
a sentient being withstands the continuous developmental changes
of life, survives the demise of the corporeal body, continues into

Y Abbidbarmakosa-bhasya, Apidamo jushe lun, T no. 1558, 29. Translated
between June 3rd, 651 C.E. and September 13th, 654 C.E. at his translation
studio (Ch. Fanjing yuan fi&Fz) in the Great Compassion Temple (Da cien si K
#J85F) in Chang’an. For dating, see chronology in appendix of Lusthaus, Bud-
dhbist Phenomenology, 565.

> Apidamo shun zhengli lun, T no. 1562, 29. Translated between 653 C.E.
and 654 C.E.

3 Apidamo zang xianzong lun, T no. 1563, 29. Translated between April 30,
651 C.E. and November 26, 652 C.E.
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the afterlife, and is reincarnated, in the form of skandbas carried by
samtana. This study investigates the explanations, articulated by
Vasubandhu and Sanghabhadra in three doctrinal masterworks,
for how a sentient being maintains continuity, or survives, the four
stages of the Abhidharma Buddhist life cycle. These stages include
the previous life (Skt. piarvabbava; Ch. benyou AF),* the time of
becoming deceased (Skt. maranabbava; Ch. siyou 3E£), the afterlife
or intermediate state (Skt. antaribbava; Ch. zhongyou HH),’> and
the time of reincarnation (Skt. upapattibhava; Ch. shengyou £ 5).
Employing a source criticism research methodology, this study
compares the arguments for survivability within the four stages of
the Buddhist life cycle, preserved in the seventh-century Chinese
translations of the Treasury of Abbidbharma, the Abbidharma
Treatise Conforming to the Correct Logic, and the Treatise Clarifying
Abbidbarma Tenets, by Xuanzang and his team of exegetes and
scribes, with the received versions of the same texts in Sanskrit and
Tibetan. Versions of the Treasury of the Abbidharma exist in San-
skrit, in Tibetan, and in Chinese translations from the sixth century.
The full commentarial works by Sanghabhadra, however, are extant
only within the Chinese translation corpus of Xuanzang. While a
work that has been catalogued as a Tibetan translation of Tieatise
Clarifying Abbidbarma Tenets by Sanghabhadra exists in the Derge
canon (D no. 4091, 141), Mejor® found that it appears to be ‘a simple

*  The Sanskrit word pr#rvabbava means ‘previous existence’. The Abhidhar-

ma Buddhist analysis starts with life in the previous existence and takes pzrv-
abhava as the time of living in a corporeal body. Xuanzang’s translation of the
Sanskrit terminology pa#rvabbava means literally, ‘fundamental existence’ and
clearly indicates the time of living. From the perspective of the next life, the pzrv-
abbava is the previous existence in a corporeal body.

> See Brian Cuevas’s article on the subject of antarabbava: ‘Predecessors and
prototypes’, 263. The first sentence of his paper provides a succinct gloss on the
hotly debated term: “The Buddhist Sanskrit term antarabbava refers quite liter-
ally to existence (bhdva) in an interval (antara) and designates the temporal space
between death and subsequent rebirth’.

¢ See Mejor, Vasubandhu’s Abbidbarmakosa and the Commentaries, 37.
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abridgement of the Abbidharmakosa, without polemics’. Because
the original doctrinal discussions on the topic of survivability by
Sanghabhadra survive only in the Chinese renditions put together
by Xuanzang and his team, these discussions are deserving of close
examination. This paper counterbalances Sanghabhadra’s doctrinal
discussions with those presented by Vasubandhu, as the two authors
developed their respective doctrinal stances in continuous dialogue
with one another.

This research builds upon prior scholarship on the Abhidharma
Buddhist conceptualization of the continuity and survival of the
sentient being in terms of the skandbas and samtina. Von Rospatt
uses a doctrinal historical approach to describe how Vasubandhu
employs the theory of the samtana to explain how a sentient being
maintains continuity, while undergoing growth and development, in
the absence of an unchanging core, self, or Ztman.” Watson describes
how Vasubandhu enlists the theory of the samtina in his explication
of how a sentient being survives death and persists into the afterlife
without a self, soul, or @tman.® Located within this body of schol-
arship, this paper describes the definitions, examples, and logic em-
ployed by Vasubandhu and Sanghabhadra, and preserved in Chinese
translations by Xuanzang and his collaborators, to formulate the sur-
vival of the sentient being in terms of the samtana and the skandbas.

Mejor identifies this commentary, found in the Derge Tengyur canon as the
*Abhidbarmakosa-vytti sutranuripa [-namal, based upon correspondences with
a fragmentary Tibetan manuscript from Dunhuang (Stein No. 591). Mejor
(Vasubandhu’s Abbidbarmakosa and the Commentaries, 36) thus summarizes
the contents of D no. 4091, 141: ‘It seems that we have here an example of an
old, anonymous translation of an Indian text of a sZstra-commnetary type, very
early incorporated into the Tanjur and not subject to further revision or correc-
tion’.

7 Von Rospatt, The Buddhist Doctrine of Momentariness.

8 Watson, The Self’s Awareness of Itself.
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Momentariness, Impermanence, Samtana, and the Five Skandbas

The Buddhist doctrine of momentariness (Skt. ksanabbanga; Ch.
cha’na mie RJF), as developed in Abhidharma philosophy, pos-
tulates that every conditioned dharma (Skt. samskrta-dbharma; Ch.
youwei fa H Fs1%) or factor comes to cease immediately upon arising.’
Each and every factor is conditioned by a myriad of causes and condi-
tions (Skt. betu-pratyaya; Ch. yinyuan [K%k) that precede its coming
into being (Skt. bbava; Ch. you £, xing VE, 17 #)."° All conditioned
factors are impermanent (Skt. anitya; Ch. wuchang #H) by nature.
As one conditioned factor arises, it gives rise to the next, and then
immediately perishes. The continuum, or the samtina, as defined in
the Abhidharma texts, is the series of discrete events that links one
moment to the next in an uninterrupted flow. The theory of samtina
explains, for example, why a time-lapse video of the seed of a plant
sprouting, emerging from the earth, and then flowering, appears to
the viewer as the continuous movement of a singular entity. For the
Abhidharma theorists, the concept of samtana provides an explana-
tion for the continuity of an entity or a living thing, that also embraces
the Buddhist notions of momentariness and the impermanence of
being.

The earliest recorded teachings of the Buddha, found in the
A_gamas, describe the sentient being as comprised of five skandbhas,
or aggregates, that arise, abide, and cease from one moment to the
next. The doctrine of no-self (Skt. anatman; Ch. wuwo #3X), also
attested in the Agamas, asserts that there is no singular or permanent

7 See Siderits, Buddbism as Philosophy, 119-23, for a discussion of some of
the Abhidharma arguments intending to ‘prove’ the doctrine of momentariness.

' Xuanzang frequently translates the Sanskrit word bhdva, meaning ‘being’,
using the Chinese character xing 1, meaning ‘nature’, or # #f, meaning ‘body’.
See Hirakawa, Dictionary, 14 for one of numerous examples of the former and
Hirakawa, Dictionary, 17, for an example of the latter. Xing also renders svabbava,
meaning something’s abiding ‘own-being’ or ‘intrinsic nature’, as in zixing HE.
Another word for svabhava is ziti H#, meaning something’s body—see Hirakawa,

Dictionary, 84.
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self to be found either inside, or outside, of the five skandbas. The
five skandhas constitute the physical and mental existence of the
sentient being and are comprised of one corporeal or bodily form
(Skt. 7ipa; Ch. se 1) and four mental or psychological states: feeling
and sensation (Skt. vedana; Ch. shou 3Z), perception (Skt. sarjiia;
Ch. xiang ), mental formations (Skt. samskara; Ch. xing 17), and
consciousness (Skt. vijziana; Ch. shi i#%k). Watson, in describing the
Buddhist positions on momentariness and impermanence that are
implicit in the theory of the skandbas writes: ‘for Buddhism, we
are not one thing but an association of five: a bodily state and four
mental states’.!! He adds: ‘what we are in one moment is not what we
are the next’. According to the Buddhist doctrine of momentariness,
the continuous, moment-to-moment evanescence and dissolution of
the five skandbas in the samtana creates the continuity of the physi-
cal and mental existence of a sentient being.

In their translations of the works of Vasubandhu and Sangh-
abhadra, Xuanzang and his collaborators render the Abhidharma
Buddhist description of the survival of a sentient being throughout
the cycle of living, death, the intermediate state, and reincarnation, in
terms of the skandhas and samtana. Sanghabhadra and Vasubandhu
posit that a sentient being endures in life, survives in death, perse-
veres in the afterlife, and is reincarnated in a continuous samtana of
the skandhas, rather than in the form of a permanent or perduring
self, soul, or @tman. On the position held by Vasubandhu on the five
skandbas and rebirth, Stone writes:

Vasubandhu, who theorized the notion of interim being in explaining
how the rebirth process continues in the absence of an unchanging
soul or self, made quite clear that the intermediate being is decidedly
not an atman but a temporary karmically conditioned collection of
the five aggregates (five skandbas)."

Essentially what survives death is not a unitary, permanent self,

" Watson, “The Self as a Dynamic Constant’, 175.
2 Stone, Right Thoughts at the Last Moment, 12.
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but rather a continuum made up up multiple, impermanent aggre-
gates that once having arisen, are constantly abiding, changing, and
ceasing during each present moment in time."

In the Abhidharma depiction of survival in the Buddhist cycle of
life, immediately following corporeal death, the four psychological
skandhbas of a deceased sentient being are carried in the samtina
from the previous life, into an intermediate state, and then reincar-
nated into another life form. The psychological aspects of a sentient
being, such as dispositions, memories, and states of consciousness,
survive the death of the body, transmigration, and reincarnation
bundled within the samtina of the four skandhas. While the corpo-
real body is discarded at death, the mental constituents of a sentient
being thus endure in the skandbas throughout life cycle of living,
death, the intermediate state, and reincarnation. Hewing closely to
the Abhidharma Buddhist doctrine, Vasubandhu and Sanghabhadra
posit that the mental elements of a sentient being survive in the
skandbas without a permanent self, soul, or 4tman. The conceptu-
alization of the survivability of a sentient being, in the treatises of
Vasubandhu and Sanghabhadra, and preserved in the translations by

* The editors of the *Mahavibbasa, the foundational compendium of the
Vaibhasika tradition of Sarvastivida Buddhism, appear to maintain that a dis-
crete entity or dharma undergoes four discrete stages (Skt. avastha; Ch. fenwer
434L) during a present moment in time (see 7" no. 1545, 27: 39.20029 and Cox,
Disputed Dharmas, 96 for translation and analysis). These four stages are: arising
(Skt. jati, upaparti; Ch. sheng "), abiding (Skt. sthiti; Ch. zbu 13), change (Ske.
anyatd; Ch. yi 5 literally, ‘becoming otherwise’), and cessation (Skt. vyaya; Ch.
mie I&). However, it is important to point out that for Sarighabhadra, the initial
action of arising, the gathering up of causal power by the entity, takes place during
the future (T°), such that by the outset of a present moment (T"), the entity has
already arisen, before it abides, changes, and ceases in rapid succession during the
course of a present moment in time. This is noted by Cox, Disputed Dbarmas,
150. Sarvastivida Abhidharma thinkers envision of a moment as consisting in a
finite temporal duration equal to 0.01333 of a second. Thus, for Sarvastivida the-
orists, a single moment is divisible into discrete stages. See Sanderson, ‘Sarvastivida
and its Critics’, 42.
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Xuanzang and his collaborators, thereby demonstrates an adherence
to the Buddhist concepts of momentariness, impermanence, and
no-self.

Surviving the Parvabbava, the World of Fundamental Being

In the doctrinal treatises translated into Chinese by Xuanzang and
his Tang cohort, Vasubandhu and Sanghabhadra posit the survival
of the sentient being in the material world, the parvabbava, as
contingent upon the continuous being of the skandhas. Drawing
deeply from the Sarvastivida Abhidharma traditions of Buddhism,
Vasubandhu and Sanghabhadra defend the position that the sentient
being is comprised of momentary physical and mental states that
are manifested by one corporeal (Skt. ripaskandha), and four psy-
chological skandbas collected together in samtana. To Vasubandhu
and Sanghabhadra, the theory of the skandbas in samtana provides
an explanation for how a sentient being survives in an impermanent
and inconstant material world. The theory of the momentariness
and impermanence of the skandhbas is congruent to the Buddhist
assertion that physical and mental events are not metaphysically real.

In his study of the Buddhist explanations of continuity, Garfield
responds to the question of why objects, and sentient beings, appear
continuous and enduring in the face of constant change. He offers
the Buddhist theory of the continuum of momentary events to
explain the apparent continuity of an entity, a living thing, or a sen-
tient being, over time. Garfield writes:

Given the obvious utility of discursive and other practices that
take identity over time for granted, not only of persons, but of
all middle-sized dry goods around us; and among these discursive
practices are specifically Buddhist discourse about personal develop-
ment, about the composite nature of entities, and even about gross
impermanence, we need some account of why we can talk about
continuants in our world. The Buddhist reply to this demand is to
argue that what we usually take to be things that endure over time
are in fact continua of momentary, causally interacting events.'*
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According to the theory of momentariness, the five skandbas of a
sentient being arise, and then cease in one place, and then, arise and
cease again, in a neighboring location. This gives the appearance of
a sentient being moving, as a unitary and continuous entity, from
one place to another. In his description of this phenomenon, Watson
writes:
During life, each moment of consciousness (which is one of the
four kinds of mental constituents of a person) is linked to the next
moment of consciousness in that it causes it to arise. The same goes
for the other three kinds of mental constituent, and the physical
constituent.’®

To Vasubandhu and Sanghabhadra, the linking of the momentary
evanescence and dissolution of the skandhas, through the continuity
of samtana, provides the explanation for how the physical and psy-
chological aspects of a sentient being appear continuous or enduring
in the parvabbava.

Continuity in the Pirvabbava: Causal Efficacy, Causal Capacity,
and Momentariness

In their doctrinal works, Vasubandhu and Sanghabhadra link the
Abhidharma theories of causal efficacy (Skt. karitra; Ch. zuoyong 1
), the present energy of an entity, or dharma, and causal capability
(Skt. samarthya; Ch. gongneng HIRE), the potential energy of dharma
over time, in their explanations for how a living entity maintains
continuity in the p#rvabbava while undergoing development and
change.'® The actions, or karma, that are performed in the past, pres-

" Garfield, Engaging Buddhism, 45.

5 Watson, “The Self as a Dynamic Constant’, 76.

' Xuanzang’s translation of Sanghabhadra’s Nyayanusara sastra (Apidamo
shun ghengli lun, T no. 1562, 29: 52.631c5-11) explains the difference between
causal efficacy (Skt. kdritra) and causal capability (Skt. samarthya) by adducing
the example of a pair of eyes in the dark being unable to detect an object shrouded in
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ent, and future by a dharma are determined by both causal efhicacy
and causal capability. Causal efficacy applies to an action taken by
a dharma in the present moment, while causal capacity applies to
actions taken in either the past, or the future, of a dharma. Vasubandhu
and Sanghabhadra fundamentally agree that while causal efficacy
and causal capability are distinctly different, together they comprise
the essence of a dharma (Ch. faz7 i%#)."”” For example, Vasubandhu
and Sanghabhadra posit that the seed of a plant contains the causal
efficacy to produce a sprout but does not possess the causal efficacy

darkness. In the case of the pair of eyes in the dark room, it is due to the darkness
impeding the inherent causal capability of the eyes to see things that the object
shrouded in darkness remains unseen. Sanghabhadra emphasizes that the situa-
tion of being unable to detect the object when the eyes are within a dark room
is zor due to the darkness impeding the exercise of causal efficacy necessary to
detect the object. In order for an able-bodied pair of eyes to detect an object in
a dark room, the causal efficacy in the eyes must be suflicient to draw forth an
effect even under the conditions of darkness. Sanghabhadra writes: ‘there are two
kinds of power (Skt. szkt7) in conditioned factors: firstly, causal efficacy; and sec-
ondly, causal capability. Causal efficacy denotes the causal capacity to draw forth
an effect. But it is not the case that causal efficacy can be completely subsumed
under causal capability. And causal capability is distinct from causal efficacy. For
example, the capability of seeing something is impeded by darkness when the eye
is within darkness. What is impeded is not the causal efficacy. That is to say that
the impediment of darkness impedes the capability to see things. For this reason,
when the eye in the darkness is able to draw forth the effect (of seeing an object),
it means that in the present position the causal efficacy is not lacking’. w34
HA M — AR ZSETIRE. S1RIIRE, S AMER. JEMEVER, 48iRTRE, )
RESEIAME . HREPER R (), REAREPTE, JREIER. SHA RN, & R, iR
B, ReE R, SIRIEH, JERIATE. SRR, JRRES R, MIREN, (EHA M.
See analysis of this passage in Cox, Disputed Dharmas, 142-3; also see Frauwall-
ner, Studies in Abhidharma, 201.

7 Cox, Disputed Dharmas, 143: ‘Sanghabhadra’s assertion that factors in
the past and future have only intrinsic nature (svabbdva) is intended to suggest
simply that they do not have activity, which characterizes factors only when they

are present’.
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to produce a flower in the present moment. The seed, however, does
possess the causal capability to engender the flower at a future time
and place.

Vasubandhu determines the Brahmanical interpretation of causal
efficacy, in terms of a static and permanent essence that ensures the
identity of a living entity through change, to be incongruent with
the Buddhist doctrine of the impermanence of all conditioned
factors. According to the Abhidharma theorists, the intrinsic
nature (Skt. svabhava; Ch. zixing 1) of a conditioned factor, has
a causal efficacy that is exercised in one location, and at one point
in time, within a living continuum. Sanghabhadra elaborates on
the momentary essence of conditioned factors in the Abbidharma
Treatise Conforming to the Correct Logic. He writes:

The individual essences of the dharmas exist in a perpetual series,
although they are not permanent by nature, as they undergo trans-
formation.

RRUTEA, IR A R

The Abhidharma theorists posit that the causal efficacy of a dharma
provides the energy that enables an insentient or sentient entity to
initiate an activity. The causal efficacy within a dharma initiates a
sequence of causally interacting momentary events; each event
is empowered by a causal capacity that is specific to a dharma.
Together, the causal efficacy and the causal capacity within a dharma
generate a series of linked moment-to-moment actions that form
a continuum or samtana. The continuum of linked momentary
actions of the dharmas creates the appearance of the singular unity
of an entity as it undergoes continuous material change in the parv-
abhava, the world of fundamental being.

In the Treasury of Abhidharma, Vasubandhu adduces the example
of a seed maturing into a fully-leafed plant to demonstrate how a
living entity retains continuity during the material transformations

'8 Nydyanusara sastra, Apidamo shun zhengli lun, T no. 1562, 29: 52.633.c26.
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that occur during growth and development. Vasubandhu begins
by positing that the seed of a plant contains the causal capacity, or
the generative energy, to initiate the production of the sprouts and
leaves of the plant. In fascicle ten of chapter three of the Treasury of
Abbidbarma, Vasubandhu states:

The sprout and leaves, etc., [of a plant] are generated from the seed.

Tef 7 EF BE A

Vasubandhu avers that the process of growth of the plant is initiated
by the causal efficacy that is embedded within the seed. As the plant
matures, each material alteration in the development in the plant is
engendered by a specific causal capacity within the continuum of the
plant.*® For example, the causal capacity that stimulates the germi-

Y Abbidbarmakosa-bbisya, Apidamo jushe lun, T no. 1558, 29: 10.54c01.

* Nydyanusara sastra, Apidamo shun zbengli lun, T no. 1562, 29:
51.629¢18-630a6: ‘The seed and the sprout, etc., form a single continuum (Skt:
samtana). Since the flower has the causal capacity of the seed, the sprout also has
the causal capacity of flowering. There is no difference between their causal
capabilities. There is no separate entity of the flower from these causal capaci-
ties. Since the flower contains the causal capacity [of being able to draw forth the
fruit], the flower provides the contributory conditions that engender the fruit. It
is in this very way that the sprout, etc., grow. However, at that time, the flower
only engenders the fruit, and not the sprout, etc.” XFEE F 2 —HH. BEHIEA
T IhAE. BFERE, fC/MEA. BRI RIRATIS . RIS 5 ROEDRE. — D8
1E, MERIBT. BEICTENFTA DIRE, fE2Bh%%, seAR . BIH L, SFEmEAE. 2
JATRIRE, MEREARIR, NAZF4E.

But for what reason is there a not minute part of the seed that resides within
the flower and has causal capacity [to be able to draw forth a fruit]? It is because
at that time [that the flower and sprout has arisen], it is only that which a seed
can draw forth. The flower provides the contributory conditions that draw forth
and engender the fruit. A sprout, etc., is not something that a flower can draw
foreh’. MLAMBEIERIEH, AIAMOFEERN S ShRENIfE? UL mFIERLFTS]. 16
FoixBIAET [ AR, JERTER EFE RS,



92

nation of the seed initiates a series of causally-linked events that are
empowered by the causal capacities that promote the generation of
the sprout, the emergence of the stalk, the leafing of the plant, and
the bearing of the flower and the fruit. Vasubandhu elaborates upon
the specific stages in the continuum of the plant bearing fruit in the
discussions located in fascicle thirty of chapter nine of the Treasury of
Abbidbarma. He writes:

The ordinary folk in the world say that the fruit arises from the seed,
but the fruit does not follow immediately from the seed, which has
already ceased when it (i.e., the fruit) arises. Nor does the fruit arise
from the seed without an intervening period of time. But if that is
the case, then where does the fruit come from? The fruit arises from
the specific transformations of the continuum of the seed—that is
to say, it (i.e., the fruit) arises from the sequence of the sprout, the
stalk, and the fully-leafed plant. The fruit is ultimately engendered by
the flower. But in that case, why do they (the ordinary folk) say that
the fruit arises from the seed? They say this since the operations of
the sprout draw upon the causal capability (Skt. samarthya) of the
flower to engender the fruit.

HERTAR SRR, 2SR, CSRREE. AR RRIR BN, 75
il GERBNISISERIR T, MRICES RIES. TEhiEs
SISVE. I, TR IR RS R RIRE
R

In the above passage, Vasubandhu relies upon the distinction
between causal efficacy and causal capacity to explain the bearing of
the fruit of a plant in terms of a continuum of discrete and separate
events that begin with the existence of a seed. In the picture laid out
by Vasubandhu and Sanghabhadra, the causal capacity of the seed

determines the future causal efficacies to be exerted in subsequent

2 Abbidbarmakosa-bhasya, Apidamo jushe lun, T no. 1558, 29: 30.158¢25-
159a01. For corresponding Sanskrit text, see Pradhan, Abbidbarmakosa-bbasya,
176.
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moments during the life of the plant. As one moment comes into
being and then dissolves, another moment comes into being and
ends, thus creating an uninterrupted chain of causally-linked events
that form the continuum of the fruit bearing plant.

In stanza eleven of chapter three of the Tieasury of Abhidharma,
Vasubandhu notes that the dharmas composing the seed and the
sprout occupy successive locations in space. He writes:

The continuum of the rice kernel (Skt. vrih7), etc., arises and contin-
ues in successive places without interruption.?

PUUES S B Wk i R

In this example Vasubandhu avers that while the germination of
the seed and the emergence of the sprout belong to the single living
continuum of the plant, they are qualitatively distinct events, both
temporally and spatially. Moment-to-moment temporal and spatial
disruptions occur as the causal bases, the causal efficacy and capacity,
in the seed potentiate the emergence, abiding, and cessation of the
stages of the life of the plant. These momentary events comprise the
samtina of the seed that gives the appearance of the single entity of
the plant continuing through time and space.

Continuity in the Piarvabbava: Material replacement and
impermanence

In the Treasury of Abbidharma, Vasubandhu takes the example of
the seed transforming into a plant to demonstrate that even as the

2 de la Vallée Poussin, trans., LAbbidbharmakosa de Vasubandbu, 33: ‘Etant
semblable 4 la série du riz, I'existence ne se reproduit pas posterieurement apres
avoir été interrompue’. The corresponding Sanskrit based upon Pradhan,
Abbidbarmakosa, 120, reads: vribisantana-sadbarmyad-avicchinna-bhava-
udbhavah || (AK 3.11).

» - Abbidbharmakosa-bhasya, Apidamo jushe lun, T no. 1558, 29: 8.44b18.
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causal efficacy within the seed engenders the parts of the seed to
mature, decay, and ultimately, to be cast aside, the causal capacity in
the seed survives in the plant. Through the processes of germination
and the sprouting of the seedling, the seed undergoes a gradual
replacement of its parts. While the seed is materially transformed
through the process of growth and development, it perdures none-
theless. According to the Abhidharma principle of material replace-
ment, the seed, while transformed into a fledgling sprout, survives the
process of change. As the constituent parts of the plant are gradually
transformed and replaced, the identity of the seed perseveres in the
continuum of the samtana.

In the Abbidbharma Treatise Conforming to the Correct Logic, and
the Treatise Clarifying Abhidharma Tenets, Sanghabhadra uses the
example of the seed of rice to illustrate how the identity of a living
entity is retained through material transformation (Skt. parinamas
Ch. ghuanbian #5£)* in the parvabbava. In his argument, Sangh-
abhadra conceptualizes the life cycle of the seed of rice as consisting
of five stages of material transformation: the rice seed germinates
into the plant that produces the seeds; the seed is ground into flour;
the seed is consumed by an animal; the seed is digested by an animal;
and the seed is scattered back into the terrain.” The cycle restarts as

24

In Nydyanusira Sastra, Apidamo shun zhengli lun, T no. 1562, 29:
72.733¢21-22, Sanghabhadra rejects the Sankhya notion of transformation
(parinama) as the transformation of one thing characterizable by an essential
nature. He writes: ‘all conditioned dharmas arise and cease in accordance with
causes and conditions. They do not undergo transformation according to the
causes and conditions of an essential nature’. XFEH %1%, BERGEW, NHER 4%

»  Nydyanusara sastra, Apidamo shun zhengli lun, T no. 1562, 29: 24.474b6-
10, reads: “We liken it [the continuum] to a one seed of rice that serves as the
causal basis for five things: what grows into the sprout, the flour, the food, the
dessicated grain, and the scattered grain. In this way, one continuum of the sen-
tient being in one transmigratory realm (Skt. gat7) serves a causal basis in five ways.
This refers to the sprout that is capable of serving as causal basis in five ways. If

it meets with congenial conditions, then it gives rise to its own kind of fruit. In
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the causal bases, embedded within the seed of rice, initiate a series of
events, beginning with the germination of the seed and terminating
with the maturation and dissemination of the seeds of the new plant.
The seed that initiates the five stages of material transformation
survives as it provides the causal bases necessary to renew the cycle of
growth and development of a new plant.

In his commentarial works, Sanghabhadra is at pains to disabuse
his Brahmanical interlocutor (Skt. parvapaksin; Ch. lundi Fi)
of the idea that the continuity of the plant through changes in the
life cycle is due to a permanent quality (Skt. guna; Ch. de 1) that
is inherent to the seed. The theorists of the Brahmanical Sankhya
tradition hold that, although parts of the seed are altered during
growth, the plant retains a continuous identity throughout all stages
of development because the guna of the seed remains unchanged.*

this way, the continuum of a sentient being possesses five causal bases. Thus, we
avoid the error of the person (Skt. pudgala), having ceased, only gives rise to its
own kind of thing (i.e., another human).” {l—#5fH, 2 EEKETLIA. 2H
15— B MHAE, 2 RN B3R, REA TN, A, (4 H R, 12— AN
HH#, BAHR. HEMZIEGMN G, 4 85, B N FR, WA 5.

By speaking of things able to become a certain type of thing, only in meeting
with conditions congenial to it becoming that sort of thing, Sanghabhadra
attempts to avoid the error of things only being able to bear sui generis eftects.
For example, humans can be reincarnated as animals, and vice versa. Thus,
having ceased, one thing does not necessarily arise as the same type of thing.

% The modern scholar-monk, Yinshun, describes the Sinkhya theory of
cause-and-effect in his lecture notes on the stanzas of the Mulamadbyamaka-
karika of Nagarjuna (Yinshun, Zhongguan lun song jiang ji, 360): “The Sankhya
masters postulate that the effect pre-exists in the cause. For instance, they say
that there is oil in the vegetable dish. The oil is the effect and the vegetable dish
is the cause. If there is no effect already pre-existing in the cause, then why does
oil come from the cooked vegetable? Supposing that where there is no oil, oil can
emerge, then the stone does not contain oil, so why does oil not emerge from
it? Hence, we can sce that the effect pre-exists in the cause’. —BGmAl 5k K H
AR, WERE AW, WER, ¥TRR. MERAR, X b e b
R RT DU, AR A T, 2Bt e v AR A R,
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Vasubandhu and Sanghabhadra endorse the Abhidharma tenet that
the casual bases in the dharmas potentiate the developmental changes
in the plant. They contend that the continuity of the plant can be
explained by the causal efficacy and the causal capability of the seed
rather than by a permanent or enduring quality within the seed. The
temporal and spatial discontinuities that result from the material
transformations of development are contained within the samtina
of the plant, and thereby produce the appearance of the ongoing
being of the living entity.

Sanghabhadra recognizes the spatial and temporal aspects of the
dharmas of the seed and the sprout, and notes that when the dharma
of a seed perishes, the dharma of the sprout emerges in a different
location and time. In his analysis of the example of the seed becom-
ing the sprout, Sanghabhadra invokes the Abhidharma principle that
two dharmas, such as a seed and a sprout, cannot occupy the same
place at the same time.”” In the Treatise Conforming to the Correct
Logic of Abbidharma Sanghabhadra writes:

It is a mistake to say that the seed and the sprout grow and terminate
in the same locus. The continuum of the seed engenders the sprout.
Although the seed and sprout are in an uninterrupted continuum,
the seed and the sprout do not occupy the same location.

RESFI A DR, DARBAIAIA 55 0 . BRI, TR 5.

Vasubandhu uses the idea that the seed and sprout occupy different
spatial loci to articulate the relationship between a dead body and the
intermediate being that survives death. He avers that the samzdnas of

7 Abbidbharmakosa, 12a-b, reads: “Two things do not occupy the same place;
since it arises from two causes, it does not arise as a samtina’. Pradhan, ed.,
Abbidbarmakosa, 120-1: sabaikatra dvayibbivar asantandd dvayoddyat.
Xuanzang, trans., Apidamo jushe lun, T no. 1558, 29: 44.b20: — & —3ifi; JEAH
/. In Tibetan, D no. 4089, 140: 7a.6-7a.7: gcig na lhan cig gnyis med phyir /
rgyun min phyir gnyis las byung phyir /

* Nydyanusira sastra, Apidamo shun ghengli lun, T'no. 1562, 29: 24.474.b11.
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a dead body, and the samtinas that form the intermediate being that
arise from a dead body and continue after death, arise in two places
and times, and are therefore temporally and spatially separate.”” Like
the seed and the sprout, the body that decays after death, and the
intermediate being that arises in the moment after death, are distinct
from one another.

Surviving Maranabhava, the Time of Becoming Deceased

Throughout their doctrinal masterworks, Vasubandhu and
Sanghabhadra maintain the Sarvastivida Abhidharma tenet that a
sentient being survives corporeal death, or maranabbava, the time
of becoming deceased, and continues into the afterlife. In their
discourses on maranabbhava, Vasubandhu and Sanghabhadra posit
that the demise of the material skandha, or the ripaskandhba, of a
sentient being results in the death of the material body. Corporeal
death, however, does not mark the end of the continuum of a sen-
tient being.

In the Treasury of the Abbidbharma, and in the commentarial
works on this text, Vasubandhu and Sanghabhadra define the death
of the body as the moment when the skandhba of the material corpo-
real body (Skt. rapaskandha; Ch. seyun 145) becomes disaggregated
from the four mental skandhas of sensation, perception, impulse,
and consciousness.”® Sanghabhadra, in the Chinese translation of

» The corresponding Tibetan text in Satranurapa-vrtti, D no. 4091, 141:
135b.2, reads: ‘Because it suddenly exists as an entity, where it dies is not where
it is reborn’. Cig car du yod pa’i phyir chi ba dang skye ba’i srid pa ji lta ba bzhin
du ni ma yin no /

30 Xuanzang’s translation of Vasubandhu’s Abbidharmakosa-bhésya, Apida-
mo jushe lun, T no. 1558, 29: 10.52.b05, reads: ‘Having deserted this body, the
four non-physical skandhas transmigrate towards the next rebirth’. VYA S
LB e, iR, Nyayanusara sastra, Apidamo shun zhengli lun, T no. 1562,
29: 24.474b02-3, reads: “The four immaterial aggregates (i.e., the four mental
skandhas) continue uninterruptedly and without any hiatus. When they are pro-
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the Abbidharma Treatise Conforming to the Correct Logic, employs
the doctrine of momentariness to articulate how a sentient being
survives maranabbava in terms of the continuous arising and ceasing
of the skandbas. He defines the ‘moment of death’ (Skt. maranaksa-
nam; Ch. si cha’na FERI), as the specific time when the skandbas of
the ‘final dying consciousness’ (Ch. sish7 3Ei#) of the deceased being
cease, and the skandbas of the ‘new living consciousness’ (Ch. shengshi
A=3%) of the intermediate being arise.!

Surviving Maranabhava: The Transformation of the Fruit-
Bearing Plant

In the Treatise Clarifying Abbidbarma Tenets, Sanghabhadra
employs the example of the transformation of a seed into the sprout,
the flower, and the fruit of a plant, to illustrate the Buddhist teaching
of how a sentient being survives maranabbhava by assuming different
forms.” Within this analogy Sanghabhadra depicts the transforma-

jected forth they provide the conditioning power (for the samtana). In the realm
of sensory desire (Skt. kamadhbatu) and the ripadbatu it (the samtina qua con-

ditioning power) causes the skandhbas to arise simultaneously with a rapa’. PHf
A, SR, ST 85 e h) B EAR . GRATORE, ik e,

' Sanghabhadra, Nydyanusara sastra, Apidamo shun zhengli lun, T no. 1562,
29: 24.474a23-25: “Thus, in the state of becoming deceased (Skt. maranabhava),
consciousness ceases in the very same place that consciousness arises anew in the
intermediate being. Each moment of consciousness arises, one after another, in
one place ahead of another, up until the point that the intermediate being ceases,
and is reborn into the state of becoming reincarnated (Skt. upapattibhava).
At that point, there is nothing that further becomes reborn as an intermediate
being’. WIZFEARILIEIR, BURILIEHAERE. Riga4, WATHE, HEPA
W, B AEA 4, ZRIERAERRA R,

2 1In the Nyayanusira sastra, Apidamo shun zhengli lun, T no. 1562, 29:
24.474b13-15, Sanghabhadra states that the seed survives the ‘time of cessation’
by transforming into the seedling and sprout: “When it [the seed] is destroyed

and perishes, the conditions of the water, etc., which blend and assimilate
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tion of a plant during the four stages in the life of the fruit-bearing
plant: the seed, the sprout, the flower, and ultimately, the fruit, as
equivalent to the transformation of a sentient being during the
Buddhist cycle of: parvabbava, maranabbava, antaribbava, and
upapattibbava. Sanghabhadra avers that a sentient being, like a plant,
survives the stages of life, albeit in different forms, within the contin-
uous arising and ceasing of the skandbas in samtina. According to
Sanghabhadra, insentient life forms, including plants, and sentient
life forms, including non-human animals and humans, are composed
of skandhas. Insentient life forms bear only one type of skandha—the
ripaskandha—while sentient beings bear all five types of skandhas.”
Although the Abhidharma Buddhist tradition does not consider
a plant to be a fully-fledged sentient being with a mind and sensory
faculties,* the fundamental principle of growth and development

together [with the material of the seed], enable the capacity [for the seed] to serve
as the generative cause for the much bigger sprout-aggregation. So, at the time

that the seed has perished, it has already emerged as the sprout in a distinct loca-
tion’. AT, H/KF&M SR, AE AR RIS A AL JARRIR, 5 SpRE.

3 Sanghabhadra says in his Nydyanusara sistra, Apidamo shun zhengli lun,
T no. 1562, 29: 12.402¢11, and Apidamo zang xianzong lun, T no. 1563, 29:
7.807c21, that: ‘insentient beings only bear one [type of] skandha’. A 1HMEE —41.

% As elucidated in Schmithausen’s study, Problem of the Sentience of Plants
in Earliest Buddbism, plants are not considered to be sentient because they do
not evince sensory faculties or zndriyas. The reviewer for Journal of the Royal
Asiatic Society (JRAS), Karel Werner, summarizes Schmithausen’s major find-
ings: ‘defining the problem from the angle of ethical precepts which require fol-
lowers of Buddhism to abstain from killing or injuring living beings, he bases his
understanding of what is a living or animate being on whether it is capable of
“sentience”, i.e., of perception and sensation. As the prevailing Buddhist posi-
tion does not admit plants as sentient beings, they are not included in the above
restrictive precept. However, since the Vedic, Jaina and post-Vedic Hindu sources
admit sentience in plants and even seeds and elements, such as water and earth,
the author wonders whether perhaps the earliest Buddhist position was not the
same or similar, especially because explicit positions in the matter were formulated

comparatively late’. See Werner, ‘Book Review’, 183.
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through material transformation in the continuum, holds true for
sentient beings as well as for insentient living things.

For Sanghabhadra, the remarkable transformation of a seed into a
fruit-bearing plant illustrates the discernable and discrete stages of a
continuum of a living entity. Each stage in the life cycle of the plant
is distinct and impermanent: beginning with the initial seed, to the
germination of the sprout, to the blossoming of the flower, to the
fructification, and then to the dispersal of the seeds as the process
of germination of the sprout begins anew. The causal efficacies and
capacities that are inherent in the initial seed sustain and potentiate
each moment of transformation and change. The survival of the seed
in the form of the sprout, the leafy plant, the flower, and the fruit
illustrates the broader principle of the continuation of life of through
dramatic material transformations.

In his example of the continuity of the seed in the development
of a plant in the Clarification of Abbidbharma Tenets, Sanghabhadra
illustrates how the theories of momentariness and the continuum
explain the survival of a living entity throughout all stages of a
life cycle. During each stage of the development of the plant, the
riupaskandhbas that make up the continuum of the plant arise,
abide, and cease from moment to moment. Each of the bundles of
ripaskandhbas that comprise the seed exist for a moment in a specific
location, cease in the same location, and then arise in an immediately
neighboring place. The continuity of ripaskandbas in samtana pro-
vides a rationale for why a time-lapsed video of the transformation
of the seed into a fruit-bearing plant appears seamless to the viewer,
without temporal or spatial gaps. The discontinuities between the
stages of the seed taking sprout, the stem leafing out, the leafy-plant
forming pedals, and the flower bearing fruit are not discernable
because of the continuous flow of the samtina. The Abhidharma
theorists employ this evocative metaphor to prove that a sentient
being survives the material deprivation of the body of maranabbava
and continues into the afterlife, albeit in other forms.
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Surviving the Antaribbava, the Intermediate State

Vasubandhu and Sanghabhadra uphold the Sarvastivada Abhidhar-
ma tenet that a sentient being survives the moment of dying, the
maranabbava, and transitions into an intermediate state of being,
the antariabbava, prior to becoming reincarnated into a new corpo-
real form. In their exegeses on the nature of the continuum located
in chapter three, ‘On the Discrimination of Worldly Things™ (Skt.
Lokanirdesa) in the Treasury of Abbidharma, and in their commen-
taries on this text, Vasubandhu and Sanghabhadra stipulate that after
corporeal death, a samtina of five skandhbas exists in an intermediate
state.’® Vasubandhu defines the intermediate state of the antarabbava
as the spatial-temporal location of the skandhas between bodily
incarnations.” In the Chinese translation of chapter three, verse ten
of the Treasury of Abbidharma by Xuanzang and his coterie,
Vasubandhu states:

HEA: A There is an interval between the states of becoming
deceased and of becoming reborn;

HAZ A The five skandbas describe this intermediate state.

% For instance, Sanghabhadra comments in Clarification of Tenets, in a dis-

cussion of Abhidharmakosa 3.10, Apidamo zang xianzong lun, T no. 1563, 29:
13.834a28: ‘after maranabbava and before upapattibhava, an entity arises. It is
complete in the five skandhbas and reaches the place of rebirth’. FEZAEHTA H i
i, AR A ATALR.

3¢ *Mahbavibhasa, fascicle 68, states that there is no antarabbava in the inter-
im between dying out and becoming reborn in the ari#padhbatu. Neither is there
an antarabhava between dying out in one of the two other realms and becoming
reborn into the arapadhatu. See *Mahavibhasa, Apidamo fazhi lun, T no. 1545,
27: 68.353.20-8, which reads: ‘Dying out from the r#padhitu and becoming
reborn in the aripadhbdtu means living and becoming reborn again, since there is
no intermediate state in the aripadharu. This extends to both ordinary humans
(Skt. prthagjana) and sages (Skt. arya)’. (A5 RAMEETE, A A DUREST
AR hE R G
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KREMERE The future location of the skandbas of the deceased
being is called the intermediate state.
WA JEAE This is the location where the skandbas of the deceased

being have not become reincarnated.”

In the Abbidbarma Treatise Conforming to the Correct Logic, Sangh-
abhadra explains that, following the demise of the rapaskandhba that
results in the death of the corporeal body, the remaining skandhbas,
carrying the mental constituents of the deceased being in a samtana,
arise in a location apart from the dead body. In a process described
by the Abhidharma theorists as a ‘spontaneous rebirth’ (Skt. #pa
vpad; Ch. huasheng AE£),* the four psychological skandhas of the
deceased being latch onto an intangible or ‘extremely subtle’ (Skt.
accha; Ch. ji weixi WilA)> rapaskandhba. The four skandhbas of the
deceased being, and the ephemeral ripaskandba, are collected to-
gether in a samtana to form an upapiaduka, an intermediate being.*

7 Xuanzang, trans., Abbidbarmakosa, Apidamo shun zhengli lun, T no.
1562, 29: 13.468a27. The corresponding Sanskrit text reads: gamya-desa-anu-
petattvan-na-upapanno ntaribbavahp|| 3.10. See Pradhan, Abhidbharmakosa, 120.

% Xuanzang’s Chinese translations of Vasubandhu and Sanghabhadra’s
lengthy discourses on the topic of the upapiduka within the context of four
modes of rebirth (Skt. catasro-yonayab; Ch. sisheng P44) make use of a clever,
but untranslatable pun on the two senses of the word—huasheng—as both, upa-
paduka and ‘to spontaneously become reborn’.

¥ As both Vasubandhu’s Abbidharmakosa-bhasya, Apidamo jushe lun, T no.
1558, 29: 9.45¢19, and *Mahavibbasa, Apidamo da piposha lun, T no. 1545, 27:
70.362.a11, describe: ‘the body of the intermediate being is of utmost subtlety’.
WA SR, 7 weix: WGYAN is the Chinese term that Xuanzang also uses to
render the Sanskrit word szzksma—see his translation of Vasubandhu’s bbsya on
chapter 2, verse 22 (7 no. 1558, 29: 4.18b22) of Abhidharmakosa. For the San-
skrit text of this auto-commentary, see Pradhan, 4bbidbharmakosa, 52.

“ Under upapaduka, Sir. Monier-Williams Sanskrit Dictionary gives: ‘a super-
human being, a god, demon’. Xuanzang’s Chinese designation for this class of
beings is huasheng AL —transitional beings. This is the same word that Xuan-

zang uses for the fourth kind of mortal rebirth—vza karmic transformation.
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Vasubandhu and Sanghabhadra describe an upapiduka, as the eva-
nescent being that abides in the intermediate state between death and
reincarnation. In the Abbidharma Treatise Conforming to the Correct
Logic Sanghabhadra writes:

We grant that the intermediate being arises in a neighboring location
from the dead body. The intermediate being does not overlap with
the dead body, nor is it at a distance from the dead body. It continues
in a series of arising and ceasing moments until it is associated with a
new body (Skt. pratisamdhi). The samtina of the reincarnated being
perpetually arises in a continuous series in neighboring locations.

RTRESLEE A, BRRTRATRATSEER IR - JERN, BRI, 412
&1, JEA, HEBERE. 2

The spontaneous rebirth of an upapaduka difters markedly from the
births of beings who gestate in an egg (Skt. andaja; Ch. luansheng 9}
42) or in a womb (Skt. jarayuja; Ch. taisheng F6*E). The Abhidharma
theorists posit that the body of upapiduka is composed of transpar-
ent bbautika (Ch. suozao se i’ 1) matter, rather than the tangible,
crude (Skt. andarika-ripa; Ch. cuse Bth) matter of a body in the
purvabbava.** Because an upapiduka comes into being without a
ripaskandha comprised of tangible matter, it does not bear the fleshy
viscera associated with other forms of life.

While the attenuated form of an intermediate being is fragile, an
upapaduka survives in the antarabbava for a minimum of seven, and
a maximum of forty-nine, days.® An upapaduka in the intermediate

' Nydyanusara sistra, Apidamo shun zhengli lun, T'no. 1562, 29: 23.468c23-25.

# For a discussion of the intangible bbantika matter making up the body of
the intermediate being, see Kritzer, ‘An Atman by Any Other Name’, 8.

# Xuanzang’s translation of the *Mahbavibhisa gives two diverging opin-
ions on the duration of the antaribbava. Vasumitra & says that it lasts for a
maximum of only seven days, while Sarmadatta FR/EES says that it lasts for a
full period of forty-nine days or ‘seven weeks’ (Ch. gig7 £t). The editors of the
*Mahdvibhisa are agnostic on the question of the full duration of the antaribbava,
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state can take the form of: a winged apsara (Ch. feitian niishen R
RUN), a kalavirika (Ch. jialingpigic MMM, a gandbarva (Ch.
giantapo HZHE; $EIEEE),* a garuda (Ch. giclonluo MKERE; jielucha
188%), or a naga (Ch. nagie J’MN). According to the estimates
provided by Vasubandhu and Sanghabhadra, wpapidukas are the
most populous form of life in the great trichiliocosm (Skt. trisahas-
ramahdisabasralokadbatu ; Ch. sangian dagian shijie =T K TH51),
the entirety of the known universe.* This view holds that upapiadu-
kas are even more numerous than insects.

although they endorse Vasumitra’s view that there is no determinate duration for
the intermediate state within the timeline of either one, or seven, weeks. They
cite the view: ‘Bhadanta (Vasumitra) is of the opinion that there is no determi-
nate limit [to the duration of the intermediate state]. This means that if the con-
ditions of life converge swiftly, then the body of the intermediate being abides
for only a short time. If the conditions of life take a longer time to coalesce, then
only when those conditions have converged, does the being become reincarnated
(pratisamdhr). Thus, there is no determinate limit [to the duration of the
antaribbava)’. REEFHH, WLHER. B4, #MEHE. A S, RI/DRHE.
G, ZIRREG. lWh A S, BIZEME. IR&S, HEEE. WA,
ERR. (Apidamo da piposha lun, T no. 1545, 27: 70.361b14-17).

# Bhikku Anailayo writes: “The Buddhist conception of a gandhabba
appears to have its roots in the Vedic gandharva, which had the particular func-
tion of transmitting things from one world to another’. See his article, ‘Rebirth
and the Gandhabba’, 96. Lamotte, La Traité de la grande vertu de sagesse, 614,
writes: ‘Les Gandharva sont des artistes divins qui jouissent D’un Bonheur égal
a celui des dieux; ils possedent la sagesse (praj7id) et savent distinguer le beau du
laid’.

®  Xuanzang, trans., Abbidbarmakosabbasya, Apidamo jushe lun, T no. 1558,
29: 8.44a14: “What is the most predominant form of birth? It should be said that
the most predominant form of birth is the upapiduka’. —Y)4EH, AR 1
=i, MERMLE. For the corresponding Sanskrit text, see Pradhan, Abbidbar-
makosa-bbasya, 116. Nyayanusara sistra, Apidamo shun ghengli lun, T no. 1562,
29: 22.467c03—4, and Apidamo zang xianzong lun, T no. 1563, 29: 13.834a08-9,
read: “The upapadukas are the most populous. That is to say, it is because of the

fact that the minority of beings in both the two (i.e., humans and devas) and
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The Body of the Upapiduka

The *Mahavibbasa, the Great Abbidharma Commentary, a touchstone
work of Sarvastivida Abhidharma, and a key source for the doctrinal
masterworks composed by Vasubandhu and Sanghabhadra, defines the
intermediate samtana as the continuum of skandhbas that perseveres
from the moment after maranabbava, to the moment of reincarnation
(Skt. pratisamdhiksana %ERIR).* Vasubandhu and Sanghabhadra
agree that the samtina of the ephemeral upapaduka is comprised of
five skandhas: the four psychological skandhas of the deceased being,
and the subtle r#paskandba that is acquired in the moment after death.

In their translation of verse eleven in chapter three of the Treasury
of Abbidharma*” by Vasubandhu, Xuanzang and his team of trans-
lators interpolate the phrase, ‘body of the intermediate being’ (Ch.
zhongyon shen 1 £), to underline the point that an intermediate
being, because it possesses a subtle r#paskandhba, maintains the sem-
blance of a bodily form. The upapddukas who abide in the liminal

state between corporeal incarnations are considered by Vasubandhu

three (i.e., non-human animals, pretas, and narakas) destinies of rebirth, as well
as all of the intermediate beings, are born through spontaneous generation’. {£42
&%, i =0 Rafh A . BEAER.

“ *Mahavibhasa, Apidamo da piposha lun, T no. 1545, 27: 192.310a18-9:
“The intermediate samtana refers to the arising of the intermediate skandbas
from the cessation of the skandbas of maranabbhava. These intermediate skand-
has continue upon the skandhas of the maranabbava, hence they are called the
intermediate skandhas’. WHENEE, FHICA BRI AL, tbhAEESEAL.
BB A,

¥ Xuanzang’s translation of Abbidharmakosabbasya AKBh 3.13cd, Apidamo
Jushe lun, T no. 1558, 29: 9.46a24, reads: ‘the intermediate body being of a
generic type is visible (in the intermediate state)’. tbHA & FEPEMH R, The cor-
responding Sanskrit text (Pradhan, Abbidbarmakosa-bbasya, 124) reads: sama-
najatiyair eva antarabbavair dysyate. Paramartha’s (7 no. 1559, 29: 6.202c29)
Chinese contains no mention of the ‘intermediate body’: ‘intermediate beings in
the same transmigratory path are visible to one another’. R4 B2, & HAH
5.
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and Sanghabhadra to be ‘barely alive’* in that they exist in extremely
attenuated apparitional forms.

Although an upapaduka persists in an attenuated bodily state,
without the viscera associated with a fleshy body, Vasubandhu and
Sanghabhadra are adamant that the sensory and vital functions of the
upapiduka are sustained by a collection of ndriyas that are clustered
within the samtana of the five skandhas.*” Vasubandhu and Sangh-
abhadra determine that an intermediate being bears the faculties (Skt.

indriya; Ch. gen #R), the sensory, physical, psychological, and spiri-

% In his ‘Refutation of the Theory of the Atman (dtmavida)’ (Atmavadapratised-
ha), Vasubandhu classifies the view that upapidukas represent fully-fledged
‘sentient beings’, as heterodox and lacking scriptural corroboration (7 no. 1558,
29: 30.155b6-14). He writes: “The foregoing words from the cited scripture are
meant to induce understanding that the pudgala can be described as imperma-
nent and not real in nature. Rather, it is identified with the five appropriating
skandbas that beset one with heavy burdens. The bearer [of this heavy burden]
what draws forth the skandhbas from preceding to subsequent moments. Thus,
the pudgala does not really exist. The pudgala does not really exist since the
sitras reject it, just as they reject the heterodox view that upapadukas are
fully-fledged sentient beings. Who says that the #papadukas are fully-fledged sen-
tient beings? If the Buddha spoke about it, then I will proclaim it to be real. To
negate the upapdiduka, so defined, would be classified as a heterodox view,
because the skandhas of the upapaduka are real’. @ LRI N H). 252 T
FRENZR TSR IR A . BN AU B AR IS BG4, AiATRIARS 1R 1g i
Fofi . WOFEA AR, RN e EEA . DEAKH AR, (LEANT
R, S mARAA R RS, TR A . HAEEREIE R A A TN
PALAEANG. B A SO Rk, AEE SRS E AL For corresponding Sanskrit
text, see Pradhan, Abbidharmakosa-bbasya, 468. Reference has been made to the
English translation of Pruden, Abbidharmakosa-bhasyam of Vasubandhu, vol. 4,
1330.

#In the Abhidharma taxonomy of twenty-two faculties, the mental faculties
of mind and aversion are grouped together under the four psychological skand-
has, while the seven physical faculties (Skt. sapra-rapéndriyani; Ch. qi youse gen
EAEIR), a rubric including the five ordinary senses (1-5), procreation (6), and
vitality (7), are grouped together under the rapaskandba.
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tual capacities, that sustain all sentient beings.”® To undergird their
theoretical position regarding the bodily composition of upapidu-
kas, Vasubandhu and Sanghabhadra enumerate the precise number
of faculties that are possessed by an upapaduka to maintain the state
of being ‘barely alive’ in the antaribbava.

In their translation of the ancient Abbidharma Treatise on
the Basis of Gnosis (Skt. Abbidbarmajiianaprasthana sistra; Ch.
Apidamo Fazhi lun W EEZEFEEEE5), a primary source for the later
Abhidharma work of Vasubandhu and Sanghabhadra, Xuanzang
and his collaborators postulate that ‘the intermediate beings possess
a minimum of thirteen, and a maximum of nineteen, faculties’.>* The
thirteen faculties enumerated in the Jianaprasthana sastra are the
five ordinary senses of vision: (1), audition (2), olfaction (3), gusta-
tion (4), tactition (5), a coordinative mind to direct the senses (6),
the two embodied faculties of male or female procreation (7), vitality
(8), together with the five hedonic faculties of joy (9), suffering (10),
pain (11), pleasure (12), and aversion (13). The nineteen faculties
also include the five spiritual faculties of faith (15), vigor (16), recol-
lection (17), concentration (18), and wisdom (19).

While supporting the theory that the ‘barely alive’ upapadukas
possess indriyas, located within the Jidnaprasthina séistra, Vasu-
bandhu and Sanghabhadra agree with more attenuated assignment
of faculties of the upapadukas found in the *Samyuktibbidbarmabhy-
daya (Ch. Za apitan xin lun FEF]E205) rendered into Chinese

0 Vasubandhu states that all intermediate continua with supranormal
powers (Skt. yddbz), such as the ‘divine eye’ (Skt. divyacaksur), are constituted
in a ‘bundle of five faculties’ (Skt. samagraparicédriya)—namely, vision, tactition
(kayéndriya), mind, aversion, and vitality. For the Sanskrit text of this passage,
see Pradhan, Abbidharmakosa-bhasya, 3.14c, 125.

U Jranaprasthina sastra, Apidamo faghi lun, T no. 1544, 26: 15.997a26-7:
“The intermediate being possesses nineteen [faculties], at the maximum, and
thirteen [faculties], at the minimum’. WA, WZ1+JL, O+ =. Also see
Sanghadeva’s translation of Jiadnaprasthana, which corroborates the assignments
of maximum and minimum faculties found in Xuanzang’s translation, Apidamo
bagiandu lun, T no. 1543, 26: 15.874a8.
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by Sanghavarman (Ch. Sengqicbaluo EllEk/E) during the fifth
century.” In the *Samyuktibbidbarmabrdaya, the upapidukas are
depicted as possessing a minimum of three faculties: mind, vitality,
and tactition (Skt. kZyéndriya), and a maximum of eight faculties:
the female and male procreative faculties, five physical senses, and
vitality.”> This enumeration of faculties is congruent with the concep-

52 Samghavarman, trans., Samyuktdbbidbarmabydaya, Za Apidamo xin
lun, T no. 1552, 28: 8.940c21-22 reads: “The androgynic upapdiduka contains
six [faculties], namely the five physical faculties [vision, hearing, taste, touch,
and smell] and vitality. The monadically gendered [#papiduka) contains seven;
the bimodally gendered, eight. This description applies uniformly across the
kamadbatw’. ALEIETEN, SHAGKRRaR. —BL, B/ h—HERaR.
Vasubandhu and Sanghabhadra come to accept these specific figures as well, with
only minor modifications. In summary, the upapiduka necessarily possesses at
least one three vital faculties of mind, vitality, and tactition (kayéndriya). Their
continued existence ranges from a minimum of three to a maximum of eight.
The maximum of eight includes all five ordinary senses. “Mahdavibbasa, Apidamo
da piposha lun, T no. 1545, 27: 147.751c22-24, gives slightly different figures:
‘upapddukas have either six, seven, or eight, faculties. The androgynic upapidukas
have six faculties: namely, vitality, hearing, smell, and taste. The bimodally-gen-
dered have seven: namely, the six previous, including one of the gendered pro-
creative faculties. The hermaphroditic upapidukas have eight: namely, the afore-
mentioned six along with both male and female gendered procreative faculties’.
A4S, BN, WBHN, HIREES BmiR. —TBH-L, SNk H LR
BE—. ZJEH, /AT OB LR,

33 Earlier works of Abhidharma prior to Xuanzang had stated at least two,
but it is not clear that Xuanzang endorses this doctrine. In the JiZdanaprasthina
sastra, Apidamo fazhi lun, T no. 1544, 26: 15.994b11-2, forming the most an-
cient stratum of the Abhidharma literature transmitted by Xuanzang, the view
is found that ‘in the realm of sensory desire, how many faculties are born within
the continuum at the outset of its life? Reply: those born vivipariously, ovipar-
iously, or born by spawning in moisture, obtain the two (namely, tactition and
vitality)’. AAMEL, WAFRCERRAMR? & 04 Ba4: ~ IRAETS . A quatrain
enumerating the numbers of faculties born by wupapadukas in the *Samyuk-
tabbidharma-bhydaya sistra (Ch. Za apitan xin lun FEFTERZ06), T no. 1552,
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tualization by Vasubandhu and Sanghabhadra of the upapidukas as
living, but apparitional, beings.

The Karma of the Intermediate Being

The physical and mental faculties that are required for the survival of
the upapdduka, are contained within the samtana of the five skand-
bas: subtle material form, sensation, perception, mental formation,
and consciousness. While fragile and evanescent, the samtina of the
upapaduka carries psychological traces of the deceased sentient being,
including the states of consciousness and the karma accumulated

28: 8.940c15-16, attributed to the Sarvistividin council member Dharmatraita.
The forth hemistich of this quatrain reads that ‘[when the upapadukas are ini-
tially born]...they have six [faculties] in the r#padhiru and one [faculty] in the
aripadhbate’. TNHEE—. The six faculties pertaining to upapddukas in the
ripadhbdtu are the ‘five physical [sensory] faculties, vitality, and one faculty of
procreation, if bimodally gendered; if hermaphroditic, eight’. TR antR;
—JB-£=JE/\. This treatise also says in the previous line of verse that non-hu-
man animals and upapddukas in the kamadbatu can survive while bearing only
the two faculties of kayéndriya and jiviténdriya (T no. 1552, 28: 940.c15). The
Abbidbarma Heart Treatise (Skt. *Abbidbarmabydaya sastra; Ch. Apitan
xin lun FIMEEO0GER), T no. 1550, 28: 4.829¢16, of Sanghadeva characterizes
certain upapadukas in the ardpadbatu as ‘solely bearing the one (i.e., the faculty
of vitality)’. The Treatise Containing the Essential Juice of the Abbidharma (Skt.
*Abbidbarmdmytarasa Sastra, *Abbidbarmdmrta Sistra; Ch. Apitan ganluwer
lun PIEREHFEKRIR), T no. 1553, 28: 1.972al, a text in two fascicle rolls trans-
lated into Chinese during the Northern-Wei Dynasty, attributed to the Sarvas-
tivadin Master Ghosaka 7>, one of the members of the Great Sarvastivadin
Council of 318 C.E., posits that the most attenuated form of upapaduka can
survive between bodies with ‘solely the one’. *Abbidharmdmytarasa sastra reads:
‘in the immaterial realm (ar#padbatu) initially it [the upapiduka)] obtains a
single faculty of vitality’. &R AIS— @ L. In short, the idea that some spec-
tral upapdadukas are ‘singularly endowed with vitality’ is found in some earlier

Abhidharma works transmitted into China, but Xuanzang abjures it.
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in the prrvabbava by a sentient being, into the next life. Karma is
defined as the latent effects of the good and the bad actions taken
by a sentient being in prior incarnations. After a course of up to
forty-nine days in the intermediate state, the samtina imparts the
mental constituents, including the karma of the previous sentient
being, into a new body at the time of reincarnation.

Vasubandhu writes in his auto-commentary to chapter three, verse

fifteen of the Treasury of Abbidbharma:

the movement of the samtaina from one life to the next is motivated
by karma, klesas, and force of habit, which cause the skandbas of
the intermediate being to continue onto [the next life] entering a
womb.>*

Here, klesas refers to the negative psychological aspects of the sen-
tient being, such as mental disturbances, afflictions, attachments,
negative emotions such as greed and anger, and unwholesome crav-
ings that trap a sentient being in samsara. Samsara, the endless cycle
of birth and death, results in suffering. Vasubandhu avers that karma,
klesas, and force of habit propel the samtina of the sentient being

% Xuanzang, trans., Abbidbarmakosa-bbasya 3.18, Apidamo jushe lun, T
no. 1558, 29: 47.c07-11: “This arises, and thus that arises (Samyunktigama 262)
And so it is said, etcetera, with respect to dependent arising (pratitya-samutpa-
da). But if that were the case, is there an 4tman that you do not reject? There are
only the skandhas. That is to say that we do not reject the Ztman that exists in
name only as a provisional designation for the skandhas. Granted that is the case,
it should be granted that the skandhas move from one life to another. But the
skandbas are momentary, and thus incapable of transmigrating amidst this cycle.
It is because the intermediate being is made up of afflictions (k/esz) and actions
of the force of prior habit, that the intermediate being continues on to enter into
the womb’. BLAREIRAE, EERRAEE. HATMISERIEATIE. MEA G, SEMERA R
SERRAAIEATEGE.  E TR AL RIAR T Lt R R . AR i i AR
B ENSSE T Al S A AFHAE ARG, Reference has been made to Pruden’s
English translation, Abbidbharmakosa-bbasyam of Vasubandbu, 399, and to the
French translation of de la Vallée Poussin, LAbbidharmakosa de Vasubandhbu, S7.
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through the intermediate state, and into a new reincarnation, thereby
sustaining the cycle of death and rebirth.

Proofs of the Existence of an Intermediate State

According to Vasubandhu and Sanghabhadra, there is a distinct
temporal and spatial interval between the loss of the ripaskandhba
of the dead body and the arising of the five skandhas that constitute
an intermediate being. The presence of a spatial interstice and tem-
poral interval between the place and time of the death of the body,
and the ‘rebirth’ (Ch. sheng £) of an intermediate being, provides
the Abhidharma theorists with a rationale for the existence of a
transitional space and time between life in the parvabbava, survival
of maranabhbava, and the locus (Skt. desa; Ch. chu JiE) of the inter-
mediate state, or antarabbava.>®

In their Chinese translations of the Treasury of Abhidbarma, the
Abbidbarma Treatise Conforming to Correct Logic, and the Treatise
Clarifying Abbidbarma Tenets, Xuanzang and his team dedicate
one and one-half folio rolls to a discussion regarding the existence
of a distinct spatial and temporal state between the death of a living

55

Nydyanusara Sastra, Apidamo shun zhengli lun, T no. 1562, 29: 23.
468b20-25, contains the objection that if the rapaskandba of the dead body
arises in the same place as the living skandbas of the intermediate continuum,
there should be no interstice between death and life, and hence, no intermediate
state: ‘If the previous set of aggregates ceases in a different place, then, the sub-
sequent set of aggregates should arise in a different place, and there should be no
intermediate state. But how can one grant that the subsequent set of aggregates
arise in a different place, and yet that there is no gap between the state of being
dead and the state of being alive? It should be granted that what is subsequently
born in this very same place from which the previous set of aggregates terminated,
lacks an intermediate state because whether or not it is reborn, it would always
lack causal efficacy’. # REEATAINT. REERE, AlfEHA. WOPRFEA K,
AR SR AR A AR . R LR, ATATIRC, tLERBA, b A, BRIERT. B4
A, B
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corporeal entity and the reincarnation of an entity into corporeal
form. In their extensive treatises affirming the existence of an inter-
mediate state, Sanghabhadra and Vasubandhu adduce the example of
the image of the moon on the surface of a mirror.>® In this metaphor
the Abhidharma scholars aver that the ‘interstice’ (Ch. zhongjian
[]) of space between the surface of the mirror, and the image of the
moon that is reflected onto the surface of the mirror, is analogous to
the interstice of space that exists between a dead being and a reincar-
nated being. This space is conceptualized as the temporal and spatial
location during which the samtana of four skandhbas abide between
bodily incarnations. It is within this interstitial space that the inter-
mediate being, or the upapaduka, abides.

In making their case for the existence of an intermediate state,
Vasubandhu and Sanghabhadra draw upon the Abhidharma princi-
ple that two samtanas cannot occupy the same space. As the image
of the sun reflected on the water and the surface of the mirror are
composed of different materials, they are, by definition, two separate
samtanas. Therefore, the image of the sun that is reflected on the sur-
face of the mirror and the surface of the mirror itself do not occupy
the same spatial or temporal locus. The Chinese translation by
Xuanzang and his cohort of the auto-commentary by Vasubandhu
on chapter three, verse eleven of the Treasury of Abbidbarma reads:

Again, shade and sunlight never occupy the same locus. Now, if
one hangs a mirror in the shade [in a shed situated close to a pond
lit by the sun], one would vividly see in the surface of the mirror the
reflection [of the sun on the surface of the water]. There should not
be two [samtanas of the surface of the mirror and the reflection]
coinciding with one another when they arise.

56

Xuanzang’s translation of Abbidbharmakosa-bhasya 3.11, Apidamo jushe
lun, T no. 1558, 29: 8.44c08-9, reads: ‘The reflection of the moon and the sur-
face of the mirror are two separate continua’. Hilfi H1&, &2 % . For the corre-
sponding Sanskrit text see Pradhan, Abbidharmakosa-bhasya, 120.
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HDERE IR, 288 RERRET T, BB, BRI, ~NE
JRIE, 3H A7

Like the image that occupies a different space from the surface of the
mirror, the samtana of a dead body occupies a different space from
the samtana of a reincarnated being. The conclusion that a dead
body and a reincarnated being cannot occupy the same space at the
same time is taken by Vasubandhu and Sanghabhadra as support for
an interstitial afterlife, or an intermediate state.

The rival Abhidharma traditions of Sthaviravada (Ch. Shangzuo
bu LJEFR) and Vibhajyavada (Ch. fenbic lun zbe 53 ili#)* deny
the existence of an intermediate state between death and rebirth.
In the discourses on the antaribbava, found in the Treasury of
Abbidbarma and commentarial works on this text, Vasubandhu
and Sanghabhadra construct lengthy defenses of the venerable
Sarvistivida Abhidharma doctrine of the intermediate state.>® In his
Clarification of Abhidharma Tenets, Sanghabhadra mounts a spirited
defense against the Sthaviravadin and Vibhajyavadin denial of the
existence of an intermediate state between the moment of death and
time of reincarnation. He begins by describing the interpretation of
metaphor of the caterpillar enlisted by his rivals in their rejection of
the intermediate state between. Sanghabhadra writes:

57 Abbidbarmakosa-bhasya, Apidamo jushe lun, T no. 1562, 29: 8.470a27-8.
This is basically the translation of Pruden, Abbidharmakosa-bhasyam of Vasu-
bandhu, 384, from the French of de la Vallée Poussin, LAbhidharmakosa, 35,
with modifications.

5% For the identity of the Vibhajyavadins, see Bareau, Les sectes bouddhigues du
petit vébicule, 165-71.

5% The Sarvastivadin editors of the *Mabavibhasa, the Great Abbidharma
Commentary, rejoin the Vibhajyavida view which denies any hiatus between
maranabbava and upapattibbava by pointing to one unwarranted consequence
of maintaining such a view. In short, if ‘one must abandon maranabbava before
entering upapattibbava’, then when when a hell borne being is due to become
reborn into the Avici Hell, s/he must first abandon the r#paskandhba of the dead
body before s/he obtains the new ripaskandha of the rebirth destiny in hell.
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We liken [the continuity of the samtina] to the continuous move-
ment of the caterpillar. To move forward the caterpillar first moves
its front legs and then moves its back legs. In this very way, the state
of becoming deceased (Skt. maranabhava) is separate from the state
of becoming reincarnated (Skt. wpapattibbava). The caterpillar
initially uses the front legs, and then retracts them as it reaches other
locations. So why should an intermediate state exist?

TARE, FTLAT R, 1ReIRMS. WZSAE, J5 ke, SRR, 15
87T, HARH

The Vibhajyavadins argue that when viewed from above, the move-
ment of caterpillar appears continuous, even though the forward
movement of the caterpillar is initiated by the front legs and fol-
lowed by the back legs.* If one were not to notice the legs rapidly

However, if there were no hiatus between the state of becoming deceased and the
state of becoming reincarnated, then a sentient being becoming reborn into the
Avici Hell would simultaneously belong to two transmigratory realms (gat#7) at
once—the realm of the human and the realm of the hellish beings. This is granted
to be an impossibility, for such a sentient being, not yet having abandoned the
dead body, would possess a mind simultaneously belonging to two transmigra-
tory realms at once. The editors of *Mahdavibbasa regard this unwarranted con-
sequence of a hell borne being belonging to two transmigratory realms at once,
as grounds to reject the view that there is no interval between maranabbava and
upapattibbava. In their words: ‘it is impossible that two sentient minds [belong-
ing to different realms] could simultaneously arise within one body’. —& R il
1B (dpidamo da piposha lun, T no. 1545, 27: 69. 358a16).

O Apidamo zang xiangong lun, T no. 1563, 29: 13.837a04; argument also
found in Nydyanusara sastra, Za Apidamo xin lun, T no. 1552, 29: 24.474c08-10.

o *Samyuktibhidbarmabydaya sistra, Za Apidamo xin lun, T no. 1552, 28:
11.963a18-20: ‘If one initially takes up the living skandbas, and then abandons
the dead skandbas, then the example of the twists and turns of the caterpillar is
not logically appropriate. Why? Because there is the error that the transmigratory
realms (gat7) [of living and being dead] are not separate and the two conscious-

nesses [of the time of living and the time of being dead] would be combined. For
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moving and exchanging the burden of the weight of the creature,
the slithering of the caterpillar across the ground would appear as a
seamless vector of forward movement. The Vibhajyavadin argue
that the unbroken movements of the caterpillar are analogous to the
continuous movement of a sentient being transitioning from
death to rebirth.® The Sthaviravaidin and Vibhajyavadin theorists
state that, just as the back legs of the caterpillar follow the front legs,
rebirth, or upapattibbava, follows immediately after corporeal death
or maranabbava.® The existence of an intermediate stage, or an-
tardbbava, is not evident in the movement of the caterpillar. In his
analysis of the metaphor employed by the Sthaviravadin and Vibha-
jyavadin, Kritzer writes: just as a caterpillar moves along by placing
its front foot down and then immediately moving its rear foot, so
does a person give up the maranabbava immediately upon obtaining
upapattibbava’

In his defense of the existence of the antaribbava, Sanghabhadra
poses a rhetorical question to his Vibhajyavadin interlocutor: If the
front and back legs of the caterpillar succeed one another in enabling
the caterpillar to move forward, how can the gap between the front

this reason, we should say that there exists an intermediate state [between death
and rebirth]’. HFEHUVERE, MEFERE. AT RF AR, MILIe BORAI R &
WY RHERA TR,

¢ Xuanzang’s translation of the *Mabhdvibhasa reports the Vibhajyavada
interpretation of the simile of the caterpillar as follows: “Whenever a sentient
being moves from maranabbava to upapartibbava, it must abandon maranabhava
before entering upapattibbava. We liken it to a caterpillar climbing up a blade of
grass or a tree, etc. First the caterpillar places its front legs forward, and only then
does it move forward on the back legs. By this reasoning, there is no error of the
interruption between maranabbava and upapattibbava’. FEEFEH BAFN,
B4R, TTREA. MITRANAERSE, Se@hie, TR RE. RGeS,
(dpidamo da piposha lun, T no. 1545, 27: 69. 358a10-13)

¢ For the Sthaviravada arguments against the intermediate state, see Cuevas,
‘Predecessors and prototypes’, 282-3. For the Vibhajyavadins against the inter-
mediate state, see Kritzer, ‘Ra#pa and the Antaribbava’, 237-9.

¢ Kiritzer, ‘Rupa and the Antarabbava’, 237.
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and back legs serve as an example supporting the non-existence of the
intermediate state? In his interpretation of the simile comparing the
movement of caterpillar to the relationship between maranabbava
and upapattibbava, Sanghabhadra understands the gradual move-
ment of the caterpillar along the ground as involving the smooth
movement through the spatial interstice and temporal interval
between where and when the maranabbava ends, and upapattibbava
begins.® For Sanghabhadra, the non-interruption in the movement
of the caterpillar, even within the time that the front legs have ceased
moving, and back leg have not yet set into movement, is an example
of this smooth transition from one life to another through the inter-
mediate state. Based upon this reasoning, Sanghabhadra concludes
that the Vibhajyavadin interpretation of the metaphor of the cater-
pillar is flawed. Like the caterpillar moving forward along the ground,
first, by engaging its front legs, and then, by engaging its back legs,
the distinct stages in the lifecycle of the sentient being succeed one
another without hiatus or interruption.

¢ Sanghabhadra rejects the Vibhajyavadin theorists’ conclusion that the

uninterrupted movement of the caterpillar presupposes that there cannot exist
any gap or hiatus between where and when the front legs cease action, and the
back legs take up action. His criticisms of the Vibhajyavadin interpretation of
the metaphor of the caterpillar in the Nydyanusara sastra, Apidamo shun zhengli
lun, T'no. 1562, 29:24, 474.c13—4, rest on the idea that the metaphor of the cat-
erpillar is consistent with the notion of a locus (desz) or interstice between where
the front legs retract, and the back legs set into motion. Sanghabhadra concludes:
‘Moreover, the logical reasoning [of the Vibhajyavadins] with the metaphor of
the caterpillar is unestablished. Due to its insect-body the caterpillar continues
without interruption—initially placing the front legs forward and later moving
forward on the rear legs, it is logically possible that the spatial locations [of the
front and rear legs] are separated by a space (i.e., the intermediate state). Having a
body in becoming deceased (in maranabbava) and becoming reborn (in upapat-
tibhava) are separated by a spatio-temporal interstice’. X UMM, FH AR, L
Tea g, PRME. A%, ERATAR. SEEA S, PRRLE.



117
Surviving Reincarnation: The Pratisamdhikala

In their argumentation for the survival of the sentient being
Vasubandhu and Sanghabhadra describe reincarnation (Skt. prati-
samdhikala; Ch. jiesheng shi %5 K5) as the time when a new corpo-
real ripaskandba is bundled with the four skandhbas carried within
the samtana of the upapiduka. The event of the merging of the
four skandhas of the intermediate being with the riapaskandhba of an
embryo, marks the beginning of the initial kalala stage (Ch. jieluolan
FE5ER:) of embryogenesis.® When the r#paskandba of an embryo
becomes associated with the skandbas of the intermediate being from
a past life, the process of reincarnation begins.’

¢ Sanghabhadra, Nydyanusara sistra, Apidamo zang xianzong lun, T no.
1563, 29: 24.480a27, and Apidamo shun ghengli lun, T no. 1562, 29: 15.839¢06-9,
contain the description of how the intermediate being terminates in the insem-
ination of the new embyro: ‘while the physical basis and consciousness cease at
death, they are capable of providing the generative condition for the intermediate
being’s consciousness, etc. The intermediate continuum is composed of skand-
has whose karma consists in the delusion left over from a prior life. The samtina
moving towards the place it arises is like an illusion. When it reaches the mother’s
womb, the intermediate samtdna terminates. It is further capable of providing
the causal conditions for the arising [of the skandhas] in the state of becoming
reincarnated (Skt. upapattibbava). FEFREUR, (RO, REAA, WF L&,
FArbhd, MAeRCE. LIRS, TR, 2RIERN, HAWER. BRERE, B4R
4.

¢ Nydyanusira sistra, Apidamo shun zhengli lun, T no. 1562, 29: 48.478a1-3):
“The impurities of the father and mother beget the kalala. It [the kalala] is born
from impurities. There is no error here as far as contradicting the s#¢7as. Other
masters say: the mahbdabhitas of the [uterine] blood and semen in the state of
transformation, form the faculties and their physical bases. The previous faculties
of the intermediate being cease and the later faculties [of the reincarnated being]
arise without interruption. The principle is the same as the seed ceasing when the
sprout arises’. XREANG, A FHIEE, fORNIRA:, MRS, AERANER: B IMATE,
RSN, BIVERRAR. SRATIEAR, hAEB. BARE, MHEL. B A
ER



118

Sanghabhadra writes that the cessation of the subtle ripaskandha
of an intermediate being leads to the arising of the four aggregates
of sensation, perception, impulses, and consciousness into a newly
sentient embryo. The ceasing of the consciousness and the psy-
cho-physical basis (Skt. d@sraya; Ch. suoyi FiK) of the skandhas of
the intermediate being provides the generative conditions (Ch.
shengyuan ":%%) for the arising of a new set of skandhas in the
embryo.*

Sanghabhadra writes that the consciousness of the first moment
of the new life form is informed by both the consciousness of the
intermediate being and the innate (Skt. sababhi; Ch. jusheng {E/E)
consciousness of the new embryo.”” In the kalala stage, the embryo is

¢ Apidamo zang xianzong lun, T no. 1563, 29: 13.839.c04-8, and
Nydyanusira sastra, Apidamo shun zhengli lun, T no. 1562, 29: 24.480a26-b1,
describe how the cessation of consciousness and the psycho-physical basis
(@sraya) of the continuum at death provide the generative conditions for the aris-
ing of the continuum of the intermediate being: “This continuum (samtana) of
psycho-physical aggregates experiences factors such as lifespan, drawn forth by
karma of delusion from previous lifecycles. With the power of the maturation
(vipaka) of that karma, up until the time that it is exhausted, the consciousness
at the time of becoming deceased, and its psycho-physical basis, in the stage of
their concurrent cessation, are capable of providing the generative conditions for
consciousness, etc., in the intermediate being (antaribbavin). The various aggre-
gates of the intermediate state persist on, like an illusion, due to previous karma,
and head towards the locus of rebirth, until they reach the mother’s womb.
When the intermediate state has ceased, it [the continuum] is capable of engen-
dering the aggregates of the state of becoming reincarnated (#papattibbava)’. It
AR, HANCH) BREEFTS|, FRHE. RAZ, BTN, SEREMK, HERK
i, REZh A, WE A%, AW, HCRE. MLIMEE, FAE, BRIENR,
WA RN, 1ERE ik, AEAEAAL

@ Apidamo zang xianzong lun, T no. 1563, 29: 13.838b15-17: ‘when the
skandbas of the intermediate being cease, the skandhas of the reincarnated being
arise. The rupaskandha of the reincarnated being are engendered by the proper
cause in the intermediate being. The blood and semen of the mother and father

only serve as the generative condition. We liken it to the fertilizer, etc., that serves
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a droplet, yet possesses five skandhas. The living ripaskandba of the
kalala embryo nurtures the ‘seeds’ (Skt. bijas, ankula; Ch. ghongzi
FE¥) of the seven physical faculties.”” Although it does not possess
tully-fledged sensory indriyas, the kalala embryo is endowed with the

capabilities required for a sentient being to survive and thrive.

The Exposition of the Example of the Flame of a Candle

Vasubandhu invokes the metaphor of the wick of a burning candle
to describe how the samtana of an intermediate being survives rein-
carnation. In this metaphor, the flame of an existing candle is used
to light the wick of another candle. The transfer of the flame from
one candle to another is analogous to the transfer of the samtana of
the five skandbas the intermediate being, to a new embryo.” In his

as the supporting basis for the growth of the sprout from the seed’. AR, 4
BEA. BAAOE, IEFRPA. BRI, EIEA . A5, MR 3ESE.

7 The explanation that the seeds of the seven physical faculties is found in
*Mahdvibbasa, Apidamo fazhi lun, T no. 1545, 27: 147.751b26-c6: ‘Question,
for what reason do the loci of those [i.e., physical faculties of procreation] only
come to be during the stage of infancy?” [l 4IA] 7% /0 IRf » VE {3 15 A i HRLHES 2

‘Reply: at that time (in the prenatal stage), although there are none of the
salient features of the physical faculties, although the seed is already there. We
liken it to mixing distilled saline-water, ghee, sweet honey, and rum, etc., together
and then storing them in a single vessel. If you pick up a single drop with a blade
of grass, all of the variegated flavours are present within that [single drop]. We
should understand the kalala stage in this way, since the seeds of the physical fac-
ulties are already all present’. % FFIFREMEEE CRRAH, T BASBURRE 7. 4175
IKER - B - VDWEIESE, AIEITE—RS. LU, SRIC—3, AR B E AR,
o AR, — DI T AL

"t *Abbidbarmakosa-vrtti satranurapa, D no. 4091, 141: 137b.7-a.1, reads:
‘momentary skandhas, referring to the feeble afflictions saturating the interme-
diate being that consists only in skandbas, as a continuum, transmigrate into the
womb. We liken this to the momentary flickers of the lamp which are constantly

transforming. In this there is absolutely no fault, because there is no 2tman. What
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description of the process of reincarnation, the skandbas transter the
information from the previous life, carried by the intermediate being,
into a new embryo. This includes the genetic information imparted
to the embryo by the biological father and mother, as well as the
karma imparted to it by the intermediate being with which it merges
during the moment of reincarnation. Vasubandhu and Sanghabhadra
maintain that the transfer of the mental constituents and karma from
one life to the next occurs within the moment to moment action of
the samtana, and without the presence of an dtman.

In the Treasury of Abbidbarma chapter three, verse eighteen,
Vasubandhu illustrates that the process of the transference of the
samtana of the intermediate being into an incarnated form occurs
without an @zman. In his Chinese translation, Xuanzang renders the
sloka verse written by Vasubandhu as follows:

The samtana is made up of the previous karma and afflictions (Skt.
klesas) and is only skandbas. It is not an @tman. The intermediate
being, existing in the form of the samtina, enters the womb. The
samtana is like the [arising and ceasing] of the flames of a candle.

EPMEREAL, YENG R 2. AT, ARGAEE.

goes into the womb is a samtana of the assemblage of plural skandhas consisting
in psycho-physical formations (samskdra) of karma and affliction (klesa)’. phung
po skad cig ma de dag la ni / pho ba’t mthu med kyi nyon mongs pa dang las kyis
yongs su bsgos pa’t phung po tsam srid pa bar ma zhes bya ba ni rgyun gyis ma’s
mngal du ‘gro ste/ dper na mar me skad cig ma’ rgyun gyis yul gghan du ‘gro zhes
bya ba bzhin pas / "di la nyes pa med do /de bas na bdag ni med kyi / nyon mongs
pa dang las kyi mngon par ‘dus byas pa’i phung bo rnams kyi rgyun ma’i mngal
du ‘gro zhes bya ba "di grub po /

7> Xuanzang, trans., Abbidbharmakosa 3.18, Apidamo jushe lun, T no. 1558,
29: 9.47b27-28. For the corresponding Sanskrit verse, see Pradhan, Abbidbhar-
makosa, 129. Corresponding Tibetan translation by Jinamitra, et al., found at
D no. 4090, 140: 123a.1.
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Sanghabhadra elaborates on the analogy of the flame of the candle in
his explanation of the samtina that survives biological death:

We liken the samtana to the flame of a candle. Although the samtina
functions as the momentary [arising and] ceasing stream of preced-
ing and subsequent causes and effects, without interruption, the
samtana is capable of reaching the next life. Therefore, although
there is no atman, and the skandhas cease from moment to moment,
it is established that the skandhbas move towards the transmigratory
realm of the next life.”

BEAENE, BERISHK, AL AT R SR P A AT, SR ERTT. i
TEBAARIA, TR R AR, RIItEEAT.

Within the Brahmanical Sankhya and VaiSesika traditions of
doctrinal thought, the teachings on the survival of death require the
existence of an enduring and substantial 4tman that works invisibly
within the body to animate a sentient being and survives death and
reincarnation. To Vasubandhu and Sanghabhadra however, the
Buddhist conceptions of momentariness and the samtina provide
a robust and plausible explanation for continuing physical and cog-
nitive actions of a sentient being throughout the Buddhist life cycle.
Vasubandhu and Sanghabhadra endorse the conceptualization of the
survivability of the sentient being in the skandbas without the pres-
ence of a Brahmanical atman or self.

7 Nyayanusara Sastra, Apidamo shun zhengli lun, T no. 1562, 29:
24.480b01-2: “We liken it to the flame of a candle that ceases from moment to
moment, yet is capable of moving to and from. Since the causes and effects are
uninterrupted in their cooperation, the samtina moves to other places. Hence,
even without a self, it is established that the skandhbas move from one life to the
next, while ceasing from moment to moment’. BN, HERARIK, MAEATE.
RIRAER, JRENAE, 15926807, STk, SRARK. maEiiEs, BN, Pas-
sage also found in Clarification of Tenets, T no. 1563, 29: 13.839¢9-11.

7% Passage appears also in Apidamo xianzong lun, T no. 1563, 29: 13.839.
c9-11.
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Sanghabhadra Contends That the Braihmanical Azman Is Not the
Locus of Transmigration

Vasubandhu and Sanghabhadra take the example of the flickering of
a candlewick to dispute the claims of the rival Brahmanical theorists
that the locus of transmigration is a singular and enduring entity. The
flickering glow of a candle appears as a continuous and unitary flame.
The flame, however, consists of multiple small units of flame that
follow one another in a quick succession of moments. The metaphor
of the flame draws a stark contrast between the Buddhist view of
no-self (Skt. andtman) and the Brahmanical view that a substantial
self (Skt. atman; Ch. shiwo BIK) or psychic person (Skt. purusa; Ch.
shifu 1K, shenwo #13K)” constitutes the locus of transmigration.
Based upon the hallowed verses of the classical Sankhya tradi-
tion, the Sarkbyakarikas of Kapila, the purusa, or psychic person,
comprises the essence of the dtman. In the sixty-eighth stanza of
the seminal Sankhyakarikas, the biological death of a sentient being
is depicted as when the purusa is liberated from its bodily fetters.”

75 Radich, ‘Ideas about Consciousness’, 480, shows that in fifth- and
sixth-century Chinese Buddhist debates, ‘the shenwo had emerged as a technical
term for the dtman’. However, in the seventh-century, Xuanzang avails himself
of the term shenwo to refer to the purusa, simpliciter, the first of the twenty-five
elements (Skt. tattva; Ch. di #f) posited in Sankhya teaching. See Xuanzang’s
translation of Dharmapala’s *Catubsataka-vrtti (Ch. Dasheng guang bailun
shilun KIEWE ExmfEa), 7 no. 1571, 30: 2.197b23, for one such example. The
purusa, Jz'mplz'cz'ter, is utterly inactive and consists in pure sentience. It is not an
agent of physical action. Only when the shenwo becomes embodied in its material
covering of prakyti (Ch. zixing E1E), the second element, and the faculties of
physical action (Skt. karméndriya; Ch. zuoye gen fEFEAMR), does the psycho-phys-
ical organism become an agent of physical action. As such, physical actions such
as breathing, walking, and talking happen not to the purusa, but to the embod-
ied psycho-physical organism. See Bryant, ‘Agency in Samkhya and Yoga’, 21, for
an investigation of the nature of agency in Sankhya teaching.

¢ Reference has been made to the Sanskrit edition of Dutt, Sankbyakarika,

79, who translates the entire stanza as follows: ‘After having deserted the body
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In this process, the purusa is extricated from the body and released
into space within the cocoon of an ‘ethereal body’ (Skt. gubyasarira;
Ch. xishen #li##). Concealed in life, the gubyasarira emerges during
process of dying and provides the purusa with a container by which
it transmigrates into the ether (Skt. 4kdsa) for reincarnation into
another corporeal body.

Sanghabhadra rejects the idea that a purusa or an dtman is required
to explain the process of transmigration and reincarnation. To dis-
abuse his Brahmanical antagonist of the postulate that a purusa, or
spiritual core of the 4tman, survives death, Sanghabhadra targets the
doctrine of the substantial 2tman. He writes:

Why do you posit that there exists an internally-functioning person
(Skt. purnsa)? The World-Honored One (Skt. Bhagavat) has already
excluded the substantial Ztman posited by you—this is both the agent
and patient of actions and is reborn into the next life (Skt. paralokam).
It is for this reason that when Bhagavan said: “There exists karma and
there exist the effects of matured karma (Skt. vipika)’,”” he referred

and after the cessation of the Nature, the Spirit (i.e., purusa) acquires the salva-
tion which is both certain and final’.

77 In the Ninth Chapter of his Abbidharmakosa-bbasya, Vasubandhu identi-
fies this passage as coming from the Paramartha-sunyati-paryiya BF2E545E (T
no. 1558, 29: 30.155b26, corresponding to Pradhan, Abbidharmakosa-bhasya,
468). The tull passage cited in Abbidharmakosa-bhisya 3.18a reads: “There exists
karma and there exists the effects of matured karma, but there is no agent who
abandons these skandhas here and take up those skandbas there, independently
of the causal relationship of the dharmas. Namely, if this exists, then that exists;
through the arising of this, there is the arising of that, and so forth, etc.—[that
is,] dependent arising’. This is Pruden’s (A4bbidharmakosa-bhasyam of Vasu-
bandbu, 399) translation, with modifications, based on the French translation
of de la Vallée Poussin (LAbbidharmakosa de Vasubandbu, 57). The Sanskrit
passage reads: Asti karmasti vipakah karakas tu, na upalabbyate ya imams’ ca
skandban; niksipaty anyams' ca skandban; pratisamdadbaty anyatra dbar-
masamketat. tatra ayam dbarmasamketo yad tasmin sati idam bbavati iti vis-
tarena pratityasamutpidah. See Pradhan, ed., Abbidbharmakosa-bbasya, 129;
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to the capability of deserting this corporeal aggregate (Skt. r#pas-
kandha) along with the capability of continuing the other [four]
aggregates, and so forth in detail (Skt. 7tz vistarena).

Again, how do we know this? You posit the substantial atman as
the agent (Skt. kartr), etc. However, in fact, it is unobservable (Skt.
anupalabdhi), since it does not exist as a [tangible] entity.

Insofar as the dtman exists as a substantial entity, it possesses an
unexperienced instrumental cause (Skt. karana), because its causal
basis is unobserved.

GIfATEA A R BN E TR, B2, REER . it
HE: AEARN, MEE ARG SRRERRILA, RAESIERAL, TR
Rl FrE IR, RIEE S, BT, R
RESEA, AMIH, JEISAS

In this passage, Sanghabhadra takes issue with the doctrines
of the psychic person and the substantial dzman defended by the
Brahmanical theorists of the classical Sankhya tradition. By the
‘substantial 2tman’, Sanghabhadra specifically refers to the Sankhya
doctrine of the spiritual core of the sentient being that is believed
to depart the body at death, transmigrate through the ether, and
eventually become reincarnated in a new corporeal body. However,
Sanghabhadra remains suspicious of the purusa, as it is described
negatively as ‘inactive’ (Skt. niskriya) and ‘detached’ (Skt. kaiva-
lya) from material reality. According to the Sankhyakarika, the
purusa alone exists in an inert, static state of pure sentience (Skt.
caitanya). Hence, the purusa requires the dynamic powers of the
embodied 4tman in order to accomplish actions.” According to the

Shastri, ed., Sphutartha Abbidbarmakosa-Vyakhya of Yasomitra, vol. 2, 432. The
corresponding passage in the Tibetan translation is found at D no. 4090, 140:
122b.6.
" Nydyanusara sastra, Apidamo shun ghengli lun, T no. 1562, 29: 24.479c4-9.
7 Watson, The Self’s Awareness of Itself, 95, describes how, by conflating

the purusa with the ‘true soul’, Sinkhya assigns active agency to the faculties:
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doctrinal schema laid out in the Sarkbyakarika, although purusa
cannot execute actions without the embodied dtman, a purusa
constantly directs the physical and cognitive actions of the arman
in an executive capacity.*® While the purusa, simpliciter, is described
as immutable and eternal, the purusa is said to play a provisory role
in coordinating the ephemeral physical operations of the body,
along with the cognitive operations of the mind such as walking and
talking, thinking, and remembering.

The argument against the existence of the purusa presented by
Sanghabhadra hinges on the premise that if the purusa were the exec-
utive operator coordinating the actions of the body and mind, then
the purusa would be directly observable in sense perception. The
purusa, which is postulated by the Sankhya theorists as the initiating
cause of bodily and mental action, is described as imperceptible to
the naked eye. Sanghabhadra therefore concludes:

Our tradition maintains that the 4tman cannot exist as a real
entity, because it is unobserved. It is not for any other reason (that
the atman does not exist).

The arisings of attachment to the 4¢tman do not go beyond the
following four possibilities.

‘Sankhya souls are completely inactive experiences (bhoktr) in the form of pure
sentience (Skt. caztanya): mental occurrences such as pleasure, pain and cogni-
tion thus happen not to them but to the psycho-physical organism, in particular,
its mental faculties’.

8 Bryant, Agency in Simkhya and Yoga’, 21, pinpoints an issue surrounding
the source of agency in Sankhya philosophy: ‘...Agency in the Sankhya perspec-
tive, has to be consigned to an entity other than purusa, which must be “un-
mixed” with such changeable qualities such as agency, and Sankhya assigns this
function either to buddhbi, its covering of discrimination, or to the second evo-
lute emanating from prakyti, abankara, ego (literally: “I-maker”), defined as the
function of conceit or ego (abhimana)’. As Stcherbatsky, Soul Theory of the Bud-
dhists, 3, writes: ‘the position of an eternal passive Soul alongside with an active
but unconscious intellect (buddhi) is indeed a very weak point in the Sankhya

system, a point which invites criticism’.
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PEOERY, HIEAE, WORRITS, JERRIAI.
e L PN, JeAE DY A

At this point in his Treatise Conforming to the Correct Logic of
Abbidbarma, Sanghabhadra presents a catuskot: (Ch. szju V4f]), or

tetralemma:

Either the dtman you posit is, by nature, identical to [one of] the
skandbas

Or, secondly, the dtman you posit is distinct from the particular
skandhas, while residing in the collection of skandbas;

Or, thirdly, the 4tman you posit resides in the different skandhbas
and factors belonging the different skandhas;

Or, fourthly, the @tman you posit is different from the skandhbas
as it exists entirely independently of them.

—HA K, B2
TSR, (EfEAT.
NS, (ERATA.
VU IRAR, AR TS

In the above quatrain, Sanghabhadra lays out the four possible ways
that the atman can be related to the five skandhbas. They are: first-
ly, that the d@tman is identical to one of the individual skandhas;*
secondly, that the dtman is separate from the individual skandbas,
while residing in the collection made up of more than one skandba;
thirdly, that the dtman is distinct from the individual skandbas,
while it is equivalent to the specific factors categorized under the
taxonomy of five skandhas; and fourthly, that the dtman is entirely

8 Nydyanusara sastra, Apidamo shun ghengli lun, T no. 1562, 29: 24.479¢9-10.
2 Nyayanusara sistra, Apidamo shun zhengli lun, Tno. 1562, 29: 24.479c11-12.
% Kramer, Pasicaskandhakavibbisa, xix: ‘Sankhya only regard rapaskandhba
as armiya (“mine”), and all the other four skandhas as atman. He [Sthiramati]
thus claims that for the Sankhyas the self is not ony identical to vij7zdana but also

consists of the factors accompanying the mind’.
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unrelated to any of the five skandbas or to their collection. The
four possibilities are meant to express the full range of ways that the
atman could relate to the individual skandhas and to their collec-
tion in samtana.

The argument summarized in the tetralemma sets up a basic
dilemma for the opponent who proposes an enduring 4tman that
survives the process of reincarnation: Is the 4tman fundamentally
the same, or different, from the skandhas? If the atman is the same as
the skandbas, then, presumably, it is equivalent to one or more of the
five skandbas. According to the Buddhist teaching, the five skand-
has, are, by definition, momentary and impermanent. Hence, if the
atman is associated with one or more of the five skandhas, then the
dtman must also be impermanent by nature. Thus, the first horn of
the dilemma is meant to be unacceptable to the Brahmanical antag-
onist who maintains the doctrine of the eternality of the dtman. If,
however, the 2tman is separate from the five skandbas, then, it would
follow that the datman has no observable effects, as the five skandhas
make up the entire gamut of the personality that is perceptible to the
five senses. Thus, the second horn of the dilemma is intended to be
equally unpalatable to the Brahmanical antagonist who maintains
that the existence of the 4tman can be inferred from its outward
bodily activity and visible effects. In sum, Sanghabhadra’s dilemma
is meant to pose a thorny difficulty for the proponent of the dtman
as the locus of reincarnation. Both horns of the dilemma—namely,
that the @tman is equivalent to one or more of the skandhas, or, that
the dtman is separate from the skandhas—pose unwarranted conse-
quences for the dtmavddin or proponent of the dtman.

In his Treatise Conforming to the Correct Logic of Abbidbarma,
Sanghabhadra adduces the example of the ‘whirling firebrand” (Skt.
alata-cakra; Ch. xuan buolun JEX¥i) to illustrate the tenet of no-
self (Skt. andtman).’* The whirling firebrand consists of the moment

% Nyayanusira sastra, Apidamo shun zhengli lun, T no. 1562, 29: 50.622a19.
Dhammajoti (Sarvastivada Abbidbarma, 356) tracks the example of the optical
illusion of a fire-wheel (a/ata-cakra) resulting from the whirling firebrand to the

‘Sautrantikas, represented by Srilata’.
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to moment arising, abiding, and ceasing of flames that give the
appearance of a continuous and enduring circle of fire. The image of
the circle of fire is an optical illusion. Like the whirling firebrand, the
enduring 4tman is an illusion.

Conclusion

This paper finds that Vasubandhu and Sanghabhadra, in their inves-
tigations into the survivability of life, death, the intermediate state,
and reincarnation, deploy the Abhidharma theory of the samtina
to conceptualize the continuity of a sentient being without relying
on the existence of enduring self, soul, or 4tman. This study exam-
ines the Chinese translations by Xuanzang and his cohort, and the
Sanskrit and Tibetan versions of the Treasury of the Abbidharma
by Vasubandhu, and the two earliest commentaries on this text, the
Abbidbarma Treatise Conforming to the Correct Logic and the Trea-
tise Clarifying Abbidbharma Tenets, by Sanghabhadra.

Vasubandhu and Sanghabhadra conceptualize the survivability
of a living entity in terms of the perseverance of samtina. To the
Abhidharma theorists, the samtina is not an dtman, purusa, or
enduring self, but a dynamic flow of causally-related dharmas.
Vasubandhu and Sanghabhadra contend that the fundamental units
of existence in Abhidharma Buddhism, the dharmas, are constantly
arising, abiding, and ceasing from one moment to the next. Although
each dharma perishes, the causal efficacy and causal capacity imparted
by one dharma to the next creates the samtana, the continuum of
dharmas, that persists over time. Vasubandhu and Sanghabhadra
hold that the samtana links the momentary dharmas together in a
continuous flow, thus enabling a living entity to persevere in the face
of radical momentariness.

This study finds that Vasubandhu and Sanghabhadra remain
deeply sensitive to the challenges posed by the rival Brahmanical
teachings on the survivability of death. The theory of the samtina
as the bearer of the skandhbas represents a reasoned response to the
problem of survivability that maintains fidelity to the core Buddhist
tenets of momentariness and no-self. The causal efficacies and causal



129

capacities of each dharma enable the samzina of a sentient being to
survive the vagaries of the changing environments of the pirvabbava,
maranabbava, antarabbava, and upapattibhava. The samtana
accounts for the continuous identity of a sentient being in a world of
constant change.

A more detailed study of the Buddho-Brahmanical polemics on
the question of what constitutes the agent of karma and the locus of
transmigration, preserved in Abhidharma corpora of Sanghabhadra
and Vasubandhu remains a matter for further research. While
attention has been given to a critique of Sankhya and views of karma
and transmigration found in the ninth chapter of the Treasury of
Abbidbharma by Vasubandhu, the contents of the Abhidharma
corpus of Sanghabhadra remains unmined. The Chinese and Tibetan
recensions of the Abhidharma masterworks of Sanghabhadra contain
rich discussions of the fifth-century Buddhist anti-Brahmanical
polemics on karma and transmigration and are deserving of further
examination.

Bibliography
Abbreviations

D Derge Tengyur Canon. (sDe dge bsTan gyur Canon).
Electronic edition from the TBRC http://www.tbrc.
org/ and AIBS http://databases.aibs.columbia.edu/.
Preserved at the Faculty of Letters, University of Tokyo.
Edited by Takasaki Jikido =ilig B8, Yamaguchi Zuiho
Ll 5B, and Hakamaya Noriaki #52 #&HH, 1980.
Tokyo: Sekai Seiten Kanko Kyokai.

T Taisho shinshi daizokyo RIEHHEKGEAS. Edited by
Takakusu Junjird @il and Watanabe Kaigyoku
48, ca. 1924-1932. 85 vols. Tokyd: Taisho
issaikyo kankokai KiE—VJ&&F| %I &. (CBETA version).

X Manji Shinsan Dai Nihon zokuzokyo tHHERKHA
#AS. Edited by Kawamura Kosho 1% 1, ca.
1975-1989. Printed by Kokusho kangyokai & 1T



130

. Originally compiled by Nakano Tatsue H#7 25,
ca. 1905-1912. Kyoto: Zokyo shoin fék#& & (CBETA
version).

Primary Sources

*Abbidbarmakosa-vrtti sitvanurdpa (Tib. Chos mngon pa mdzod ky:
bstan beos kyi tshig le'ur byas pa’i rnam par bshad pa). Attributed
to Sanghabhadra (‘dun bzang) and/or Vinitabhadra (‘dul bzang).
Derge Tengyur Canon, Work no. 4091, vol. 141.

Abbidbarmakosabbasya [Commentary on the Treasury of
Abhidharma] of Vasubandhu. Tibetan translation by Jinamitra.
Chos mngon pa’i mdzod kyi bshad pa. Derge Tengyur Canon,
Work no. 4090, vol. 140.

Apidamo da piposha lun Wil BREEFER R ¥V [Ske.
*Abbidbarmamahavibbasa sastra; Treatise of the Great
Commentary on the Abhidharma]. 200 jzan. Trans. Xuanzang
245 (600?2-664) between 656-659. T'no. 1545, vol. 27.

Apidamo fazhi lun W] ERZEESE R [Ske.
Abbidbarmajiianaprasthina sistra; Abhidharma Treatise on the
Basis of Gnosis]. 20 juan. Trans. Xuanzang 28% (600?-664) in
657. T'no. 1544, vol. 26.

Apidamo jushe lun W ERZEPER 53 [Abhidharma Storehouse
Treatise]. 30 juan. Trans. Xuanzang 3% (600?-664) between
614 and 654. T'no. 1558, vol. 29.

Apidamo shun zhengli lun W ELZEFENEE P 5 [Ske.
*Abbidbarmanyananusira sastra; Treatise Conforming to the
Correct Logic of Abhidharma]. 80 juan. By Sanghabhadra, trans.
Xuanzang 285 (600?2-664) in 654 C.E. Tno. 1562, vol. 29.

Apidamo xianzong lun W] ER2E BB [Ske.
*Abbidbarmakosasastrakarikavibbasya,
*Abbidbarmasamayapradipika sastra, or
*Abbidbarmapitakaprakaranasisana sastra; Clarification of
Abhidharma Tenets]. 40 juan. By Sanghabhadra (Zhongxian %
B%; of the Sth c.), trans. Xuanzang Z 3% (6002-664) between 651
and 652 C.E. T'no. 1563, vol. 29.

Apitan ganluwei lun W EEZE T 8EWKGR [Ske. *Abbidbarmamyta-



131

rasa sastra, * Abbidbarmamyta sastra; Treatise Containing the
Essential Juice of the Abhidharma]. 2 juan. By an unknown
translator. 7'no. 1553, vol. 28.

Apitan xin lun FIML2056 [Ske. *Abbidbarmasara,

*Abbidbarmabydaya sastra; Abhidharma Heart Treatise]. 11
juan. Translated by Samghadeva (Sengjietipo f4I#2%; of 4th c.)
and Lushan Huiyuan JELLIE% (334-416) in 391. T'no. 1544,
vol. 26.

Dasheng gnang bailun shilun KIEE ke [Ske. *Catubsataka-
vreti; Commentary on the Dasheng Guang bailun KIEE
ifi (Mahayana-Vaipulya One Hundred Treatise)]. 10 juan. By
Dharmapila, trans. Xuanzang %% (6002-664) in 650. T'no.
1571, vol. 30.

Pasicaskandbaka of Vasubandbu and Pavicaskandbakavibbisa of
Sthiramati. For critical edition of the former see Steinkellner,

E., Li, Xuezhu (eds.), 2012; for the Vibhasa, see Kramer J (ed.),
2014: Sanskrit Texts from the Tibetan Autonomous Region,
published by China Tibetology Center and Austrian Academy of
Sciences.

Sambkhya-karika. Edited by Sharma Dutt. Poona (Puna): The
Oriental Book Agency, 1933.

Sphutartha Abbidbarmakosa-Vyakhya of Yasomitra. Edited by Swami
Dwarikadas Shastri. Varanasi: Bauddha Bharati Series-5, 1970.
Tibetan translation by Visuddhasimha, et al. Derge Work No.
4092, vol. 142.

Yibu zonglun lun BE 3w [Ske. *Samayabbeddparacanacakra
séstra of Vasumitra (Tib. dbyig bshes; Ch. Shiyou t#&); Treatise
on the Wheel of Different Tenets]. 1 juan. Trans. Xuanzang 244
(6002-664) in 662; T'no. 2031, vol. 49; Tibetan translation by T.
Dharmakara and Bzan-skyon, Gzhung lugs ky: bye brag bkod pa’
khor lo, Derge Work no. 4138, vol. 167.

Za apitan xin lun REFERR0G [Ske. *Samyuktabbidbarmabrdaya
Sastra; Heart of Scholasticism with Miscellaneous Additions].

11 juan. Trans. Samghavarman (Senggiebamo fEIEREE; active
between 434-442), et al. in 434. T'no. 1552, vol. 28.

Secondary Sources



132

Bareau, A. Les sectes bouddhigues du petit véhicule [Buddhist sects
of the small vehicle]. Saigon: Ecole frangaise d’Extréme-Orient,
1955.

——— “Trois traités sur les sectes bouddhiques attribues a
Vasumitra, Bhavya et Vinitadeva’ [Three treatises on the
Buddhist sects attributed to Vasumitra, Bhavya and Vinitadeva].
Journal Asiatique [Asiatic Journal] 242 (1954): 229-66.

Bhikku Analayo. ‘Rebirth and the Gandhabba’.
Mahachulalongkornrajavidyalaya University Journal of Buddbist
Studies 1 (2008): 91-105.

Bronkhorst, J. Buddbism in the Shadow of Brabmanism. Leiden:
Brill, 2011.

Bryant, E.F. ‘Agency in Samkhya and Yoga: The Unchangeability
of the Eternal’. In Free Will, Agency, and Selfhood in Indian
Philosophy, edited by Matthew Dasti and Edwin Bryant, 16-40.
New York: Oxford University Press, 2013.

Chau, T. The Literature of the Personalists of Early Buddhism, Vol.
39. Delhi: Motilal Banarsidass Publisher, 1999.

Cox, Collett. Disputed Dharmas: Early Buddbist Theories on
Existence. Seattle: University of Washington Press, 1997.

Cuevas, B. ]. ‘Predecessors and Prototypes: Towards a Conceptual
History of the Buddhist Antaribhava’. Numen 43, no. 3 (1996):
263-302.

Demiéville, P. ‘L'origine des sectes bouddhiques d’apres Paramartha’
[The origin of the Buddhist sects according to Paramartha].
Meélanges chinois et bouddhiques [Miscellany of Chinese and
Buddhist Studies] 1 (1931-1932): 15-62.

——— ‘Les versions chinoises du Milindaparniha’ [Chinese version
of the Milindapariha). Bulletin de I’Ecole frangaise d’Extréme-
Orient [Bulletin of the French School of Asian Studies] 24
(1924): 1-253.

Dhammajoti, K.L. Sarvastivada Abbidharma. Hong Kong: Centre
of Buddhist Studies, 2007.

Frauwallner, Erich. Studies in Abbidbarma Literature and the Origins
of Buddhist Philosophical Systems: Translated from the German
by Sophie Francis Kidd as Translator and under the Supervision of
Ernst Steinkellner as Editor. New York : SUNY Press, 1995.



133

Garfield, J. L. Engaging Buddbism: Why It Matters to Philosophy.
Oxford: Oxford University Press, 2014.

Gethin, Rupert. “The Five Khandhas: Their Treatment in the
Nikayas and Early Abhidharma’. Journal of Indian Philosophy 14,
no. 1(1986): 35-53.

Hirakawa Akira V)15, Buddbist Chinese-Sanskrit Dictionary.
Tokyo: Reiyukai @K &, 1997.

. Index to the Abbidbarmakosabbasya W R EAR &z 5], 3
vols. Tokyo: Daizd Shuppan Kjttihix, 1977.

Ikeda, R. ‘On the Functions of Antarabhava’. Indogaku Bukkyogaku
Kenkyi FNEEHHZERWIFE [Journal of Indian and Buddhist
Studies] 39, no. 2 (1991): 926-922.

Kritzer, R. ‘An Atman by Any Other Name: Two Non-Buddhist
DParallels to Antarabbava’. Indogaku Bukkyogakn Kenkyn EINES:
Hh#EEIRSE [Journal of Indian and Buddhist Studies] 47, no. 1
(1998): 506-500.

—— ‘Ripa and the Antaribbava’. Journal of Indian Philosophy 28
(2000): 235-72.

. ‘Semen, Blood, and the Intermediate Existence’. Indogaku
Bukkyogaku Kenkyn FNESHBEEWIFE [Journal of Indian and
Buddhist Studies] 46, no. 2 (1998): 1031-1025.

La Vallée Poussin, Louis de. LAbbidbarmakosa de Vasubandhbu
[The Abbidbarmakosa by Vasubandhu]. Paris: Paul Geutner,
1926.

Lamotte, Etienne. ‘Problemes concernant les textes canoniques
Mineurs’ [Problems with Minor Canonical Texts]. Journal
Asiatique [Asiatic Journal] 244 ,no. 3 (1956): 249-64.

——— La traité de la grande vertu de sagesse (Mabaprajiiaparamita
Séstra) [The Treatise on the Great Virtue of Wisdom
(Mahéaprajiaparamiti Sastra)]. Louvain: Institut Orientaliste
de Louvain, 1944.

Lusthaus, D. Buddbist Phenomenology: A Philosophical Investigation
of Yogicara Buddhism and the Ch’eng Wei-shibh Lun. New York:
Routledge Press, 2014.

Mahony, William K. ‘Concepts of the Soul in Indian Religions’. In
Death, Afterlife, and the Soul, edited by Lawrence E. Sullivan,
189-98. New York: Macmillan Publishers, 1987.




134

Masuda, J. Origin and Doctrines of Early Indian Buddhist Schools: A
Translation of the Hsiian-Chwang Version of Vasumitra’s Treatise.
Leipzig: Verlag der Asia Major, 1925.

Matsushima, H. ‘Sanghabhadra on Karma and Momentariness’.
Indogaku Bukkyogaku Kenkyn ENEZHBERIIFE [Journal of
Indian and Buddhist Studies] 58, no. 3 (2010): 1159-63.

Mejor, Marek. Vasubandhu’s Abbidharmakosa and the Commentaries
Preserved in the Tanjur. Stuttgart: Franz Steiner Verlag Stuttgart,
1991.

— “Vasubandhu’s Abbidharmakosa in non-Buddhist
philosophical treatises’. Buddhist Studies 8 (2008): 119-50.

Nagasawa, J. ‘A Problem Concerning the Mirror Simile Found in the
Samdhinirmocana-sitra’. Indogaku Bukkyogaku Kenkyi F1JE&
EHZERIEST [Journal of Indian and Buddhist Studies] 7, no. 2
(1959): 647-50.

Nattier, J. J. ‘Mahasamghika origins: The Beginnings of Buddhist
Sectarianism’. History of Religions 16 (1977): 237-72.

Oberlies, Thomas. ‘Der Gandharva und die drei Tage Wihrende
“Quarantine” [The Gandharva and the three-day quarantine].
Indo-Iranian Journal 48, no. 1-2 (2005): 97-109.

Pradhan, Pralhad, ed. Abbidbarmakosabbisya of Vasubandbu.
Patnam: Jayasawal Research Institute, 1967.

Pruden, L. Abhidharmakosabhiyam, English Translation of Poussin,
Louis de la Vallée. 1923-1931/1980. LAbhidharmakosa de
Vasubandbu. 6 vols. Bruxelles: Institut Belge des Hautes Etudes
Chinoises, 1971. Berkeley: Asian Humanities Press, 1988.

Radich, Michael. ‘Ideas about Consciousness in Fifth and Sixth
Century Chinese Buddhist Debates on the Survival of Death
by the Spirit, and the Chinese Background to *Amalavijfiana’.

In A Distant Mirror: Articulating Indic Ideas in Sixth and
Seventh Century Chinese Buddbism, edited by Lin Chen-kuo

and Michael Radich, 471-512. Hamburg: Hamburg University
Press, 2014.

Sanderson, Alexis. “The Sarvastivida and Its Critics: Anitmavada
and the Theory of Karma’. In Buddhism into the Year 2000:
International Conference Proceedings, 33—48. Bangkok:
Dhammakaya Foundation, 1994.



135

Schmithausen, Lambert. Plants in Early Buddhism and the Far
Eastern Idea of the Buddba-Nature of Grasses and Trees.
Lumbini: Lumbini International Research Institute, 2009.

——— The Problem of the Sentience of Plants in Earliest Buddbism.
Studia Philologica, monograph series VI. Tokyo: The
International Institute for Buddhist Studies, 1991.

Siderits, Mark. Buddhism as Philosophy. Indianapolis: Ashgate, 2007.

Skilling, P. ‘Rehabilitating the Pudgalavadins: The Monastic Culture
of the Vatsiputriya-Sammitiya School’. Journal of Buddbist
Studsies 8 (2016): 1-55.

Stcherbatsky, Theodore. “The Soul Theory of the Buddhists’.
Bulletin de [’Academie des Sciences de Russie [Bulletin of the
Russian Academy of Sciences] (1919): 823-958.

Stone, J. Right Thoughts at the Last Moment: Buddhism and
Deathbed Practices in Early Medieval Japan. Honolulu: Kuroda
Institute, University of Hawai‘i Press, 2016.

Teramoto, E. SFARYIME. Zo-Kan-Wa sanyaku taiko I bu shii rin
ron BN =FRONEEEE BR 5= [ Tibetan-Chinese-Japanese
Parallel Edition of Samayabhedoparacana-cakra sistra). Tokyo:
Kokusho kankokai BIETIfT€, 1974.

Tsukamoto, K. The Cycle of the Formation of the Schismatic Doctrines.
Berkeley: Numata Center for Buddhist Translation and
Research, 2004.

von Rospatt, A. The Buddbist Doctrine of Momentariness: A Survey
of the Origins and Early Phase of this Doctrine up to Vasubandbu.
Alt-und nue-indische Studien [Ancient and New Indian Studies]
47. Stuttgart: Franz Steiner Verlag, 1995.

Watson, Alex. ‘Bhatta Ramakantha’s Elaboration of Self-Awareness
(svasamvedana), and How It Differs from Dharmakirti’s
Exposition of the Concept’. Journal of Indian Philosophy 38, no.
3(2010): 297-321.

——— “The Self as a Dynamic Constant: Rimakantha’s middle
ground between a Naiyayika eternal self-substance and a
Buddhist stream of consciousness-moments’. Journal of Indian
Philosophy 42, no. 1 (2014): 173-93.

——— The Self’s Awareness of Itself: Bhatta Ramakantha’s
Arguments against the Buddbist Doctrine of No-Self. Wien:



136

Publications of the De Nobili Research Library, 2006.

Werner, Karel. ‘Book Review: The Problem of the Sentience of Plants
in Earliest Buddbism by Lambert Schmithausen (Tokyo, The
International Institute for Buddhist Studies, 1991)’. Journal of
the Royal Asiatic Society 9, no. 1 (1999): 183-84.

Yao Zhihua WKIGEE. Yibu zonglun lun S5 345 [Ske. Samaya-
bheddparacana cakra; Treatise of the Wheel of the Different
Divisions of the Tenets]. Gaoxiong: Foguang chubanshe ¢t
hitk, 1996.

Yinshun ENE. Shuo yigie youbu weizbu de lunshu yu lunshi zhi
yanjin F—Y)HA RS L5 & BLERATZ TS [Research on the
Sarvastivida Abhidharma Treatises and Sarvastivadin Masters].
Taipei: Zhengwen chubanshe ER ik, 1978.

——— Zhongguan lun song jiangji TEGERAERRC [Lecture Notes on
the Stanzas of the Mulamadhyamakakarika). Taipei: Zhengwen
chubanshe 1EE HRktE, 1981.



The Transformation of the Theory
of Zhongxing ¥k (Skt. Gotra)
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Abstract: Although the Larikavatara-sutra [Ch. Lenggie jing 13
{n%g; Satra of Lanka] and the Mabdaparinirvina-Sitra [Ch. Da
boniepan jing RAFIRHREE; Nirvana Satra] are perhaps the most well-
known texts when discussing the theory of gotra (Ch. Zhongxing ¥
%k caste), the first classical Chinese translation manuscript which
introduced and classified the theory of zhongxing is the Pusa dichi
Jing EWERFFAL [Satra of Stages of Bodhisattvas]. In this article, I
will investigate the history of the comprehension regarding zhongx-
ing theory, from the translation of the Pusa dichi jing to Xuanzang
2455 (600?-664) translations.

I argue that although the Pusa yingluo benye jing PREEAEAL
[Satra of the Diadem of the Primary Activities of the Bodhisattvas]
utilized the theory of zhongxing in the Pusa dichi jing, the Pusa
yingluo benye jing changed the explanation concerning the zhongx-
ing. The reason is that the Pusa yingluo benye jing combined the
xing zhongxing VEFEYE (principle gorra) and the xi zhongxing EM:
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#E (habit gotra) with the stages of a bodhisattva and minimized the
importance of the xing zhongxing in order to deny the existence of
the beings who cannot achieve enlightenment.

Importantly, although there was some criticism regarding the
theory of zhongxing in the Pusa yingluo benye jing from the fifth
century, it is very likely that this kind of theory was mainstream in
Chinese Buddhism before Xuanzang’s translations.

Keywords: Pusa yingluo benye jing, BE¥S AR, zhongxing (Skt.
gotra), bodhisattva-stages

s is widely known, the theory of five types of zhongxing T

% (Skt. gotra; caste) gained prominence largely owing to the
translations of Xuanzang 8% (6002-664), such as the Fods jing lun
485" [Commentary on the Sutra of stages of Buddhahood] and
Cheng weishi lun JRMERGR [Discourse on the Perfection of Con-
sciousness-only]. In this article, I intend to investigate the theory of
zhongxing prior to these translations.

To the best of my knowledge, although the Larnkivatara-sitra
[Ch. Lenggie jing H5{%E; Sutra of Lanka] and the Mahaparinirvana
Satra [Ch. Da boniepan jing KIIEHR%E; Nirvana Satra] are perhaps
the most well-known texts when we talk about the zbongxing theory,
the first classical Chinese translation manuscript which introduced
and classified the zhongxing is the Pusa dichi jing EERIFFES [Ske.
Bodbisattvabhimi-siitra; Sutra of Stages of Bodhisattvas].! As a first

' The related portion of Sanskrit is ‘tatra gotram katamat / samasato gotram

dvividham / prakrtistham samudanitam ca / tatra prakrtistham gotram yad
bodhisattvinim sadiyatanaviSesah / sa tadrsah paramparagato anidikiliko dhar-
matipratilabdhah / tatra samudinitam gotram yat puarvakusalamalibhyasat
pratilabdham / tad asminn arthe dvividham apy abhipretam / tat punar gotram
bijam ity apy ucyate dhatuh prakrtir ity api / (BBh,2)’. That of classical Chinses
translation is ‘AT REME? BEEA —. —F MMM, —HHEME. RS, 2%
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step, therefore, I will investigate the history of the comprehension
regarding the zhongxing theory coming from the translation of the
Pusa dichi jing. After that, I will concentrate on the relationship
between the zhongxing and the bodhisattva stages emphasized by
the Pusa yingluo benye jing BIEAZELL [Sutra of the Diadem of the
Primary Activities of the Bodhisattvas].

1. The Bodhisattva-stages and the Pusa Yingluo Benye Jing
PR AR SR

The theory of bodhisattva-stages is extremely significant for Chi-
nese Buddhism, especially regarding practice and meditation. The
bodhisattva-stages gradually grew from forty-two to fifty-two. It
was believed that terms like shizhu 113 (ten stages of development),
shixing 14T (ten stages of transcendence), shi buixiang +48IA (ten
types of reward), shidi -1l (ten stages of development), dengjue 5
% (equal enlightenment), and miaojuc #% (ultimate enlighten-
ment) came from the Da Fangguang fo huayan jing K77 M5
£ [Skt. Avatamsaka satra; Sutra of Flower Garland]. However, ac-
cording to recent research, the twelve stages, such as shixin 115 (ten
kinds of faith), dengjue and miaojue, are first found in the Renwang
Jing 1~ F4& [Satra of Benevolent King] and Pusa yingluo benye jing
PR ACSEAL [Sutra of the Diadem of the Primary Activities of the
Bodhisattvas].?

It has been suggested that the Renwang jing, Fanwang jing ¥4
#¢ [Brahma’s Net Suatra], and Pusa yingluo benye jing were written, in
that order, in the fifth century.* What is more, these three scriptures
were written in the Northern Liang JL#, alternatively written by the
monks who came from the Northern Liang by the second half of the

AN ATRES, BiAMHge, MAGT5EH, ST, BREE, BerESEmE, 2
BB, MR T, BRI, BRNE (Pusa dichi jing EWHERFFEE [Sutra
of Stages of Bodhisattvas], 7'no.1581, 30: 888b2-888b7).

> Mizuno, ‘Gojunii no bosatsu kaiisetsu’.

3

Funayama, ‘Jironsha to Nancho kyogaku’, 137.
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fifth century in order to revive Buddhism.* On the other hand, the
theory has also been put forward that Pusa yingluo benye jing was cre-
ated in the Southern dynasty by the second half of the fifth century,
because the Pusa yingluo benye jing was recognized in the Southern
dynasty before its prevalence in the Northern dynasty.

As noted above, both the Renwang jing and Pusa yingluo benye
Jing were created in China in the fifth century, and asserted the
theory of bodhisattva-stages. It is interesting that there is no other
scripture known in Indian Buddhism which asserts shixin 115,
shizhu ¥, shixing 14T, shi buixiang 137 except for the She
Dasheng lunshi # KFEEE [Commentary on the Compendium of
the Great Vehicle] translated by Paramartha Hiif (499-569). That is
to say, it is clear that the She Dasheng lunshi translated by Paramartha
was influenced by the theory of bodhisattva-stages in the Pusa yin-
gluo benye jing. Concerning this, Mizuno Kogen 7KEF5ATC shows the
possibility that Paramirtha adopted the theory of bodhisattva-stages
from the Pusa yingluo benye jing because of the suggestions of his
Chinese disciples.® We can therefore recognize the influence of the
Pusa yingluo benye jing on Chinese Buddhism.

2. The Establishment of the Pusa Yingluo Benye Jing

According to recent research, the Renwang jing was created by 482.”
Although there was a certain degree of suspicion harbored toward
the Renwang jing in ancient China, for example in the Chu sanzang
gi ji H=FEECEE [Collected Records concerning the Tripitaka] of
Sengyou 11 (445-518), the text began to enjoy greater popularity,
and was particularly valued by the time of Zhiyi #5H (538-597).

Mizuno, ‘Gojunii no bosatsu kaiisetsu’.

Funayama, ‘Giky6 bonmokyd seiritsu no shomondai’.

Mizuno, ‘Gojunii no bosatsu kaiisetsu’.

Funayama, ‘Giky6 bonmokyd seiritsu no shomondai’.

Regarding the establishment of the Renwang jing, see Mochiduki, ‘Ninné
hannya haramitsu kyd no shingi’; Funayama, ‘Gikyd bonmokyo seiritsu no

shomondai’; Mizuno, ‘Ninné hannya ky6 no seiritsu katei nitsuite’.
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Matsumoto Fumizaburd #AAX =B points out that the Pusa yin-
gluo benye jing imitated the Avatamsaka sutra and the Fanwang jing
directly.” As noted above, the Pusa yingluo benye jing was influenced
by the Renwang jing and was prevalent before the establishment of
the Dilun tradition #l5#5%."° In this paper, therefore, I will primari-
ly discuss the Pusa yingluo benye jing, with reference to its theory of
zhongxing M

In the doctrine of Tiantai K&, the Pusa yingluo benye jing is used
as the basis for the fifty-two stages. Satd Tetsuei BT 9% states that
the fifty-two stages for a bodhisattva were established by the time of
the Pusa yingluo benye jing.'> Furthermore, Satd arranges eight kinds
of texts which had influenced the Pusa yingluo benye jing."

Da Fangguangfo huayan jing K77 B #EE RS by Buddhabhadra
(Fotuobatuoluo #EFEERFESE; 358-429);

Pusa benye jing ETEAIER (=Pusa yingluo benye jing ETEREEA
SE£), translated by Zhigian 3Gk (fl. 223-253);

Shizhu jing +{E4§ [Satra on the Ten Stages], translated by
Buddhayasas (Fotuoyeshe #FEHRE; of the Sth c.) and
Kumarajiva (Jiumoluoshi MEEERE(T; 344-413)

Pusa dichi jing ETERFFEE, translated by Dharmaksema
(Tanwuchen 2fi#f; 385-433)

Mobhe boreboluoms jing FEFINCE A AR [Ske. Pasica-vimsati-
sabasrika-prajiia-paramita) or Da zhidu lun K& FE [Ske.
*Mahaprajiidparamita-sastra), translated by Kumarajiva;

? Matsumoto, Butten hibyo ron, 408.

1 Regarding the period of establishment of the Pusa yingluo benye jing, Sato-
Sat6 Tetsuei states that it was written from 420 by 515. See Satd, Zoku tendaidai-
shi no kenkyi, 109.

"' Regarding the establishment of the Pusa yingluo benye jing, see Sakaino,
Shina Bukkyoshi kowa ue, 490-491; Satd, Zoku tendaidaishi no kenkyn; Funaya-
ma, ‘Gikyd bonmokyé seiritsu no shomondai’, 54-78.

12 Sato, Zoku tendaidaishi no kenkyi, 92.

3 Sato, Zoku tendaidaishi no kenkyi, 100.
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Zhonglun Wi [Skt. Madbyamaka-sastra), translated by
Kumarajiva;

Renwang bore jing I~ F A4S, by an unknown author;

Fanwang jing FHIEL, by an unknown author.

It is worth emphasizing that, with the exception of the Renwang
Jing, the Pusa dichi jing is the only text that clearly presents the
zhongxing theory. That is, it is extremely possible that the theory of
zhongxing as presented in the Pusa dichi jing is utilized by the Pusa
yingluo benye jing. Regarding this, Satd points out that the translated
terms in the Pusa yingluo benye jing are the same as those in the Pusa
dichi jing. Therefore, we can conclude that the author of the Pusa
yingluo benye jing drew on the thought and terms of the Pusa dich:

Jing*
3. The Theory of Gotra in the Pusa Yingluo Benye Jing

Let us return to the discussing about the zhongxing. The Pusa yin-
gluo benye jing utilizes the xi zhongying BREME (natural caste) and
xing zhongxing TEREE (habit caste), which come from the Pusa dichi
Jjing, and states the x7 ghongxing BN, xing zbongxing VERETE, dao
zhongxing HEREME (path caste), sheng zhongxing B (saint caste),
dengjue xing SF8VE (equal enlightenment), and miaojue xing Y5
£ (ultimate enlightenment). For this reason, at least from the per-
spective of zhongxing, it is clear that the purpose of the Pusa yingluo
benye jing is to inherit and transform the theory concerning zhongx-
ing in the Pusa dichi jing.” 1 will therefore investigate the depiction
of gotra as found in the Pusa yingluo benye jing first.'®

Y Satd, Zoku tendaidaishi no kenkyi, 103-104.

5 For instance, the ‘shixin’ 11 of ‘xi zhongxing’ FRVE in the Renwang jing
influenced the Pusa yingluo benye jing. See Satd, Zoku tendaidaishi no kenkyi,
107.

¢ As is widely known, gotra was translated as both zhongxing Tk and
zhongxing FVE before Xuanzang’s translations. The Pusa yingluo benye jing uti-
lizes zhongxing FEYE mainly.
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The explanation that the x7 zhongxing is the lower stage for prac-
tice, and meditation is as the following:

It is not right that all buddhas and bodhisattvas can achieve xzan-
sheng gno BEER (fruit of wisdom and sage) without shijie famen -+
TBIZM (gate of ten precepts). The chuzbu xiang #MIAH (feature of
first development) is the first one in habit zhongxing. The tollowing
nine beings gradually expand and achieve the jiuzhu JU{¥: (nigh types
of stableness), shixing 11T (ten types of transcendence), shi huixiang
48] (ten types of reward), shidi -1l (ten stages of development),
and wugon di #EYGHt (the pure stage). The unimaginable practice
will also expand.

AUk — Ul E AR RIAF R BEEIRE, A R, 2
MHERERS—A, W02 PR T E, 2 uE 1+
e -t YR, IR TR AT

That is to say, the xi ghongxing is the first step for the feature of first
development, followed by the jinzhu JUE: (nigh types of stableness),
shixing 147 (ten types of transcendence), shi huixiang 1A (ten
types of reward), shidi 1L (ten stages of development), wugon di
myEtth (the pure stage). The x7 zhongxing is the lowest stage for the
practice of beings.

It is extremely important to note that the Pusa yingluo benye jing
identifies six kinds of zhongxing:

Buddha’s disciples! Six kinds of ghongxing include 1. x7 ghongxing
B (natural caste), 2. xing zhongxing PEFEME (habit caste),
3. dao zhongxing HBREVE (path caste), 4. sheng zhongxing BEREME
(saint caste), S. dengjue xing FH8VE (equal enlightenment), and 6.
miaojue xing YWEVE (ultimate enlightenment). They are also called
linjian 7NB: (six types of persistence), namely, 1. jian xin B3
(faith persistence), 2. jianfa Bi% (rule persistence), 3. jianxin B&
(practice persistence), 4. jiande 548 (virtue persistence), 5. jianding

7 Pusa yingluo benye jing, T no. 1485, 24: 1.1012b10-1012b14.
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EXTH (worship persistence), and 6. jianjue B%4 (enlightenment per-
sistence); also named Liuren 75 (six types of patience), including 1.
xinren {5 (faith patience), 2. faren 1532 (rule patience), 3. xiuren
B (practice patience), 4. zheng ren IEX (original patience), S.
wugon ren JEYGE (pure patience), and 6. yigiezhi ren — Y& (the
whole wisdom patience). They are also called linhui 75 (six types
of wisdom), namely, 1. wenbui FiE (hearing wisdom), 2. sthui &
= (considering wisdom), 3. xiubui 1E3& (practice wisdom), 4. wux-
iang bui JEME (no feature wisdom), S. zhaoji hui WEEE (quiet
wisdom), and 6. jizhao hui FHEEE (lightening wisdom); alternative-
ly, liuding 755E (six types of meditation): namely, 1. xixiang ding ¥
FE (habit meditation), 2. xingding TE%E (natural meditation), 3.
daobui ding #EEE (meditation of the wisdom on path), 4. daozhon-
ghui ding HEREEE (meditation of the wisdom on seeds of path), S.
dabui ding KEE (immense wisdom meditation), and 6. zhengguan
ding IEBE (observation meditation); alternatively liuguan 7581 (six
types of observation), namely, 1. zbugnan {381 (stableness observa-
tion), 2. xingguan 178l (transcendence observation), 3. xiangguan
M)l (reward observation), 4. diguan M (stage observation), S.
wuxiang guan JEAHBL (observation without feature), and 6. yigie-
zhongzhi guan —YJFEE B (observation on the wisdom of all seeds).
Buddha’s disciples! There is no buddha or bodhisattva who does not
enter these six kinds of shixiang famen BAHIEF (dharma gate of re-
ality) of ming gnanjueding liaoyi BABIIRE T 3% (clarifying ultimate

meaning).

! FNREMERE, PraE AR PERRTE AR SR SR R
T BANE IR B TR B TR A0 B TR A B A0 BT
IRGEREE; 1B NE: BN REMER IR R0 — U1 18
FoNE MR BB NS RS BUIRE,; BA/E: BN
S P ~ 2 5 RS S R IR B 1R AN (R 1T
Iy S AL — DR L. Bh ! — DS E R, BEAALES
MR, DVE TR E IR

S Pusa yingluo benye jing, T no. 1485, 24: 1012b25-1012c5S.
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The xing zhongxing and xi zhongxing are stated in the Pusa dichi
jing. They are utilized by the author of the Pusa yingluo benye jing
and added with dao zhongxing, sheng zhongxing, dengjue xing and
miaojue xing. In these six kinds of zhongxing, xi zhongxing is the
lowest zhongxing.

Regarding the relationship between the xz ghongxing and the
bodhisattva stages, the Pusa yingluo benye jing states:

Buddha’s disciples! The being who usually draws back and goes
forward awake three Bodhi-hearts before shizhu. A great number of
beings study and practice Buddhist teaching. They are called ruifen
shangen BITEM (good root with withdrawal). Pious men! You
can enter shizhu if you continued shixin practice for yijie —4 (one
kalpa), erjie — &) (two kalpas) or shijie +¥)] (ten kalpas). Zbengguan
will appear if this person practiced diliu boreboluomi 57~ IR 5
# (the sixth wisdom) at this moment. One will stay in the seventh
stage and never draw back again if he met a buddha or bodhisattva. It
is called tuifen #57 (withdrawal) before the seventh stage. Buddha’s
disciples! The butui AR (without withdrawal) is to enter the sixth
wisdom, practice and enter dingwei i (meditation position) in
kongwuwo “EJEIK (emptiness with selflessness). Buddha’s disciples!
One will draw back from Bodhi-heart if he did not meet a buddha or
bodhisattva. There are 80,000 people who drew back in the people
whom I first met. For instance, although Jingmu tianzi #HKF
(Prince of Pure Eyes), Facai wang %4 F (King of Dharma-treasure),
Shelifu A (Sariputra) wanted to enter the seventh stage, they
met bad causes so that drew back from the stage of xz ghongxing.

Wy FREES, HMELRT—VINKRES, =320, AERD
A, HATHRE, BRLHPTE, 2ROBR. #ESE T HF 8=
8, A, BT HE, SATE, BB —EEHB M,
BN RCE AR, \EBIBAT, 1B AR O ek, tHE
UM, HERE. AL, A% 807, M ERRE, A
FANBREELT, RERBANTE, BREmE, BAEN. H1! 5
EERE, &8 —8 28, BERD, wka%K+h, A
JUBNR. N H R 34 £ &%, AL, P EER
I, BANRKAZ BN, ABERIEA, BASNE."
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It means ‘x7 zhongxing = above the seventh stage’, and one can enter
shizbu if he continues shixin practice for one kalpa, two kalpas or
ten kalpas. Furthermore, one will stay in the seventh stage and never
draw back again if he met the a buddha or bodhisattva. This expla-
nation means that all beings can enter and surpass the seventh stage,
and enter the stage of x7 zhongxing if they continued their practice.
Through the investigation above, it is clear that, according to the
Pusa yingluo benye jing, all beings can achieve not only xz zhongxing,
but xing zhongxing if they continue their practice. In this way, the
xing ghongxing asserted by the Pusa dichi jing is considered to exist in

all beings. *

4. The Theory of Zhongxing in Chinese Buddhism and the
Pusa Yingluo Benye Jing

Through the prior discussion, we can recognize that the Pusa yingluo
benye jing inherited the forty-two bodhisattva-stages in the Renwang
Jing, and combined ‘xi zhongxing, xing zhongxing, dao zhongxing,
sheng zhongxing’ with ‘shizhu, shixing, shibuixiang, above the first
stage’ to demonstrate that all beings can achieve the stage of Buddha-
hood. In this section, I will investigate the influence of this particular
zhongxing theory on later Chinese Buddhism.

As noted above, the Pusa yingluo benye jing was created in the
fifth century in China. I will therefore discuss the case in the first
half of the sixth century. Firstly, let us see the relative portion in the
Jingangxian lun EMLIG [Treatise written by Diamond sage]:*!

We can divide bodhisattvas into two types from a wide stand. They

Y Pusa yingluo benye jing, T no. 1485, 24: 1014b27-1014c12.

2 As is widely known, xing zhongxing YR in the Pusa dichi jing (benxing
zhu zhongxing AVEAAEYE in the Yugieshi di lun translated by Xuanzang) is con-
sidered to be the possibility of becoming a buddha. Namely, this kind of gozra
exists only in some beings, not all beings.

21 Takemura and Otake, Kongosen ron.
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are bodhisattvas above the first stage and those before the first stage.
There are two types of bodhisattvas before the first stage, namely
from the perspectives of outside and inside respectively. There are
two types of inside bodhisattvas, namely mature and unmatured
ones. Tathagata usually protects grown bodhisattvas who are at the
stage of xingzhong jiexing YEREMRAT (nature of caste). It is called shan
hunian Zi#.Z (being good at protecting). Furthermore, attaching
immature bodhisattvas who are at the stage of x7 zhongxing is called
shan fuzbu Z)E (being good at relying). The reason why they are
called protecting and relying is that these bodhisattvas cannot enter
stage of nature if tathigata did not protect and attach them. ... The
grown beings are those people who sight three kinds of two essences
and two kinds of selflessness at the stage of zhongxing jiexing. .....It
is called ‘mature root’ because one will not draw back again when he
achieves the first stage. .....Immature beings are those people who
are at the stage of xz zhongxing. However, there are also two types of
xi ghongxing, namely decided and undecided castes. Although the
beings called undecided caste practiced various merits and wisdoms,
they cannot enter stage of nature or the first stage so that there are
still expanding and drawing back in them. These beings are called un-
matured root. ...... They will not draw back if they met buddhas and
bodhisattvas. If not, they will draw back from Bodhi-heart and fall
on the stage of outside two vehicles. Thus, there are both withdrawal
and no withdrawal in the x7 zhongxing beings.
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The theory of zhongxing in Jingangxian lun is extremely significant
for ghongxing thought in Chinese Buddhism in the sixth century
because this manuscript is the lecture notes of Putiliuzhi 2
(Skt. Bodhiruci; active 508-535). The conclusion is that the theory
of zhongxing in the Jingangxian lun was strongly influenced by that
in the Pusa yingluo benye jing. Namely, the beings who are at the
stage of x7 ghongxing or xing zhongxing are at the stage before the
first stableness stage. They cannot enter stage of nature if there is no
protection from tathigata. It is clear that this assertion is very similar
to the theory of zhongxing in the Pusa yingluo benye jing. In partic-
ular, terms such as ‘digian zhongxing jiexing HATYEREMEAT and
‘ueding ru yu xingdi PEE AFRTERL are related to those in the Pusa
yingluo benye jing. For this reason, we can recognize the influence on
the Dilun tradition in the earlier period of the theory of zhongxing in
the Pusa yingluo benye jing.

We also find the influence of this theory of zhongxing in the trea-
tises written by Huiyuan &% (523-592) of the Jingying temple 3
#F, as below:

It is interpreted that there are three meanings about digian I
(before stableness stages). The first one is youduan yi Fi#iF% (disrup-
tion meaning), namely delusion could be cleared up gradually in four
kinds of stableness and ignorance. Thus, as is said in the Pusa dichi
Jjing, because erzhang —-F (two types of obstacle) is pure in the stage
of ghongxing, one can enter the stage of happiness by cutting vari-
ous delusion at stage of nature. The second one is youfu yi FIRF%
(hidden meaning). That is, although one can control delusion at the
stages of four kinds of slight stableness, he cannot cut them entirely
forever. It is called furen {RE (being hidden) in the Renwang jing.
The third one is weiduan weifu yi REIARIRFE (the meaning without
disruption and being hidden). It cannot be extinguished in four
kinds of slight influence. Therefore, as is said in the Xzangxu jietuo
Jing MBIRRRAS [Ske. Samdbinirmocana Sitra; Noble Sutra of the
Explanation of the Profound Secrets], as for the bodhisattvas at the

* Jingangxian lun, Tno.1512,25: 1.830a19-830b13.
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stages before stableness stages, there is still worry and good dharma,
so that we cannot call it prior wisdom (shang boluomi FIK 5 %).
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This is Huiyuan’s interpretation concerning the stage of zhongxing.
It is very important that Huiyuan considers the ghongxing in the
Pusa dichi jing to be at the stages before stableness stages. What is
more, zhongxing which is stated in the Pusa dichi jing is at a lower
level because a bodhisattva at the stages before stableness stages is still
in delusion. In trying to establish the basis for Huiyuan’s explana-
tion, we find that it is not his own creation, but rather is influenced
by the theory of zhongxing in the Pusa yingluo benye jing.

On the other hand, Jizang & (549-623) has a different inter-
pretation from that of the Dilun tradition in his article, the Fabua
yishu F#FEHi [Commentary on the Lotus Satra]:

The third one is as following. X7 zhongxing is said the step without
withdrawal, and dao zhongxing is said transcendence without
withdrawal. It is called mind without withdrawal because one can
achieve the step without generating and stop his thinking above the
first stage. The third one is as following. One said, there are four
steps without withdrawal. The shixin, shizhu is faith without with-
drawal. The shixing is the step without withdrawal. The shibuixiang
is transcendence without withdrawal. The shid: is mind without
withdrawal. It is difficult to integrate them because manuscripts
differ from each other. The Pusa yingluo benye jing states that there
is still drawing back at the sixth stage, let alone two vehicles. Because
the sixth faith is said the heart without withdrawal, we can know it

» Dasheng yizhang, T'no.1851, 44: 6.593b20-593c14.
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comes to the step without withdrawal above six kinds of faith. The
Pusa dichi jing states that there are drawing back and expanding for
bodhisattvas of zhongxing. It is the same with the Pusa yingluo benye
Jing. .....According to Nagirjuna’s explanation, the six stages of sta-
bleness with withdrawal said in the Pusa yingluo benye jing are just
for bodhisattvas before stableness, and help them to enter the first
stage. There is no drawing back in fact.
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Jizang collected and arranged a variety of thoughts and doctrines
of Chinese Buddhism from that period. It is clear that the terms ‘xz
zhongxing’ and ‘dao zhongxing’ come from the Pusa yingluo benye
Jing, and this theory of zhongxing is also similar to that of the Pusa
yingluo benye jing. Jizang also definitively identifies the Pusa yingluo
benye jing by name. We can therefore conclude that the Pusa yingluo
benye jing had been very influential in Jizang’s period, at least as far as
its theory of zhongxing is concerned.

Next, we can see the case of Zhiyan #{# (602-668), a famous
Huayan master. Zhiyan states as below in the Huayan jing neizhang-
men deng za kongmu zhang FEFEESNEMEMILEE [=Huayan
kongmu zhang ¥ #fLH#; An Essay on the Outline of Huayan]:

The zhongxing can be divided into xing zhongxing and xi zhongxing.
The xing zhongxing is based on the standpoint of essence. The xz
zhongxing is based on the standpoint of practice. It is not the hap-
piness of Buddhist dharma. It will come to be the gate of cause if

* Fabua yishu, T'n0.1721, 34: 1.461c3-461c19.
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we talk about zhongxing. For this reason, the xing zhongxing cannot
be seen as principle existence. What is more, the xz zhongxing is not
practice. Causes will increase if there was practice beyond dharma’s
nature. Hence, the meaning of zhongxing is the reason of Buddha.
It is wide and not partial to any side. It will not be partial to reason
or conclusion, principle or practice. Establishing principle and habit
is based on the stand of the whole of zhongxing. Xing ghongxing
is so-called from the standpoint of essence. The x7 zhongxing is so-
called from the standpoint of practice. This interpretation comes
from the Pusa dichi jing. On the other hand, according to the Pusa
yingluo benye jing, the ghongxing can be divided into six types. They
are the x7 ghongxing, xing ghongxing, dao zhongxing, sheng zhongx-
ing, dengjue xing and miaojue xing. This interpretation is based on
the standpoint of position, so the meaning of this is the same as that
of the Pusa dichi jing. If we want to take the standpoint of body (z
1K), we can make benyou AF (origin), xinsheng 1B (generation),
yuangi ¥ (arising), fubui 8% (merits), dinghui 7% (medita-
tion) as body. This is the standpoint of three vehicles. In contrast,
the meaning of one vehicle takes the standpoint of Samantabhadra
meditation (Ch. puxian ynanxing ¥ BFET).
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Huayan jing neizhangmen deng za kongmu zhang, T 1no.1870, 45:
2.549¢26-550al1.
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Zhiyan arranges several kinds of theory regarding the ghongxing in
that period. That is, the xzng zhongxing is based on the standpoint of
essence, and the xz ghongxing is based on the standpoint of practice.
It goes without saying that this explanation originates from the Pusa
dichi jing and Pusa yingluo benye jing. Furthermore, Zhiyan states
that these two kinds of explanation are the same. Incidentally, Zhiyan
criticizes this theory of the zhongxing from the Huayan perspective of
one vehicle thought.

Finally, I will discuss the cases after Xuanzang’s translations, es-
pecially the interpretations of the Weishi Buddhism during the Tang
dynasty. Let us see the summary in the Yugie lun ji ¥afflGwsc [Com-
mentary of the Treatise on the Foundation for Yoga Practitioners],
which was written by Dullyun #&ffi (i.e., Doryun % ffi; 2-?):

Someone asserted that there is still no difference during the stage of
ten types of faith. This is not a correct assertion. For example, the
Renwang jing states that there are three hearts before stages. They
are the xznxin {50 (heart of faith), zhuxin /0> (heart of stableness),
and jianxin B0 (heart of persistence). It is called xi zhongxing
in the stage of faith. The zbx {¥: (stableness) is shijie and shixing. It
comes to the zhuxin if we combined the two kinds of shixin. The
Jianxin is the heart of ten rewards. So far, we cannot find the Sanskrit
text of the Renwang jing and Pusa yingluo benye jing in the western
areas. But I will explain their assertion here. The Renwang jing states
there are several types of zhongxing. Namely, the xi zhongxing is
faith, and the xing zhongxing is ghuxin. The zhuxin is the shijie and
shixing. The shijie and shixing are called xing zhongxing. One asked,
why does the Renwang jing say the zhongxing at first, and state es-
sence after that? Another one answered, the initial practice is called
xi ghongxing, and the higher practice is called xing ghongxing. ......
The assertion in the Renwang jing is not correct, because there are
many differences between these kinds of zhongxing. Admitting and
utilizing both of the two kinds of zhongxing is not visible in old
translations such as the Pusa dichi jing. 1 will therefore discuss this
according to Xuanzang’s translations. We can consider the two kinds
of zhongxing to be stableness of zhongxing, and call it erzhong jiequ
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TR (adopting both of these two types). It can be called feed if
we interpret it with a different name. It can be called jze 5% (realm)
because it contains fruits. It can be called nature because there is x7ng
zhongxing with considerable merits. According to the Pusa dichi
jing, the fruit of no influence is narrow and far, in contrast to that of
influence, which is rough and near. One states in the past that xzng
zhongxing is unconditioned (wuwei #&%4) and not the dharma of
practice, so it is called buxi AN# (no influence). This xing zhongxing
has surpassed any name and posture, so it is called narrow fruit (guox:
SRAM). It is also called far-fruit (guoynan H%) because it is extremely
difficult to comprehend it by normal knowledge. The xz zhongxing
is conditioned (yonwer i %), so it is called influence. It is also called
rough-fruit (grocu HJE&) because there are names and postures. In
other words, the old theory is that there is the x7 zhongxing at first,
and the xzng zhongxing comes out after that. I must confess that this
old assertion entirely differs from Xuanzang’s new translations. I will
just explain this from the perspective of xing zhongxing. Xuanzang
states that the fruit of zhongxing is narrow when it has not grown. Its
fruit will become rough if the x7 zhongxing grew. The reason is that
it will be brighter and brighter because of the eftect of x7 zhongxing.
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There are several important points in Dullyun’s summary. Firstly,
according to the Renwang jing and Pusa yingluo benye jing, the xi
zhongxing is at the stage of shixin, and the xing zhongxing is at the
stage of shijie and shixing. Both of them are the low stages, relatively.
Secondly, because every ghongxing is single and independent, it is
impossible that there are both x7 zhongxing and xing zhongxing
in the same system. This assertion in the Renwang jing and Pusa
yingluo benye jing cannot be found in the Pusa dichi jing. Thirdly,
in the system of Indian Buddhism, the x7 zhongxing can be achieved
by practice because it is a conditional dharma. In contrast, the xing
zhongxing cannot be achieved by practice and meditation because it
is an unconditional dharma. Fourthly, the theory of zhongxing which
is asserted by the Renwang jing and Pusa yingluo benye jing entirely
differs from that of Xuanzang’s new translations.

Through this discussion, we can recognize that although the
Pusa yingluo benye jing utilized the theory of zhongxing as found in
the Pusa dichi jing, Pusa yingluo benye jing changed the explanation
concerning the zhongxing. The reason is that the Pusa yingluo benye
Jing combined the xing zhongxing, xi zhongxing with the stages of a
bodhisattva and minimized the importance of the xing zhongxing in
order to deny the existence of the beings who cannot achieve enlight-
enment.

It is important to note that although there was some criticism of
the theory of ghongxing in the Pusa yingluo benye jing from the fifth
century, it is highly likely that this kind of theory was the mainstream
in Chinese Buddhism before Xuanzang’s translations.

Conclusion

The theory of the stages of a bodhisattva is extremely significant for
Chinese Buddhism, especially with regards to practice and medita-

% Yugie lun ji, T no.1828, 43: 8.488a210-488b8.
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tion. The stages of a bodhisattva gradually increased to fifty-two from
forty-two. It was believed that the terms like shizhu, shixing, shibuix-
tang, shidi, dengjue, miaojue came from the Avatamsaka sitra. On
the other hand, the twelve stages can be found firstly in the Renwang
Jing and Pusa yingluo benye jing. It is very likely that the Pusa yingluo
benye jing is the first textual source asserting the forty-two bodhisat-
tva-stages. Although the Pusa yingluo benye jing utilized the theory of
zhongxing that was presented in the Pusa dichi jing, the Pusa yingluo
benye jing changed the explanation concerning the zhongxing. The
reason is that the Pusa yingluo benye jing combined the principle of
xing ghongxing and xi zhongxing with the bodhisattva stages and
minimized the importance of the x7ng zhongxing in order to deny the
existence of the beings who cannot achieve enlightenment.

Bibliography
Abbreviation

BBh Bodhisattvabbiimi [Being the XVth Section of
Asangapada’s Yogicarabhami]. Nalinaksha Dutt,
ed. Tibetan Sanskrit Works Series vol. 7. Patna: K. P.
Jayaswal Research Institute, 1966.

T Taisho shinshi daizokyo RIEHHERIEAE. See Bibliography,

Secondary Sources, Takakusu and Watanabe, eds.
Primary Sources

Dasheng yizhang KFezE % [Doctrinal Essentials on Mahayana
Buddhism]. 20 juan. By Huiyuan &% (523-592). T'no. 1851,
vol. 44.

Fahua yishu {55555 [Commentary on the Lotus Sutra]. 12 juan.
By Jizang ¥ (549-623). T'no. 1721, vol. 34.

Huayan jing neighangmen deng za kongmu zhang HERFEN T FiE
fLH# [An Essay on the Outline of Huayan)]. 4 juan. By Zhiyan
i (602-668). T no. 1870, vol. 45,

Jingangxian lun SR [Treatise written by Diamond sage]. 10



156

Jjuan. Translated by Bodhiruci EH2ii ¢ (active 508-535). T'no.
1512, vol. 25.

Pusa dichi jing EWERFFEE [Sutra of Stages of Bodhisattvas]. 10 juan.
Translated by Dharmaksema 2 &:# (385-433). T'no. 1581, vol.
30.

Pusa yingluo benye jing EWEBIEAFELL [Sutra of the Diadem of
the Primary Activities of the Bodhisattvas]. 2 juan. Allegedly
translated by Zhu Fonian "2 #:& (4th c.). T'no. 1485, vol. 24.

Yugie lun ji {filsasc [Commentary of the Treatise on the
Foundation for Yoga Practitioners]. 24 juan. By Dullyun & ffi
(?=?). T'no. 1828, vol. 42.

Secondary Sources

Aramaki Noritoshi F4%8fZ. ‘Hokugi no chajin Ko Un no Bukkyo
shiso” JLEL D L& AR DIABUEAIZDWT [On the Buddhist
thought of Gao Yun in the Northern Wei period]. 70ho gakuho
BT 74 [Journal of Oriental Studies] 72 (2000): 159-179.

Funayama Toru LT ‘Gikyo Bonmd kyd seiritsu no sho mondai’
SEASTREAGRE ) AL D [Study on the Various Questions
Related to the Establishment of the Brabhma’s Net Sutra). Bukkyo
shigaku kenkyn AN T [Study on the Buddhist history]
39, no. 1 (1996): 54-78.

. ‘Jironsha to Nancho kydgaku’ 5= & i FI# [Dilun
tradition and the doctrine of Southern dynasties]. In Hokucho
Zui-To Chiigoku Bukko shisoshi AL EHE(AZUEAR L
[Buddhist thoughts from Northern dynasties to Sui and Tang
dynasties], edited by Aramaki Noritoshi, 123-53. Kyoto:
Hoézokan £ EE, 2000.

Hakamaya Noriaki #54 # M. ‘Bukkydshi no naka no Genjo’ 1A%
HOHDZHE [Xuanzang’s location in the Buddhist History].
In Jinbutsu chigoku no Bukkyo Genjo NPT DIAE 285 [The
figures in Chinese Buddhism: Xuanzang], edited by Kumayama
Shoshin ZLIE# and Hakamaya Noriaki #54 &M, 153-341.
Tokyo: Daizo shuppan KR, 1981.

Hasegawa Takeshi R&IES. Yuishiki satori no chie: Butsujikyo wo
yomu W S 2D D Z—TA#E 1 25T [Consciousness-only




157

thought as a wisdom on enlightenment: reading the Sutra of
Buddhahood’s stages]. Tokyo: Shunjasha &#k#t, 2011.

Matsumoto Fumizaburd #AA X =B8. Butten hibyo ron AN S5
[Critical treatises on Buddhist canons]. Tokyo: K6bundé shobo
sh XX HEE G, 1927.

Mizuno Kogen KEF5ATT. ‘Gojanii no bosatsu kaiisetsu” 7.+ —fzD
FEREALER [Fifty two stages of boddhisattvas]. Bukkyogaku 1N#L
¢ [Buddhist Studies] 18 (1984): 1-28.

Mizuno Sohei 7K#71F-. ‘Ninno hannya ky6 no seiritsu katei
nitsuite’ M= ERE L DAL BEFZIZDWT [On the
establishment of the Renwang jing]. Tokai Bukkyo SEHAE
[Journal of Eastern Sea Buddhist Studies] 53 (2008): 31-48.

Mochiduki Shinko 2 H1&F. ‘Ninnd hannya haramitsu kyo no
shingi’ 1= F A AR B AE D FHA% [ The authenticity of the
Renwang jing|. Taisho daigakn gakuho RKIER54 [Journal of
Taisho University] 3 (1928): 12-26.

Sakaino Koyo BE¥F#1¥. Shina Bukkyoshi kowa ue SCHMABL#
it + | [Lectures on Chinese Buddhist history, vol. 1]. Tokyo:
Kyoritsusha 374t, 1927.

Sakuma Hidenori A RIF5#. ‘Gosho kakubetsu no genrya wo
tazunete’ TR DI % 5542 T [Exploring the origin of the
five types of caste]. Indogaku Bukkyougakn kenkyi ENEE“EHEF:
W7E [Journal of Indian and Buddhist Studies] S5, no. 3 (2007):
1112-20.

Sato Tetsuei VEREE 5. Zoku Tendai daishi no kenkyi - RE KA D
W% [Study on Tiantai founder Zhiyi, vol. 2]. Kyoto: Hyakkaen
B HE0, 1981.

Takakusu Junjird @il ZER, and Watanabe Kaigyoku JE24 i/,
eds. Taisho shinshi daizokyo RKIEHE RS [Buddhist Canon
Compiled during the Taishé Era (1912-1926)]. 100 vols. Tokyo:
Taisho issaikyo kankokai KiE—V)&EFIZI €, 1924-1932.

Takemura Makio 7T#%%58, and Otake Susumu KA1 . Shin
kokuyaku daizokyo: Kongosen ron #rIEFRKEAS « B MILGH [New
Japanese translations of Buddhist Canon Compiled under the
Taisho Era (1912-1926): Treatise written by Diamond sage].
Tokyo: Daizo shuppan KR, 2004.

Yoshimura Makoto &5 #fak. Chigoku Yuishiki shisoshi kenkyi:



158

Genjo to Yuishiki gakuba FEIMERSEAR AT 7E— X85 L MEHE TR
[Studies on the history of Chinese consciousness-only Buddhist
thought: Xuanzang and consciousness-only tradition]. Tokyo:
Daizo shuppan Kb, 2013.



What is ‘New’ in Xuanzang’s
New Translation Style?

DAN LUSTHAUS
Harvard University

Abstract: Xuanzang is one of the rare translators of Indic material
into Chinese who was himself Chinese, and the most prolific of
any translator. His translations cover all Buddhist genres, including
dgamas, Mahayana sutras, devotional sutras on specific buddhas and
bodhisattvas (e.g. Maitreya, Avalokite$vara, Amitabha, and Ksitigarbha),
avadana, dharanis, abbidbharma, Indian commentaries, Madhyama-
ka, Yogacara, hetu-vidya, and his famous travelogue, Xzyx ji PilszEC.
His translation of the Mabha-Prajiidparamita-sitras (600 fascicles
in three entire Taisho volumes) is by far the largest translation in the
Chinese canon, followed by his 200-fascicle translation of the Sarvas-
tivadin Mahavibbisa. His Heart Sitra translation is still recited daily
throughout the East Asian Buddhist world. His translations are often
labeled the ‘New Translation’ style, indicating a break or change with
his predecessor’s efforts. This presentation will examine what is ‘new’
in his translations.

Xuanzang introduced new Chinese equivalents for Indic terms
that had already acquired standard Chinese renderings, though this
was a gradual process, as I will illustrate with a few examples (e.g., his
treatment of yk/p terms). He is also frequently credited with being a
more literal translator, which turns out to not always be the case (e.g.
his translation of the Abhidharmakosa-bhasya), though often his
translations are more accurate than earlier translations of the same
texts (e.g. Vimalakirti-nirdesa sitra). But these technical details are
only part of the story. What was truly new and revealing about his
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philosophical orientation were his choices of texts to translate, which
included numerous texts previously translated by others that he felt
needed newer, more accurate translations, as well as new texts that
introduced new facets of Indian thinking to a Chinese audience pre-
viously unaware of these Indian developments. Taking all of this into
account, I will attempt to shed some light on Xuanzang’s thinking
and orientation beyond the usual stereotypical accounts.

Keywords: Xuanzang, translation, Yogacara, Heart Sitra,
Yogdcarabhimi, Asanga, Vasubandhu, body

Overview

Xuanzang 245 (600-664) is credited with having introduced
a ‘new translation’ style. Usually, this is taken to mean that he
replaced previously established Chinese equivalents that had been
used for Sanskrit and Indic terms with new equivalents, many of
which became the new standard equivalents. That is certainly part
of what was new about his translations. Also, frequently Xuanzang
is acclaimed as a more ‘literal’ translator, meaning that unlike many
of his predecessors, his translations more literally reproduced Sanskrit
texts in Chinese idiom, even, at times, following Sanskrit syntax
rather than the normative Chinese syntax of the day. While Xuan-
zang did provide a wealth of new equivalents, and some of his trans-
lations are closer to Indian originals than were the efforts of earlier
translators, some of his translations take liberties, introducing glosses
and interpretive extrapolations; he was not the literal translator he is
often imagined to be. I shall illustrate that with some examples later.
However, while not a strict literalist, his translations were usually
‘accurate’, in the sense of conveying the meaning of the Indian texts,
even when he took liberties, made tacit implications in the Sanskrit
explicit in Chinese, rearranged the order of passages, dropped super-
fluous phrases, and in other ways produced a Chinese text that was
not an isomorphic representation of its Sanskrit original.
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What has received less attention is the contextual agenda that
guided his choice of which texts to translate. Xuanzang was driven
to make the perilous journey to India due to a strong desire to
resolve the multitude of conflicting understandings of Buddhism
that were roiling in early seventh-century China. Buddhism in
sixth-century China had largely been a battleground of competing
Yogacira schools—the so-called northern and southern Dilun 1
schools, several texts and commentaries by Vasubandhu translated
in the mid-sixth century by Vimoksaprajiia (Pimu zhixian FEEH%
fill) and Gautama Prajfiaruci (Qutanboreliuzhi # &M %),! and
of course the Yogicira translations by Paramirtha (Zhendi Hii#,
499-569). During Xuanzang’s early training in China, Paramartha’s
works, especially the Mabdyanasamgraba (She Dasheng lun %K
Feifi, T no. 1592; Shelun for short), and for the more studious, the
Abbidbarmakosa-bbasya (Apidamo jushe lun W ERZEFAEES, T no.
1558) dominated discussions. Harivarman’s Tattvasiddbi (Chengshi
lun FEFR, T no. 1646) was also still well studied at that time. Xu-
anzang’s Biography by his contemporary colleagues, Huili 37 and
Yancong E1%, the Da Cien si sanzang fashi zbuan RK7EBSF =ik
Rl (7 no. 2053; hereafter Sanzang fashi zhuan), reports that before
he went to India, Xuanzang studied and lectured on the Shelun, and
an abbidbarma text, and studied well the Abbidbarmakosa and Tat-
tvasiddhi.? Since none of the central Asian monasteries he encoun-

' Among their translations, jointly or together: Vasubandhu’s Karmasid-

dbi-prakarana (Yechengjin lun SEREGER, T no. 1608), Vasubandhu’s Sanjuzu-

Jjing-upadesa —HJREEEPRARE (T no. 1534), Vasubandhu’s upadesa on the

Ratnacida sitra TEKINEBPESE (T no. 1526), all translated in 541, Vasu-

bandhu’s Vimsika-vytti (Weishi lun Wiz, T no. 1588, tran. ca. 538—543), etc.
> On Xuanzang’s early education, the Biography says:

...the Master attended the lectures given by Daoji and Baoxian on the Mahdayina-
samgraha Sastra and he studied abhidharma with instruction by Dharma master
Daozhen on Katyayana’s (or Katyayaniputra WEZRTIEF) Jadnapristhana. Not
wasting a moment of time, he studied with full effort tirelessly; and within two or

three years he thoroughly mastered the Buddhist texts of different schools.... s#EEE
BEORHEIEE, AR B R B (), (B2 ) RS him CIAE ) | i~ B2, ik
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R, T SAER, FREE . (T no. 2053, 50: 1.222a17-20)

[At the age of twenty, flrom summer to winter, the Master lectured on the
Mahéyinasamgraha and the Jianaprasthana, each three times.... i Zyaff (i
S CERED), HEREZ, #18=#. (Tno. 2053, 50: 1.222b10-11)

Then he went to Zhaozhou and visited the reverend teacher Daoshen, from
whom he learned about the Satyasiddbi (i.e. Tattvasiddhbi) Sastra. Then he en-
tered Chang’an and stayed at the Great Enlightenment Monastery, where he
learned about the Abbidbarmakosa Sistra from the reverend teacher Daoyue.
XENBEMN, BEEMZCONER ). XARE, IERESF, MEsime(EEHm).
(English translation from Li, Record of the Western Regions, 15-17, modified;
T no. 2053, 50: 1.222b18-20)

Note that Li, in his translation of this passage, misunderstood 24 (modern
pronunciation pitan, medieval probably closer to bhidham), an abbreviation for
‘abhidharma’, as referring to Asanga’s Abhidharmasamuccaya, that text had not
been translated into Chinese yet, so he would have been unable to study it prior
to encountering it later in Sanskrit; it was Xuanzang himself who first translat-
ed it after returning to China. There is some speculation that a translation by
Paramartha of the Abbidharmasamuccaya might be one of his works no longer
extant, but if Paramartha didn’t translate the Abbidbarmasamuccaya, then we
can probably rule that out. E22 by itself is insufficient to identify a specific text,
it seems, unless one takes the whole phrase (2 ) R BIEMI CIEE ) as he stud-
ied abhidharma with instruction by Dharma master Daozhen on Katyayana’s
(or Katyayaniputra MZRTETF) Jsanapristhana’. I so, then it may refer to the
Jianaprasthana W2\ B (T no. 1543), a core Sarvastividin Abhidharma
text attributed to *Katyayana 4L, translated by Samghadeva (Senggietipo &
{42 %) and (Zhu) Fonian 7 in 383 CE. Xuanzang later served up another
translation of this text: Apidamo fazhi lun W ERZEFEIEE G (T no. 1544). Also
known by the titles Apitan jing ba jiandu lun WL \BEE, Jiazhanyan
apitan MIFFHER]ELE; chis is the seventh volume of the Sarvastivada Abhidharma
pitaka, often considered—along with the Mahavibbasa which is a commentary
on it—the central canonical text of the Sarvastivadins.

In general, Li Rongxi’s translation is good at the Chinese idioms and syntax,
but less reliable at identifying Sanskrit terms, names, titles. The punctuation
framing E2£% as a text title is from CBETA. E22 is sometimes used as a short-
hand title of the Abhidharmakosa, but since the Biography identifies the Kosa a
short bit later as {7, when it says Xuanzang was first introduced to it, FE2

would have to be something else.
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tered on his way to India were Mahayina, his discussions and debates
with their scholars focused on abbidbarma topics, and, according to
the Biography, in debate he was invariably victorious, indicating his
mastery even then of the intricacies of abbidharma doctrines. Even
later in life, as a full-fledged Yogacara, he was at heart an abhidharmi-
ka and understood Yogicara theory through an abhidharmic lens.
Usually it is said that he went to India to obtain the complete
Yogacarabhiumi (Yugieshi di lun ¥iRTGR), which Paramartha had
only partially translated (Shzgi di lun £}, no longer extant), be-
lieving its comprehensive overview of Buddhist doctrine and practice
would resolve the discrepancies and disputes raging in China at that
time. That is partially true, but while in India he came to recognize
that Indians understood Buddhism quite differently from what
had developed in China. After many years in India, he had a dream
which he took as a portent that Buddhism would disappear from
India. That disturbed him, but when he spoke about it with alarm
to his Indian colleagues, their calm resignation that all things are im-
permanent disturbed him further. Since the full and correct range of
Buddhist teachings had not reached China yet, if it disappeared from
India then China and East Asia would always be following an incom-
plete and, in some ways, misunderstood Buddhism. Asking a Jain
fortune teller whether he should stay in India, where he had achieved
prestigious status, or return to China by the difficult central Asian
route, the fortune teller told him he would live a long and successtul
life if he remained in India, but if he returned to China, his health
would suffer, and his life would be shortened. Alarmed that Bud-
dhism might disappear from India, and concerned that the proper
context and understanding of Buddhism was yet to be implanted in
China, he decided to make the journey back, bringing over 600 texts
from various Buddhist and non-Buddhist schools, as well as Bud-
dhist artworks. As the fortune teller predicted, Xuanzang did sufter
health problems at various times after his return, sometimes tem-
porarily impacting his productivity and output, but he endeavored
to provide China with as much of the context of Indian Buddhism
as he could, becoming the most prolific translator in Chinese Bud-
dhist history. One text alone, his translation of the Prajidparamita
corpus, is 600 fascicles, fills three entire Taisho volumes, and he ac-
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complished this during his final years, when his health continued to
decline, while simultaneously translating numerous other texts.

His prolific activity was driven by his wish to provide Chinese
Buddhists with a fuller and more accurate context for understanding
Buddhism. He didn’t write original philosophical treatises of his
own,” so trying to determine his own thoughts on things is challeng-
ing. One type of source for discovering what he himself thought and
said would be to examine reports from his contemporaries, such as
Kuiji and Wonch’uk [E#l (613-696), being cautious to gauge their

3 His travelogue, Record of Western Lands (Datang Xiyu ji RKJEVEGED, T
no. 2087), was compiled by Bianji %t# (?-649) from meticulous notes Xuan-
zang had taken during his travels, indicating distances and directions so accurate-
ly that Aurel Stein and others found forgotten sites in Central Asia by following
his directions and descriptions. It contains geographic, ethnographic, anthropo-
logical and religious accounts of different localities and their people, but provides
legendary anecdotes of key figures rather than philosophical depositions. The
Cheng weishi lun JEMER (7 no. 1585) is mistakenly considered a compendi-
um of ten Sanskrit commentaries on the Trzmsika championing the opinions of
Dharmapila, since that is how Kuiji %4 (632-682) claimed it was composed,
but actually, its core structure is Sthiramati’s commentary on the Trimsika, em-
bellished with a wide variety of other sources, not just Trimsiki commentaries.
This is the only translation he produced that was not a direct translation of a
text, but an edited compendium, which he produced at Kuiji’s insistence, despite
his own intention to translate each text individually. Xuanzang felt guilty about
producing this hodgepodge, which is why he determined to not omit a single
word or phrase, no matter how redundant, in his Prajidparamita translation
which he started the year after finishing the Cheng weishi lun. Cf. Lusthaus, Bud-
dhist Phenomenology, ch. 15. While Kuiji promoted the Cheng weishi lun as the
catechism for his Weishi school, the extent to which it reflects Xuanzang’s own
thinking, rather than a survey of Buddhist theories is unclear. It is Kuiji, not the
Cheng weishi lun that attributes positions to various authors, invariably claiming
which is the correct interpretation and attributing that to Dharmapila. The only
Trimsika commentary that has survived in the original Sanskrit is Sthiramati’s,
and it turns out that many of the positions Kuiji attributed to Dharmapila are
actually Sthiramati’s. Cf. Keenan, ‘A Study of the Buddbabhumyupadesa’, 306.
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reliability. Another, sounder, way to investigate Xuanzang’s priorities
and agenda would be to survey what he selected for translation and
the order in which they appeared.

His Agenda and Motivations: Xuanzang’s Early Translations

What does his early translation activity reveal about Xuanzang’s mo-
tives and agenda? If we assume, as we probably should, that his order
of translation was not random, but cumulative, so that earlier trans-
lations were intended to provide context and requisite background to
profitably work through later works, then the order may be viewed as
a systematic syllabus of sorts. That he may have modified his subse-
quent efforts based on how earlier ones were received should also be
considered. Also, it was common for translators to accede to requests
by patrons and disciples, so that too would have affected his choices
over the years. We are told in his Biography that his last major trans-
lation was to be the Ratnakita sitra, which he began, and then, his
failing health overcoming him, he stopped after a few lines.* In any

4

From Huili’s Biography of Xuanzang:

On the first day of the first month, in the spring of the first year of Linde
(664), the monk-translators and other monks of Yuhua Monastery earnestly re-
quested that the Master translate the Maha-ratnakiita Sutra into Chinese. Upon
seeing the sincerity of the monks, he exerted himself to translate the sutra; but
after doing just a few lines he closed the Sanskrit text and stopped the task. He
told the monks, ‘This sutra is as voluminous as the Maha-prajiiaparamita Sutra.
Estimating my own strength, I shall not be able to complete this work. I am ap-
proaching my time, and it is not far-off. Now I wish to go to the Lanzhi Valley
and other places to pay my last homage to a koz7 of Buddha’s images.” Then he
went out with his disciples, and the monks looked at one another with tearful
eyes. After worshipping the images, he returned to the monastery and engaged
exclusively in practising the Way, doing no more translation. BHEICAEE IEH 1]
—H, FHERIE R 5P R R RRGH T CORETREAS ) . AT RS 22, (R IPEE
1752, RS, SR H: AR ETEEL CRMEE ) [, 288 B R A EIHT,
FEMICLR, SIEIRE. SAEFM S ES, MHREMBE. RZBM AR, /MR
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case, his translations provide his idea of what constitutes the neces-
sary orientation, and where he wanted to intersect with and modify
the trajectory of Chinese Buddhism. Let us examine the order of
translations during his first years back in China.

First Year

In 645, freshly returned from India via the Silk Road, the first text
he produced was a translation of the Bodbisattva-pitaka-sitra (Da
pusa zang jing RKEEBEE, T no. 310, fascs. 35-54),” which at some
point was incorporated into the Ratnakita sitra compilation as the
twelfth siztra of that collection. It provides a detailed overview of
the bodhisattva project, taking up topics such as the six paramitas,
the Four Immeasurables, the four methods for converting people to
Buddhism, and so on—a perfect choice for an introductory text on
pursuing the bodhisattva path.

This was followed by Asanga’s (Wuzhu &) Root Verses of the
Exposition of the Arya Teachings (Xianyang shengjiao lun song 85
BHGRIE, *Prakaranaryavaka?, T no. 1603), a summary extract of
important themes in the Yogacarabhimi, sometimes with verbatim
passages, sometimes with slight variations.® To prepare Chinese read-
ers for the full-fledged Yogdcarabhiimi, he first offers these selections.

Next, he translated a sutra that clearly was of great importance
for him, the Buddbabbimi sitra (Fodi jing #i48, 1 fasc., T no.

HHER, BOREIA. B2 ESF, ENITE, ZERIRE. (Li, Record of the Western Re-
gions, 331; Sanzang fashi zhuan, T no. 2053, 50: 10.276¢2-9)

> On the Bodbisattva-pitaka-sitra, cf. de Jong’s review of Ulrich Pagel’s
Bodhbisattvapitaka.

¢ Since this text is unknown apart from Xuanzang’s translations, it is impos-
sible to determine whether the discrepancies are simply due to different transla-
tion choices on Xuanzang’s part or substantial differences in the underlying San-
skrit, or even whether and how this text might have circulated India. Perhaps it
had served as a students’ primer, or perhaps even compiled by Xuanzang himself

while in India during his studies of the Yogacarabbimis.
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680). But this s#tra was overshadowed in subsequent tradition by
later works, possibly since this early work long preceded Kuiji’s
involvement (Kuiji, born in 632, was only twelve or thirteen years
old at the time, and would not join the sazigha for at least another
five years, and some years after that came into Xuanzang’s inner
circle). While much later Xuanzang obviously encouraged Kuiji to
study the Yogacarabhiimi, which Kuiji wrote a commentary on, his
knowledge of the Buddhabbiimi sitra and its composite commen-
taries, the Buddbabbumyupadesa,” was much weaker judging by his
scant and largely uninformative remarks on them.® The sitra, like
Asanga’s verse text noted above, consists of a single fascicle, but is
necessary for following the commentaries on it contained in the Bud-
dbabbamyupadesa, which Xuanzang was eager to introduce to the
Chinese audience.

His next translation was a single fascicle dbarani text, Sanmukhi-
dbarani (Liumen tuoluoni jing 7N\FIREZEJELE, T no. 1360).” This was
intended in part, perhaps, to commemorate his return to China.

This was quickly followed by Asanga’s prose autocommentary to
the root verses that Xuanzang had recently translated, this one titled
Exposition of the Arya Teachings (Xianyang Shengjiao lun HH5%
¥, 20 fascs., T no. 1602), which he began in October of 645 and
completed in February 646. Again, these are excerpted summaries of
important themes in the Yogacarabhimi, such as pramana theory.

To sum up Xuanzang’s first year of translation, he began with an
introductory summary of the bodhisattva project; a summary of im-

7 Buddhbabbimyupadesa (Fodi jing lun #i#&EHR, T no. 1530, 7 fascs.), a
rich commentary on the Buddhabhiimi sitra attributed to ‘Bandhuprabha (Qin-
guang H'E), etc.’, translated between November 12, 649 and January 2, 650.

8 For instance, he seems to not have noticed that large passages are quoted in
the Cheng weishi lun verbatim.

? Katsumi Mimaki published a critical edition of the Sanskrit text along with
the Tibetan and Chinese and his French translation: ‘La Sanmukbi-dbarani ou
“Incantation des SIX PORTES™, and ‘La Sanmukhi-dharani ou ‘Incantation
des SIX PORTES™. Davidson, ‘Studies in dharani literature II’, 5-61, includes

excerpts from this text.
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portant themes in the Yogdcarabhimi; a key sutra important to the
ogacara of that day, which envisions what a Bu a land entails an
Yog f that day, which hat a Buddha land Is and
how things look through awakened cognition; and a dbarani text
esigned to open the six gates, i.e., one’s cognitive apprehension o
designed to open the six g s cog ppreh £
reality.

Second Year

In April of 646, Xuanzang’s translation of Sthiramati’s (Anhui %
=) commentary on Asanga’s Abbidbharmasamuccaya (Dasheng
apidamo zaji lun KIEPIMZEEEMESER, 16 fascs., Abbidbarma-
samuccaya-vyakhya, T no. 1606) appeared.’’ Let’s pause to take note
of what this indicates. We are in the second year of his translation
activity, and so far nothing from Vasubandhu (Shigin {#3#) has
been tackled, but we now have three Asanga texts (albeit one is a
prose fleshing-out of another). Also, nothing from Dharmapila has
been presented. Instead, Sthiramati’s commentary on an important
Asanga text is delivered. Also, he has presented this commentary
before having translated Asanga’s own root text (which he translated
in 652). Much later, Kuiji, certainly at Xuanzang’s urging, did study
this Sthiramati commentary well, and wrote his own commentary on
it."" Notably, this text further introduces the abhidharmic approach
to Yogicira and vice versa in great detail.

Next, Xuanzang’s famous ethnographic travelogue, the Record of
Western Lands, appeared. Not long after, Bianji, who had compiled
it, was caught up in a sex scandal involving the emperor’s daughter,
and was summarily executed. That Xuanzang had entrusted such an
important task to Bianji suggests that he was grooming him to be a
key disciple; that Bianji had connections with the court, and lived
on the grounds of the emperor’s sister rather than a monastery, is a

' The Sanskrit for this text was rediscovered in the twentieth century, and
published by N. Tatia, Abbidbharmasamuccaya-bhasyam.

W Zaji lunshu ji WESETRALEC, Dasheng Apidamo zaji lun shuji R IERHHL2E %
MEEFIALRD (X no. 796).
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reminder of Xuanzang’s own frequent diplomatic successes with
rulers in India and Central Asia, almost all of whom took pains to
accommodate him and grant him favors. That the sex scandal did not
tinge his own reputation indicates the power of his personality and
the prestige accorded him.

Third Year

An important Vasubandhu text finally appeared the following year,
in April 647: Paficaskandhba-prakarana (Dasheng wuyun lun K
HAER, 1 fasc., T no. 1612). This text is a proto-Yogacira work; it
still retains many elements eventually jettisoned in mature Yogacara,
such as the concept of ripa-prasida (gingjing se TiF), but gives
an early version of dlayavijiana while discussing the fifth skandba,
vijfiana. Its approach, like the Abbidharmasamuccaya, was primarily
abhidharmic: defining terms with brief examples and exposition.
This was followed by working on a text that should shed im-
portant light on Xuanzang’s agenda. As mentioned previously,
Paramairtha’s translation of Asanga’s Mabdyinasamgrabha had
become a dominant text among Chinese Buddhists. Surveys of
what study groups of all sects at that time were reading invariably
include the Shelun on their lists, including early Chan schools.
Xuanzang’s experience in India indicated to him that Paramartha’s
text had engendered a variety of faulty, even pernicious ideas, that
were detrimental to a proper understanding of Buddhism and espe-
cially Asanga’s Yogacara. Since he himself had lectured in China on
Paramirtha’s translation of the Shelun, he was closely familiar with
its contents, and therefore must have been all the more surprised
to discover how differently the text itself read in Sanskrit and how
Indians understood it. Rather than write a critique disputing
Paramartha’s interpretation, he chose instead to re-translate it in a
way that would provide a superior rendering and representation of
the ideas in the original. However, instead of merely oftering up his
own translation of the Shelun, or even his own translation of Vasu-
bandhu’s bhasya on it, both of which Paramartha had translated
(7" no. 1593 and no. 1595, respectively), he began to address the
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misconceptions that had developed in China by translating *Asvabhava’s
(Wuxing &) sub-commentary on Vasubandhu’s commentary,
to make sure that readers could clearly see how Indians understood
these texts. This was the *Mahayanasamgrahopani-bandhana (She
Dasheng lun wuxing shi RIEH IR, 10 fascs., 7'no. 1598). This
translation was finished in 649, taking more than two years to com-
plete (April 10, 647-July 31, 649).

He had begun working on the Yogdcarabbhumi (Yugieshi di lun
Iimemstsw, 100 fascs.,, 7' no. 1579) in July 646 and finished it in
June 648. The finished text as it has come down to us contains two
colophons that give conflicting details on dates, translation assistants,
etc., but over twenty monks assisted. The emperor drafted monks
from their home temples to work with Xuanzang on this project;
some taking dictation, some serving as copyists, copy-editors, proof
readers, etc. The Chinese version attributes authorship to Maitreya,
while the Tibetan tradition attributes authorship to Asanga.

While the Yogdacarabhiimi project continued, he tackled the
Samdhbinirmocana sutra (Jie shenmi jing FERELS, T no. 676), the
key Yogicara sutra credited by historians with introducing signature
Yogacara doctrines, such as vijiapti-matra Wi, alayavijiana, and
trisvabbava —HTE. This sutra had been translated several times
before.

Of the texts translated by Xuanzang up to this point, while the
Asvabhava’s commentary to the Shelun had not been translated
before, Paramartha had translated the Shelun itself; and Paramartha
had also partially translated the Yogacarabhimi, so now it was clear
that Xuanzang was dedicating himself to revising the Chinese under-
standing of texts Paramartha had made important with translations
that, in Xuanzang’s understanding, had led to misconceptions. Prior
to Xuanzang, translations of the Samdhinirmocana were made by
Gunabhadra (partial), Bodhiruci, and Paramartha."

2 Xiangxu jietuodi boluomi liaoyi jing FABRAZII R % T F4E, T no. 678,
tran. btw. 435-443 by Gunabhadra (Qiunabatuoluo RARERFEHEE [394-468]),

which corresponds to the tenth chapter of the Samdhinirmocana; Xuangxu

Jietuo rulai suozuo shuishunchu liaoyi jing MBI FTAERENEEE T #4548
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In September of 647, Xuanzang introduced something that had
yet to appear in China: Buddhist betuvidya reflecting the sharpen-
ing of Buddhist logic engineered by Dignaga. The Nyayapravesa
(Yinming ru zhengli lun IBIAIERR, 1 fasc., T no. 1630), which
was written by Samkarasvimin (Shangjieluozhu Fi¥8% 3), provided
a concise manual of Dignaga’s logic system (with a few slight varia-
tions).

To sum up so far, Xuanzang is building a foundation for bodhi-
sattva practice, based on foundational Yogacara texts and concerns,
from how to understand the five aggregates that comprise a person,
to the progression of practice and understanding, to tools such as
dhbdranis and logic. He is introducing new materials to Chinese Bud-
dhists, but also starting to ‘correct’ previous translations—especially
those of Paramairtha, in whose texts he had been immersed before
leaving China—to bring Chinese Buddhists closer to what he had
witnessed and absorbed of Indian Buddhism.

Fourth Year

In 648, he expanded the contextual framework. The Devata siitra
(Tian gingwen jing RihfI#&E, 1 fasc., T no. 592) recounts how
Buddha responded to questions from various devas, its main theme
being to replace the three poisons of greed, hatred and delusion
by practicing Buddhist ethics and following the precepts. This
dimension of Xuanzang’s project, perhaps best appreciated by his
contemporary and sometimes associate, Daoxuan #E (596-667),

(T no. 679) translated by Gunabhadra, corresponding to the ninth chapter;
Shenmi jietuo jing TRERRES (T no. 675) translated by Bodhiruci (Putiliuzhi
TR [d. 527]) in S14; Foshuo jiejie jing HaEET4E (T no. 677) translated
by Paramartha in 557. Gunabhadra’s Chinese apparently was not up to the task
of translating these texts, so the actual translators were probably Baoyun ¥{%&
along with Bodhi #4%, Fayong A5, and Tanwujie 2f&38. Cf. Chu sanzang ji
ji =G ER by Sengyou f#i (445-518), T no. 2145, 55: 2.12.c19-13a8. And
Radich, ‘Text T. 0679’.
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considered one of the founding figures of the East Asian vinaya
tradition, is often neglected in favor of either his travel writings or
more scholastic works. However, ethics and precepts were important
for Xuanzang, and the early Weishi Mi# and Japanese Hosso %4
groups engaged in social services of various kinds, from caring for the
ill to building bridges. They are also something emphasized repeated-
ly in the Yogdcarabhiimi and a variety of other texts that Xuanzang
translated over the years.

Next he introduced a non-Buddhist text, *Dasa-padirtha
(Shijuyi lun +4]3%5, 1 fasc., T no. 2138), a Vaidesika text by Can-
dramati (Huiyue 2 H) that was eventually forgotten in India.?
Early VaiSesika posited six padarthas (fundamental components of
reality), while a key Vaidesika reformer, Prasastapada, increased that
to nine padarthas, but, aside from this Candramati text preserved for
us by Xuanzang, no trace of a ten paddrtha system is found in the
extant Vaidesika literature. Why did Xuanzang choose this unusual
Vaisesika text to translate? There are several possibilities. First, this
may have been the Vaidesika manual that Indian Buddhists at that
time studied to prepare for debates with Vaidesikas. Another obvious
reason is that the primary polemical targets of many Buddhist texts
during the centuries leading up to Xuanzang’s time were Vaisesika
and, and while Paramartha had translated a Samkhya text,'* no one
had provided a Vaisesika text in Chinese. Chinese Buddhists must
have been curious about the actual tenets of that school, being only
familiar with the narrow arguments focused against them. Also, Xu-
anzang valued debate as an important tool for sharpening the mind
and overcoming misconceptions; to debate, the better one knows the
opponent’s framework, the more effectively one can recognize and
exploit its weaknesses. Additionally, most Buddhist abhidharmikas
accepted some version of atomic theory, and the Vaidesika held the
most developed non-Buddhist atomic theory in India. So this text

* This was translated into English by Ui Hakuju with the Chinese text on
facing pages, Vaisesika Philosophy, 93-119. A later, improved translation can be
found in Miyamoto, Dasapadarthi, 7-25.

Y Jin qishi lun &£ 1R (Samkbya-karika), T no. 2137.
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was probably translated to sate the curiosity of his students as well as
to help provide some understanding of the context in which Indian
Buddhism operated.

Next, he translated Vasubandhu’s Trimsika (Weishi sanshi lun
MER, =15, 1 fasc. T no. 1586), which would later become the un-
derlying foundation for the Cheng weishi lun. The version that has
come down to us includes a variety of deviations from the Sanskrit,
as well as framing interpolations.”> Paramartha had produced an un-
usual rendering of this text, the Zhuanshi lun B (T no. 1587),
in which Vasubandhu’s text is inextricably intermingled with a com-
mentary of uncertain authorship (some speculate it was Paramartha’s
own commentary). That would have been the only exposure East
Asian Buddhists had to this important Vasubandhu text prior to
Xuanzang’s new translation. Compared to the Zhuanshi lun, Xuan-
zang’s rendering is much closer to the Sanskrit original, despite his
deviations and interpolations, and many of those are accounted for
and explained in the Cheng weishi lun, so they were neither inadver-
tent nor accidents nor mistakes, but deliberate interpretive overlays.

He next translated the Diamond Sutra (Vajracchedika sitra;
Jin'gang banruo jing SMIMELL, 1 fasc., T no. 220), which had been
previously translated by Kumarajiva (in 401), Bodhiruci (in 509),
and Paramartha (in 558). While Xuanzang’s translation continued
to receive attention, Kumarajiva’s version remained the traditional
favorite.

This was followed by his translation of Vasubandhu’s /ntroduction
to the One Hundred Dharmas (Baifa mingmen lun FEiEPAFTER, 1
fasc., T no. 1614), a listing of the Yogacara abhidharma system of
100 dharmas, divided into categories.'®

And then finally he completed his translation of Vasubandhu’s
bbasya to Asanga’s Mahayanasamgraba (She Dasheng lun Shigin
shi R Tesm B, 10 fascs., T no. 1597). So now he had trans-
lated *Asvabhava’s subcommentary on the Mabayinasamgraha

5 Some of this is discussed in Lusthaus, Buddhist Phenomenology, Part IV.
' Cf. Lusthaus, ed. “The One Hundred Dharmas’. http://www.acmuller.net/
yogacara/outlines/100dharmas.html.
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and Vasubandhu’s commentary, reinforcing that he was correcting
Paramirtha’s version by pointing out how Indian Buddhists under-
stood the text.

Fifth Year

It is not undil the following year, 649, that he finally tackled Asan-
ga’s root text without the commentaries, Mahayanasamgraha (She
Dasheng lun ben # KGR A, 3 fascs., 7' no. 1594). Having instruct-
ed his readers on how to read the text by providing the expositions
of Vasubandhu and his sub-commentator, Asvabhava, they were now
ready to enjoy Asanga’s text without the distortions and misconcep-
tions introduced by Paramartha’s popular translation. As history has
shown, however, his versions never fully eclipsed the Paramartha ver-
sions, since, after his death there was a concerted movement by a vari-
ety of leading figures, such as Fazang &i# (643-712) and Wonhyo 7T
IB% (617-686), et al., to return to the Paramartha approach.

At this point, in 649, Xuanzang produced the following transla-
tons:

Five sutras:

Yuangi Shengdao jing %EEBIELE, 1 fasc. (T'no. 714, Nidana
sitra [Sutra on the Noble Way of Conditional Co-arising]), a
sutra on pratitya-samutpada.

Shen xiyou jing HAHEE, 1 fasc. (1 no. 689, *Adbbuta-dharma-
parydya sitra [Sutra on the Miraculous Acts of the
Buddhal).

Wangfa zhengli jing FIRIEBAE, 1 fasc. (T'no. 1615, Sutra
of [Maitreya’s] Correct Principles of Royal Rule), a sutra
derived from the Yogacarabhimi, authorship therefore
attributed to Maitreya 5##) (rather than Sakyamuni or
Asanga). Actually a combination of two sutras, the first
advising on how to govern, how to correct faults, and pursue
the wholesome; the second divides people into three types
and how to help each make progress.

Zui wubi jing B &HEES, 1 fasc. (T'no. 691, Supreme
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Incomparable Sutra), extolling the benefits of faith in

the three jewels (Buddha, Dharma, and Sangha), which,

according to this sutra is superior to following precepts.
Rulai shijiao Shengjunwang jing MATREN E 14, 1 fasc. (T

no. 515, Rajavavddaka sitra, Sutra in which the Tathagata

Reveals Teachings to King Prasenajit), encouraging the king

to pursue the Dharma rather than wealth or power.

The primary audience for these texts is the emperor, whose health
was fading at this time. He died either this year or the next (depend-
ing on which source one consults), and according to several sources
turned devotedly to Buddhism at the end of his life, in part due to
Xuanzang’s influence. For the more ‘professional’ or scholarly read-
ers he produced the following.

One Madhyamaka text:

Bhaviveka’s (Qingbian i¥#) Dasheng zhangzhen lun RKIFEES
&, 2 fascs. (1'no. 1578, *Karatala-ratna or *Hasta-mani?
Jewel in the Palm).

One Sarvastivadin Abhidharma text

Shishen zu lun # L /&5, 16 fascs. (1'no. 1539, Vijiiana-kiya
pada), the third member of the Sarvastivadin abbidbarma
canon, attributed to Devaksema (Tiposhemo 2 #3% ).

Two texts on Bodhisattva Precepts related to the Yogacarabbumi
Pusa jie jiemo ETERFBIE, 1 fasc. (7 no. 1499, The Rituals
and Customs for Bodhisattvas), excerpted from fasc. 40 of
the Yogacarabhumi; ¥8P% = karma, in the technical sense
of rituals, precepts and customs. It deals with ordination,
repentance, and what happens when precepts are violated.
Pusa jie ben FETEMA, 1 fasc. (T'no. 1501, *Bodbisattva-sila
sitra), excerpts from the Yogacarabhimi on forty-two
precepts guiding a monastic’s behavior.

Since drawn from the Yogicarabbimi, the authorship of these
two texts is attributed to Maitreya. These again highlight Xuanzang’s
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concern with ethics, and the orderly and proper behavior expected of
sincere practitioners, especially in the context of Yogacara practice.

One important Yogacira commentary:

Fodi jing lun #E#AE5, 7 fascs. (7' no. 1530,
Buddbabbitmyupadesa), attributed to Bandhuprabha
(Qinguang L), etc. A commentary on the Buddbabhbimi
sutra which he had translated during his first year back in
China. This composite of what appear to be at least three or
four distinct commentaries was already mentioned above.
Many key Yogacara ideas are explained here with details not
found in other texts. Since Bandhuprabha was apparently
active at Nalanda when Xuanzang was there, this represents
the state of the art in Yogacara thinking among Xuanzang’s
Indian contemporaries.

That brings us to the year 650—he goes on to translate more
abbidbarma, Yogacara and Prajiidparamitd texts, and more dbarani
texts—but we can stop this survey here, and turn to another issue
already raised but played out in another series of texts.

The Case of the Abhidharmakosa-bhasya (and Mahdyinasamgraha)

First, to quickly summarize what has been shown so far. What is
new in Xuanzang’s approach includes not only new texts (and the
new terminology they introduced, which we haven’t discussed yet),
but a reframing of Buddhism to align Chinese Buddhism with the
theories and practices of Indian Buddhists, for whom, for instance,
logic was key, and for whom there were Mahayanic precepts (not just
the Dharmagupta, etc. vinayas that had been adopted by East Asian
Mahayana Buddhists), and, of course, a more precise and accurate
presentation of Yogacira ideas. In order to challenge the popular
translations by Paramartha, he approached that by first translating
Indian commentaries on those texts to make clear how Indians read
those texts, and only then re-translating the root texts themselves.

As mentioned above, even prior to leaving China, Xuanzang was
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considered an expert in the Abbidharmakosa-bhisya, which he had
studied in Paramartha’s translation.

...he entered Chang’an and stayed at the Great Enlightenment Mon-
astery, where he learned about the Abhidharmakosa Sistra from the
reverend teacher Daoyue. He grasped the essential meanings of all
these texts by studying them only once, and could memorize whatev-
er had passed his eyes, an ability unsurpassed even by senior scholars
of deep learning. He studied with such profundity that he could
comprehend subtle meanings and reveal what was hidden in the texts
when others failed to reach it. On more than one abstruse point he had
his own particular views.

XKL, \ERFESY, RS (HE) . B —Ema s, KH
MACHVD, M2 EFEARE . ERIRECE, FMIHR, RFTA
. EIER MR, [EIE—RS .

He continued to study and learn, and when he reached Kashmir
he studied with Samghakirti, who was over seventy at the time.

But as he [Samghakirti] was glad to have met an intelligent person,
he exerted himself to the utmost to teach him by lecturing on the
Abbidharmakosa Sastra before noon, the Nyayanusira in the after-
noon, and hetuvidya [logic] and sabdavidya [grammar] after the first
part of the night. Thus all the scholars in the locality assembled to
attend the lectures. The Master comprehended whatever was spoken
by the teacher without missing anything. He studied the subtle
teachings with appreciation and thoroughly mastered the mysteries.

BARRER L, RO CR, BEMD, I8, BT
(R&5 ), BTeR, sOEERE), gIsEeHE (R - (B
Ay . HUBBEAEREN, MOREBE. (AR H T, HEME, T
B, SR,

7" Here from Li Rongxi’s English translation, see Li, Record of the Western
Regions, 17, italics added; Sanzang fashi zhuan, T no. 2053, 50: 1.222b19-23.
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In Kashmir further study of the Kosz, in Sanskrit, not Chinese,
was taught by Samghakirti in tandem with Samghabhadra’s
(Senggiebatuoluo fEMIEFESE; ie. Xianzhong RE) Nydyanusira,
a detailed critique of the Kosz, defending the orthodox Kashmiri
Vaibhasika positions from the Kosz’s misrepresentations and fal-
lacies. Xuanzang eventually also translated the Nydyanusira in 80
fascicles (Apidamo shun zhengli lun W ERZEPENEIEFR, T no. 1562).
Samghakirti also gave Xuanzang instruction in Buddhist logic and
Sanskrit grammar, so at this point Xuanzang was learning the Kosa
in its original Sanskrit, along with the fuller context of the Vaibhasika
disputes it engaged. Discrepancies between what he knew from
Paramirtha’s Chinese translation and what he was now learning
encouraged him to dig more deeply and critically into not only new
sources but the sources he thought he already knew.

Just as was the case with the Mabayinasamgraba in which
Xuanzang first translated the sub-commentary, then the commen-
tary, and finally the basic text itself, in the case of the Abhidharma-
kosa-bhasya, he first set out to translate Indian contextual material
before attempting to replace the earlier Paramartha translation with
his new version. Samghabhadra had written two critiques of the
Kosa. First Xuanzang translated Samghabhadra’s Revealing the
Tenets of the Abbidbarma pitaka (Apidamo zang xianzong lun [
FEZE P 55m, T no. 1563) in 40 fascicles which he worked on
between April 30, 651 and November 26, 652. He then translated
Samghabhadra’s more detailed and comprehensive critique, the
aforementioned Nydyanusara in 80 fascicles, between February
3, 653 and August 27, 654. He was working on his translations of
the Kosa verses and the Kosz with Vasubandhu’s autocommentary
during the same period (7" no. 1560 and 7 no. 1558, respectively;
June 3, 651-September 13, 654), but they were released only after
the Samghabhadra critiques. Again, this illustrates that for Xuan-
zang context is necessary for proper reading and understanding.
The message for modern scholars is that the Kosz should be read in

'8 English translation quoted from Li, Record of the Western Regions, 62, with
modifications; Sanzang fashi zhuan, T no. 2053, 50: 2.231b4-38.
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tandem with the Mabavibhasa and Nyayanusara, which, since they
only survive in Chinese have been largely ignored by scholars who
work with Sanskrit and/or Tibetan materials.

Literal, Non-literal: Contextual

At the beginning, I mentioned that Xuanzang was not the strictly
literal translator he is often imagined to be, which may have sur-
prised some of you if you have never carefully read a Xuanzang text
in tandem with its Sanskrit counterpart. Examples to illustrate this
would fill volumes, so the examples to follow are only a very brief
sampling which could be multiplied many times over. It would also
go beyond what this current paper can address to sort the ‘deviations’
from received Sanskrit counterparts into various types and further
analyze, on a case by case basis, how and why Xuanzang’s texts
don’t exactly match the Sanskrit—is it because our received Sanskrit
version(s) are later redactions that differ from what Xuanzang was
working with? Was he drawing on an exegetical tradition or principle,
written or oral, that guided his modifications? Did he misunderstand
the original text? Was he unduly influenced by prior translations and/
or translators in ways he failed to overcome? Since the translation
process often involved the main translator orally reciting and orally
translating the Indic original, with others, namely assistants, tran-
scribing by dictation, and still others polishing, proof-reading, and
comparing what was being captured in writing against prior related
texts, and, in the case of Xuanzang, often turning the Chinese into
neat four- or eight-character phrases, which requires padding here
and abbreviating there, could deviations inadvertently have entered
in this ‘transmission’ process?

I am confident that given his prodigious output and the pace at
which he worked, he rarely proof-read the final products, perhaps at
most spot checking, or addressing concerns assistants would bring to
his attention. He was too busy translating to explain the texts to his
assistants in detail, trusting them to make sense of the texts they were
working on with minimal explanation from him.

The most famous example of this, leading to divergent com-
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mentaries and subsequently a major political conflict, concerned
his translation of Dignaga’s Nydyamukha, a logic manual. His ten
assistants on that translation each wrote their own commentary, but
their lack of clear understanding is evident in the fact that each had a
different interpretation from the other, often missing key points in
the logic system, so that a court Daoist, Lt Cai =74, to one-up the
Buddhists and prove he could understand anything no matter how
arcane or obscure, arrogantly claimed to have outsmarted all of them
and offered his own commentary. Buddhists and Daoists in the cap-
ital fought over it, outraged Buddhists submitted memorials to the
emperor to censure Lii, and rancor between Buddhists and Daoists
intensified throughout China until the emperor forced Xuanzang
to declare one way or another whether Lii’s commentary had merit.
After unsuccessfully trying to avoid passing judgement, Xuanzang
finally conceded that Li’s interpretation was baseless, so Lii lost face.
Xuanzang never translated another logic text, to the detriment of the
East Asian Buddhist tradition. The entire eighth fascicle of Huili’s
Biography of Xuanzang documents that controversy, Huili himself
being one of the people who petitioned the emperor against Lii Cai.

To provide quick and clear examples in which Xuanzang can be
shown to be doing something other than faithfully reproducing
the Sanskrit, rather than wade into technical and complicated phil-
ological waters (such as his use of xingxiang YEMH in his Trimsika
translation when nothing corresponds in the Sanskrit, though he
unpacks this in the Cheng weishi lun as shorthand for zixing 1%
and xingxiang 1M, svabbdva and akara, i.e., what something is and
what it does, which he uses to analyze types of consciousness, though
neither term appears in the Sanskrit Trimstka), 1 will instead ofter
two types of illustrations. First, there are some significant differences
between Xuanzang’s Heart Sutra and the Sanskrit versions that have
come down to us. Second, it can be easily shown that Xuanzang de-
viates from the Sanskrit when lists are given, and even something as
basic as the number of items in Sanskrit and Chinese is not the same,
and further the order of items do not match all the way through.
Two lists from the Yogacarabbumi will be used to illustrate this, both
from the Srdvakabhimi section.”
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Heart Sutra Discrepancies

Turning to the Heart Sutra, in the Sanskrit, when Avalokite$vara
looks down at the world, he ‘sees that the five skandhbas are empty
of svabbiva’ (paiica-skandhis tams ca svabbiva-sinyan pasyati
sma), while Xuanzang’s Chinese says only that he sees that the five
skandbas are all empty (zhaojian wuynn jie kong WL FHALEE).
Philosophically, failing to mention svabhdva is a significant omission
while adding ‘all’ ¥ is a trivial gloss. Additionally, the Sanskrit term
for ‘looks down” is a pun on Avalokitesvara’s name: Arya Avalokites-
varo bodbisattvo gambhivam prajiapiaramita-cairyam  caramano
vyavalokayati sma. The pun is lost in Chinese: Bl HTEE I TR
HRAE®E 2. Instead of arya Avalokitsvara, the Chinese entitles him
‘bodhisattva’ .

In the next section, the Sanskrit gives three paired phrases, while
Xuanzang’s Chinese gives only two (see detailed analysis in Appendix

I):

Iha Sariputra

ripam sunyata, sunyat aiva riupam,

ripan na prthak sinyata, sunyataya na prthag ripam,

yad rispam sa Sunyata, ya sinyatd tad ripam.

Here, Sériputra,

form is emptiness, emptiness is only form;

form is not different than emptiness, emptiness is not different
than form;

what is form is emptiness, what is emptiness that is form.

1 Deviations in lists between Sanskrit and Chinese versions of a text is not

unique to Xuanzang, but we are solely concerned with his translations in this
paper. For an example of Kumirajiva deviating from the received Sanskrit Paii-

cavimsatikasahasrikd, cf. Orsborn, ‘Something for Nothing,” 179.
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FHH 7!

TR, AR,

mHlE2E, =,

Siriputra,

form is no different than emptiness, emptiness is no different
than form.

Form precisely is emptiness, emptiness precisely is form.

The Chinese omits the first line of the Sanskrit.
Further down, the Chinese says: ‘No suftering, no origination [of

suffering], cessation [of suffering], nor way [to end suffering]. No
wisdom and no attainment, and nothing to be attained.” # i 8 I0H,
JREETR RIS LU TR The Sanskrit contains an additional phrase: ‘no
non-attainment’ (na duhkha-samudaya-nirodha-marga na jidnam na

praptir n’apraptih).

Citt avarana-ndstitvad — atrasto viparydsatikranto nistha-
nirvanah.

Because an obstructed mind does not exist, he is not fright-
ened. He has stepped over the conceptual perversions, finally
attaining Nirvana.

HODMEEERE. MEEEBE, AR, ER—UIEEEE KRR
Az,

Because the mind has no obstructions, having no obstructions
therefore there is no fear. Completely detached from conceptu-
ally-perverted dream thoughts, this is final Nirvana.

The Chinese adds ‘dream’ .

Whether one considers such deviations significant or trivial, at

the least they indicate that Xuanzang’s text is not a strictly literal
rendering of the Sanskrit as that has come down to us, and that even
is such a short text which was one of Xuanzang’s own most treasured
recitation texts, deviations from the Sanskrit are present.
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Lists, Terms, and Discrepancies

We now will look at two sets of lists found in the Sravakabhimi of
the Yogacarabbimi. While this can seem tedious, they are useful
for simply and unambiguously highlighting non-literal renderings,
since for the most part grammar and syntax become irrelevant and it
becomes simply a matter of matching equivalents—until they fail to
match.

The first is a list of body parts considered impure. The Sanskrit
list and Xuanzang’s translation begin in alignment, and then things
grow increasingly harder to align. The Tibetan varies from both. We
will not dwell on all the specifics and complexities, but just take note
of their more obvious non-alignments. First, here are the texts, the
Sanskrit followed by the corresponding Chinese and then Tibetan.

Sravakabbimi, list of internal (= in the body) impurities
I1-3-b-(1)-i-(a) Ms.72a1L, Sh.203-1, P.95bS, D.79a5, N.83b1,
Co.84a5, Ch.428c22

tatra pratyasubhata katama / iha / pratyasubhatadhyitmam
upadiya bahirdha copadaya veditavya //

tatradhyatmam upadiya / tadyatha kesa, romani, nakha,
danta, rajah, (Sbh II 60) malam, tvak, mamsam, asthi, snayu,
sira, vrkka, hrdayam, plthakam, klomam, antrani, antragunah,
amasayam, pakvasayam, yakrt, purisam, asru, svedah, khetah,
singhanakam, vasa, lasika, majja, medah, pittam, slesma, payah,
onitam, mastakam, mastakalungam, prasravah //%

Numbering the items for cross-referencing purposes:

tatradhyatmam upadiya / tadyatha ke$il, romani2, nakha3,
danta4, rajo5, malamé, tvak7, mamsam$, asthi9, snayulO,
sirall, vrkkal2, hrdayam13, plihakaml4, klomanls, an-
tranilé6, antragunah17, amasayam18, pakvasayam19, yakrt20™,
purisam21, a$ru22, svedah23, khetah24, $imghanakam?25,

20 Matsunami, Srivakabbimi, 58-60.
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vasa26, lasika27, majja28, medah29, pittam30, $lesma3l,
payah32, sonitam33, mastakarh34, mastaka-lumgam35, pras-
ravah36 /

**The Shukla edition has mitram (water from the kidneys,
urine) here instead of yakyt.*'

The corresponding Chinese passage in Xuanzang’s translation
reads:

AT RSB AN T3 56 P £ v 52 78 TV E6 BE R B2 A B 397 IR o if
FEF it A /0 o A 28 P 5 R/ R S O L 280096 5 UL A A 8
W PRI PR PR A2 S RH A R IR B AN 22

This is sometimes parsed this way:

=RA, FIR AT NS, 528 0 8 BE YR~ B A
B~ o~ A B~ OC~ BE BT Bl ORRE ~ /NG AT 2R B
B~ A [or B B~ AR I~ B0 98 B~ 5~ UL B S DS TR
W~ 350 71~ B~ PR QIR S5 44 29 IR AR AT

While the Sanskrit lists 36 items, this way of parsing the Chinese
yields 40 distinct items. The Tibetan text seems to contain 35 items.

a

q%qu’&qnx’iﬂ'ﬂt@ﬁ ]%’N'ﬁf(fkl'n%ﬁ'ﬂ&'&'ﬂéﬁﬂ&'&'gﬂ'ﬂ@ﬁ'ﬂf{@"ﬂ a5
Y FY) YR AqR) Fas) Fyeeas) FasR) aepess) 58
IVRAR] FFVAR] §HR] NRURAR] 8=

a7 SBEAR| FRAR] FAR] A&AR| HRAR| WRMAR| KETTRK]
FraR| &BRR] FUAR] ABNEFR| JINER| GIRK] FNKAR] FRA
B ARaBNEAR] SFAR] £ AR

2 Shukla, Sravakabbimi of Acarya Asanga, 203.
2 Yuqieshi di lun SMIETHLER, T no. 1579, 30: 26.428c24-28.



185

IR AT AV AT FYTTRG TR
i!'416’!(45’31'%q'n'%ai'uxiqw%s&] ?\m'@’x’mm'm%ﬁ'ﬂ&'&'ﬂéﬁqaﬁﬂq'

g
q@fﬂ&'@i'ﬂ a%*g’%q g&'nxq‘gt’m'u'ﬁa] EFERRFAN

Additionally, while the Sanskrit, Chinese and Tibetan lists initially
begin with corresponding items in the same order, they soon go out
of easy alignment.

The numbering, S for Sanskrit (e.g., S1 = Sanskrit 1); C for Chi-

nese (C1, etc.); T for Tibetan:

pratyasubhataidhyatmam  HRAFIBEAE, nang la brten pa  Inner bases of
upadaya GIREGE gang zhe na impurity

S1. kesa Cl.fa% T1. § skra fine hair, head

hair

S2. romani C2. mao % T2. Y spu body hair

S3. nakha C3. zhao I\ T3. 5!{3\7' sen mo  nails
S4.danta C4. chi t T4 ¥, teeth

SS. rajas (impurity, dirt, ~ CS. chen TS, Hayer glog pa,  specks of dirt

dust, any small particle of
matter; the dust or pollen
of flowers)

(dust particles)

(ulcer, sore, see

T22)

S6. malam Cé6. gou I T6. 3% dri ma stain, taint
S7. tvak C7.pi B2 T7. SN pagy skin
pa
S8. mamisam C8. rou A T8. 9 stha flesh
S9. asthi C9. hai # (and T9. 3% yus pa bones
10. & gn)
$10. snayu C10. jin i T10. 88 chu muscles, tendons,
rgys sinews, ligaments
S11. sira C11. mai ik T11.8 rtsa blood vessels

(channels, vessels)
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pratyasubhatadhyatmam  HRAFIBERE, nang la brten pa  Inner bases of
upadaya EIeECH gang zhe na impurity
S12. vrkka (kidneys) [Ch. includes T12. ¥mar *
kidneys as C24 & ykbal ma
shen ] (kidneys)
S$13. bydayam C12. xin T13. l%"-'\' snying heart
S14. plihakam (spleen) --- T14. &%ﬁ'ﬂ' mehin **
[but cf. C22, pa (liver, midriff);
alternate] but cf. T20 below
- C13.dan 5 (gall - **
bladder)
S15. kloman C15. fei il T15. ﬁq'glo ba lungs

S16. antrant

Cl6. dachang
PN

T17. “@K"gnye
ma

large intestine

S17. antragunah

C17. xiaochang
N ]

T16. §¥ rgyn ma

small intestine

S18. amasayam
(digesting nutrients)

C18. shengcang
A9 “raw-

storage”

ama is an
technical Indian
medical term;
amasayam
digestive action
associated with
the stomach and
upper torso

S19. pakvisayam
(digested nutrients)

C19. shucang
A “processed-
storage’

pakva is a related
technical term;
pakvdsayam is
assoc. with the
large intestine
and lower torso

C20. du it

bowels/abdomen

oA
T19. " long
ka, intestines,
entrails, guts

bowels, abdomen
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pratyasubhatadhyatmam  HRAFIBERE, nang la brten pa  Inner bases of
upadaya HANHH gang zhe na impurity
C21. wer § T18. ?&!plga stomach
stomach ba, (stomach,
ruminating
stomach)
--- C22. bi [if B%, then this
buttocks/thigh would be ‘spleen’
[more likely: p7 corresponding to
Ji#, spleen] S#14 plibakam.
Stomach and
spleen B f#
are commonly
paired in Chinese
medicine.]
S$20. yakrt Cl4. gan AF T20. 88R 1y b liver
pa (spleen)
S21. purisam C38. shi J# T21. @'N'pbyz‘ sa  excrement
S22. asru C36. lei IR T2, 88 tears
ma
S23. svedah C37. han {F Tib has T23. sweat
BN ydul, dire
particle (rajas)
here, b\gt since it
had 4. & glog
pa, ulcer, sore,
for rajas above,
it is unclear how
the translator
duplicated
rajas here or
mistook sveda
for rajas. This
should probably
be amended to
R rngul
‘perspiration’.
- C35. tuo I T4, MW 4, saliva
ma
S24. kbetah C34.1i # T25. ¥98 spabs nasal mucuous
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pratyasubhatadhyatmam
upadaya

[QEEET 7 ZNE
S

nang la brten pa
gang zhe na

Inner bases of
impurity

How the next few items align is unclear. These are only suggestions.

S25. simghanakam

C29. gao B

T26. 8 zhag
(grease, oil
[liquid] fat/
butter; 2) body
oil; 3) blood clot)

greasy fat (in Ch.
medicine, B can
be the fatty tissue
surrounding
organs, or stuff
that lubricates
joint capsules)

S26. vasa (marrow;
fat, grease, lard, melted
fat, any fatty or oily
substance)

C31. sui #&

T28. % rkang

marrow

S27. lasika (watery
humour in the body,
lymph, serum; a tendon,
muscle)

C30.ji il
(muscle) / [alt: fes
HE (fat)]

T27. chu sar
(lymph; several
types of disease
involving fluids
in the joints
causing arthritis
or itching, sores,

e.g. leprosy)

lymph; watery

humour

S$28. majja (marrow,
urinary, semen

producing)

C23. shen &
kidneys/testes
Urogenital
system. neishen
M B = kidneys,
waishen JNEF
=testes

[T27a. If &Y chu
sa is amended

to chu so,
‘bladder, external
and internal
urinary organs’,
then it would
correspond with
the meaning of
majja as urinary,
semen producing,
and the Chinese
% with similar
meaning.
‘Marrow’ was
already expressed
by vasa / #8 /
rkang (cf. S26;
C31;T28)

2?

S29. medah

C28. fang Wi

T29. Far tshil

fat
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pratyasubhatadhyatmam  HRAFIBERE, nang la brten pa  Inner bases of
upadaya EIeECH gang zhe na impurity
S$30. pittam C26. re B (heat/ T30, &Bsrzr ‘heat’ dosa,
fever) mhkbris pa (bile) ‘bilious humor’
S31. slesma C27. tan $ T31. 3 bad ‘phlegmatic’ dosa
(phlegm/mucous) 445, (phlegm)
S32. pizyah C24. nong I T32. 8% rnag pus
S$33. sonitam C25. xue Ifit T33. 3 kbrag blood
S34. mastakam C32. nao i T34. gﬁ'ﬁ'g[ﬂd brain
spri
S$35. mastaka-lumgam C33. mo gt T35. 838 glad brain membrane
(membrane) rgyas
S$36. prasravab C39. niao IR T36. ﬂ%ﬁ' gein urine

What happens at $18 and S19, dmdsayam and pakvisayam, is
interesting. Xuanzang’s Chinese translation first offers neologisms
for each, shengcang 49k and shucang &, respectively, and then,
in addition offers two glosses on them, du it bowels, abdomen and
i stomach. Ama is food in initial stages of digestion, i.e., ‘raw’ and
being broken down, associated with the stomach but understood
to disperse esp. in the upper body. Pakva, meaning ‘matured food’,
is food further digested, ‘mature’, ‘processed’, and nearing time of
expulsion from the body; it is associated with the large intestine and
lower torso. Asaya means a vessel or receptacle in the body. In Chi-
nese, the contrast between sheng /£ and re 3 similarly signals ‘raw’
vs. ‘processed’. So those terms are apt; and cang i, ‘storage’ was
used in Chinese medical literature for organ systems, so that too is
apt. The Tibetan does not attempt to generate a technical neologism
for these distinctly Indian medical terms, but instead glosses them
in the same manner as Xuanzang’s gloss, but while Xuanzang’s
glosses reversed the order from the Sanskrit, the Tibetan retains the
Sanskrit order.

If, as some recensions record, C22 is p7 I spleen, instead of b7 #
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buttocks/thigh, then the Chinese has a corresponding term for S14,
plibakam (spleen); the Tibetan counterpart at T20, mcher pa, is
closer to the place in the Sanskrit order than the Chinese, but still not
precisely aligned.

For purposes of further comparison, first a list gives the Sanskrit
terms in the order they appear in the extant Sanskrit text, with likely
Chinese and Tibetan equivalents alongside. Then another list, this
time with the Chinese order, and the Sanskrit and Tibetan brack-
eted alongside. Finally, the Tibetan list, with Sanskrit and Chinese
bracketed alongside. Certain terms only appear on one or two of the
lists; e.g. Chinese and Tibetan have ‘saliva’, but the Sanskrit has no
corresponding term; ‘gall bladder’ only appears in Chinese, etc.

List in order of Sanskrit terms (with attempted Chinese matching):

kesds fa %2, fine hair; T1. %y skra, head hair

romani; mao 7B, coarse hai\r; 12. Y spu, body hair

nakha; zhao I\, nails; TQ/Nﬁ’N'Jen mo

danta; chi ¥, teeth; T4. N 50

rajo; chen B, dust; T'S. gﬂ"" glog pa, ulcer, sore [cf. T23. 5%

rdul, dirt particle (rajas)]

malams; gou Ya, dirt; T6. 3% dri ma, stain, taint

tvaks pi B, skin; T7. "N pags pa

mamsam; rou W, flesh; T8. N stha

asthis; bai %%, skeleton (and 10. & gu) bones; T9. 3% yus pa, bone

10. sndyu; jin fi, muscles/tendons; T10. &8 chu rgyus, sinews,
ligaments

11. sird; mai B, blood vessels; T11. ¥ 7£5sa, channels/vessels

12. vrkka; (can mean ‘kidneys’ or ‘heart’, so either C24. shen &
kidneys/testes, or compound with next term, hydayam; the
Tibetan treats it as ‘kidneys’ — T12. 8" mkhal ma)

13. hrdayams; xin 0, heart; T13. 5 [ S snying

14. plibakam (spleen); (no obvious corresponding term here in

Chinese, which has 14. dan }f, gall bladder and 15. gan RT,

liver; though, as mentioned above, if C22 is pi B, spleen,

instead of &7 ##, buttocks/thigh, then ‘spleen’ does appear in

Chinese, but in a different location on the list. ‘Liver’ is S20

[yakrt] below, so the numbering and order between the differ-

M NS .

o N



15.
16.

17.

18.

19.

20.
21.

22.
23.

24,

25.
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ent versions is beginning to diverge at this point. Tibetan has
T14. 5“55"' mchin pa, liver)

kloman; [C15] fei Hili, lungs; T15. g~ glo ba

antrani; (C16] dachang KWz, large intestine; T17. qFar gnye
ma, colon

antragunab; [C17) xiaochang /Wia; T16. §¥ rgyn ma, intes-
tines, bowels

(Tibetan reverses the order of large and small intestine)
amasayam ‘digesting nutrients’; [C18] shengcang A i,
‘raw-storage’; T18. ¥ pho ba, stomach, ruminating stomach
pakvasayam ‘digested nutrients’s [C20] shucang &k ‘pro-
cessed-storage’s T19. “37 [ong ka, intestines, entrails, guts

(It might be that the Tibetan interprets amasayam and pa-
kvasayam as basic and secondary stomachs, like a ruminating
animal! But the Chinese has terms meaning ‘stomach’ and
‘bowels, entrails’ that do not correspond to anything in San-
skrit, so pho ba and long ka might be intended as parallels to
those Chinese terms instead of shaky renderings of amdasayam
and pakvasayam. If so, that might suggest that the Tibetan
translators had an eye on the Chinese as well as the Sanskrit,
or that a later redactor consulted the Chinese and modified
accordingly. See below.)

yakrt; [C14] gan HF, liver; cf. S14. plibakam; Tibetan has
T20. 82 smcher pa here meaning spleen

purisam; [C38] shi FE, excrement; T21. gar phyisa

asru; [(C36) 1R, tears; T22. 8& b ma

svedah; [C37] han TF, sweat (Tibetan has T23. §% rdul, dirt
particle [rajas] here, but since it had TS e glog pa, ulcer,
sore, for rajas above, it is unclear how the translator duplicat-
ed 7ajas here or mistook sveda for rzjas.)

(The Tibetan has T24. KBNS )] ma, saliva, here; the
Chinese has C35. tuo I, saliva later; but the Sanskrit lacks any
term for ‘saliva’)

khetab; [C34] t {8, nasal mucous; T25. 3N snabs

(How the next few items align is unclear)

simgbanakam; [C30] gao B, greasy fat; T26. §% zbag, 1)
grease, oil [liquid] fat/ butter; 2) body oil; 3) blood clot



192

26.

27.

28.

29.
30.

31.

32.
33.
34.
3s.

36.

vasd = marrow, fat, grease, lard, melted fat, any fatty or oily
substance; [C31] sui #8, marrow; T28. AN rkang, marrow
lasikd = watery humour in the body, lymph, serum; a tendon
muscle; [C30] 77 AL, muscle tissue (alt. fe7 JE = fat) ; T27. FIX
chu s[e]r = lymph fluid

mafja = marrow, urinary, semen producing; [C23] shen %,
kidneys/testes (?)

medah; C28. fang Wi, fat; T29. Bar tshil, grease, fat

pittam = ‘heat dosa, ‘bilious humous’; [C26] re #A, heat/
fever; T30. BN by pa, bile

slesma = ‘phlegmatic’ dosa; [C27] tan #%, phlegm/mucous;
T31. "3 bad kan, phlegm

pieyab; [C24] nong B2, pus; T32. &Y rnag

Sonitam; [C25] xue Ifil, blood; T33. B9 /eng

mastakan; [C32] nao i, brain; T34. @Y glad spri = brain
mastaka-lumgam = membrane of the brain; [C33] mo HH,
membrane; T35. 3NIY glad rgyas, braln membrane
prasravab; [C39] niao JR, urine; T36. ’“"‘6% gein, urine

The Chinese order, with attempted Sanskrit and Tibetan equiva-

lents:

1
2.
3.
4
5

o

. fa %, fine hair (kesz; T skra)

mao G, coarse hair (romani; T spu)

zhao I\, nails (nakha; T sen mo)

chi ¥, teeth (danta; T s0)

chen B, dust (rajo = rajas = impurity, dirt, dust, any small
particle of matter; the dust or pollen of flowers; T glog pa =
ulcer, sore)

gou Y, dirt (malam = [in med.] any bodily excretion or se-
cretion (especially those of the dbatus q.v., described as phlegm
from chyle, bile from the blood, nose mucus and ear wax from
the flesh, perspiration from the fat, nails and hair from the
bones, rheum of the eye from the brain); T drz ma = stain, taint
pi B, skin (tvak = tvac = skin; T pags pa)

rou W, flesh (manisam = flesh, meat; T stha)

hai #, skeleton (asthi = abone; T rus pa)
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gu 7, bones

(While the Chinese seems to list two separate ‘bone’ items,
since the Sanskrit and Tibetan both only offer one ‘bone’
term, we should probably take haign #%#r as a compound for
‘bones, skeleton’. That would reduce the count by one, but
for this exercise we will follow the standard parsing and retain
the non-compounded numbering. In the chart, I have treated
haign #7 and renumbered accordingly, so the following
numbers will be one number higher than the chart.)

11. jin i, muscles/tendons (sndyx = any sinew or ligament in the

12.

13.
14.

15.

human and animal body, tendon, muscle, nerve, vein; [T10]
chu rgyus)

mai H, blood vessels (sz72 =any tubular vessel of the body, a
nerve, vein, artery, tendon; [T11] rzsa, channels/vessels)

xin 10, heart ([vrkka?]-hrdayam = the heart; [T12] snying)
dan W&, gall bladder

(No term in Sanskrit or Tibetan corresponds. Sanskrit has
plihakam = spleen; the Chinese alternate for C22 b7 #% (thigh/
buttocks) is p7 B, spleen, and [T20] is mcher pa, spleen.)

gan BF, liver ([S20] yakrt = the liver; [T13] mchin pa, liver

16. fei Hili, lungs ([S15] kloman = lungs; [T15] glo ba)

17.

18.
19.

20.
21.
22.

23.
24,

25.
26.

dachang KW, large intestine (antrani = intestine, entrails;
[T17] gnye ma)

xiaochang /M, small intestine (antragunab; [T16] rgyn ma)
shengcang ik, raw-storage (amasayam = latent nutrients
being digested [no Tib])

shucang B, processed-storage (pakvisayam = digested nu-
trients [no Tib])

du Ht, bowels/abdomen [no Skt, but [T19] long ka, intes-
tines, entrails, guts]

wei B, stomach [no Skt, but [T18] pho ba, stomach]

bi #%, buttocks/thigh [if p7 B, then this would be spleen]

shen B, kidneys/testes (majja ? = urinary, marrow producing
semen [S28]; if intended as a translation for 12. vrkka [S12];
[T12 mkhal ma), then the Chinese appears in an odd location.)
nong W&, pus (piyah = pus [S32]; [T31] rnag)

xue Ifil, blood (sonitam = blood [S33]; [T33] khrag)
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27. re B\, heat/fever (pittam = the bilious humour (one of the
three humours [cf. kapha and viyu] or that secreted between
the stomach and bowels and flowing through the liver and
permeating spleen, heart, eyes, and skin; its chief quality is
heat [S30]; [T30] mkhris pa, bile)

28. tan 3K, phlegm/mucous (slesma = phlegm, mucus, rheum, the

phlegmatic humour (one of the three humours of the body
[S31]; T[31] bad kan, phlegm)
(The list includes two of the three dosas: pitta and slesma, but
omits kapha. Both the Chinese and Tibetan offer interpretive
translations: pitta = Chinese ‘heat’, Tibetan ‘bile’; slesma =
Chinese and Tibetan ‘phlegm’)

29. fang Wi, fat (medab = fat [S29]; [T29] #shil)

30. gao B, greasy fat (simghanakam [S25]; [T26] zhag)

31. ji WL [alt. fer HE = fat] muscle tissue (lasika = watery humour in
the body, lymph, serum; a tendon, muscle [S27]; [T27] chu sar)

32. sui 8, marrow (vasd = marrow, fat, grease, lard, suet, melted

fat, any fatty or oily substance; brain [S26])
(Tibetan has three terms indicating ‘fat, grease’, etc. and it
is unclear which of the Sanskrit or Chinese terms indicating
something similar each is meant to indicate: T26 ghag, T27a
chu sa, T29 tshil)

33. nao i, brain (mastakam = the head, skull [S34]; [T34] glad
spri)

34. mo W, membrane (mastaka-lumgam = the membrane of the
brain [#35]; [T35] glad rgyas)

3S. 7 {#, nasal mucous (kbetah = snot [S24]; [T25] snabs)

36. tuo W, saliva (Not in Sanskrit, but [T24] mchil ma = saliva)

37. lei IR, tears (asru = tears [S22]; [T22] mchi ma)

38. ban Tt, sweat (svedah = sweat [S23]; omitted in T')

39. shi B, excrement (purisam = feces, excrement [S21]; [T21]
phyi sa)

40. niao JX, urine (prasravah = urine [S36]; [T36] gcin)

IR HFM, B AMNFIEANT. These are what is called the basis of

internal decay and impurity.
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Two of the three dosas appear, but kapha is omitted.
§30. pittam = ‘heat’ dosa, ‘bilious humous’, [C27] re £\, heat/fever
S31. slesma = ‘phlegmatic’ dosa, [C28] tan %, phlegm/mucous

Tibetan order:

(omits 1. kesa, fa %2, fine hair)

1. § spu, body hair (roman)

2 ﬁﬁw' sen mo, nails (nakha)

3. ¥ so, tooth/teeth (danta)

4, g“]'“' glog pa, ulcer, sore (for rajas)

5. ¥ dyi ma, stain, taint (for malam)

6. “IN¥ pags pa, skin (tvac/ tvak)

7. 9 stha, flesh (manisam)

8. INYyus pa, bone (asthi)

9. &8 chu rgyus, sinews, ligaments (snayu)

10. § rtsa, channels/vessels (sz7z = blood vessels)

11. 8RN mkbal ma, kidneys (vrkka)

12. 8% snying, heart (byrdayam)
([14] dan B, gall bladder: Neither the Sanskrit nor Tibetan
mention gall bladder; gall bladder was an important organ
system in Chinese medicine since ancient times, but un-
known in Indian medicine until late medieval times.)

13. 5“55"' mchin pa, liver (yakrt)

14, §% glo ba, lungs (kloman)

15. §¥ rgyu ma, intestines, bowels (18. xzzochang /"W, small
intestine [antragunab])

16, B gnye ma, colon (17. dachang KW, large intestine [antrani
= intestine, entrails] reversing order of small and large intestines)

17. &= pho ba, stomach, ruminating stomach (replaces: [19]
shengcang ", life-store [amasayam = latent nutrients being
digested]; [20] shucang 29, maturation-store [pakvasayam =
digested nutrients])

18. "7 long ka, intestines, entrails, guts (pakvasayam?)
(Again, it might be that the Tibetan interprets dmdasayam and
pakvasayam as basic and secondary stomachs, like a ruminat-
ing animal. However, the Chinese lists, apart from amasayam
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19.
20.

21.
22.

23.
24.
25.

26.

27.
28.
29.
30.
31.
32.
33.

and pakvdsayam, have two items not found in Sanskrit, but
that correspond to pho ba and long ka: C20. du Rt, bowels/
abdomen and C21. wes B, stomach. This raises the possibility
that the Sanskrit list as now extant is incomplete and that it
originally contained terms for stomach and bowels, preserved
in both Chinese and Tibetan, albeit is slightly different loca-
tions on the list. If so, then the Tibetan translation failed to
include any equivalents for dmdsayam and pakvisayam,
which, given their somewhat unique technical application to
Indian medical theory, may simply be a matter of prudently
choosing to ignore terms too difficult to successfully translate.
Comparable lists of ‘unpleasant’ body parts are already given
in several Nikdayas (e.g. 29. Udayisutta of Anguttara Nikiya
6.3.29, Bbaradvajasutta of Samyutta Nikiya 35.13.127,
etc.), which tend to include #dariyam, ‘undigested food’ or
‘stomach contents’, but do not list Zma and pakva as distinct
items, so #dariya may have expanded into differing Sanskrit
exPanded versions.)

NS mmcher pa, spleen

g phyt sa, excrement (purisam) (S21. in Sanskrit, C38. in
Chinese)

SE& 10y ma, tears (asru)

SV rdul, dirt particle (rajas) (This is where $23. svedab, [C37]
{1t sweat appear)

NSV 130hil ma, saliva

S snabs, nasal mucous (kbetah)

& zhag, grease, oil (liquid) fat/ butter; 2) body oil; 3) blood
clot (simghanakam? lasika? vasa?)

&ty ser (S27. lasika = watery humour in the body, lymph,
serum)

ﬁr\ rkang, marrow (S26. *vasa? S28. majja?)

B tshil, grease, fat (S29. medab; or simghanakams? lasika? vasa?)
SR oo s pa, bile (S30. pitta)

"8 bad kan, phlegm (S31. slesma)

&Y rnag, pus (S32. piyab)

R kbrag, blood (S33. sonitam)

Y glad spri, brain (S34. mastakani)
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34, ﬂj@“" glad rgyas, brain membrane (S35. mastaka-lumgam)
3S. 3% gcin, urine (S36. prasravah)

Why the discrepancies? Some can be attributed to accommodat-
ing differences in medical and anatomical understandings between
the three cultures during the times of translation. While the gall
bladder played an important role in Chinese medicine as one of the
internal organ systems, Indian sources fail to mention it at all until
much later than the time when the Yogacarabhiami was written. Why
would Xuanzang add the gall bladder when the Sanskrit never men-
tioned it? Perhaps to meet expectations of his Chinese audience, with
their knowledge of medicine and anatomy, so that they wouldn’t
raise doubts about limitations in Indian medical knowledge, and
by extension, of other basic components of reality. That of course
doesn’t explain the other discrepancies, and the rearrangement of
the order. Similar lists of bodily impurities appear in other Buddhist
texts, and they tend to vary from each other in some details, so it is
not inconceivable that Xuanzang’s Sanskrit text was different from
the version that came down to us. But there are too many to simply
attribute it to that. Again, to find a Sanskrit text mentioning a gall
bladder would have been anomalous at that time.

Our task here is not to solve the incommensurables between
these three lists, but merely to point out that Xuanzang’s version is
not a one-for-one strictly literal version of what he read in Sanskrit.
In addition to listing items in a different order, he included an item
important in Chinese medicine at that time but unknown in Indian
medicine: the gall bladder.

Turning to the next list, which is shorter, discrepancies again
appear, and, once again, the Chinese list is longer than the Sanskrit.

These are types of vydyima, ‘exertions’, or, as the context makes
clear, forms of strenuous exercise. Xuanzang renders vyayama with
the unusual term juewn FI (combative martial exercises). One pre-
sumes he intends jue (second tone) rather than jizo (‘horn’) meaning
‘dispute, contend, fight over’, rather than ‘horn’, so that the com-
pound jue wn would mean something like physical competitions that
might have applications in combat. We will return to the ‘martial’
implication once the list has been presented.
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The passage reads:

WE7IBERE, RIEACH. B His, FIRE, YRR, B5HKT, £
REAH, RARE, EANEE. FRBfaE, o, pimis, m
Yk, R, RS, R R. RS, dARE. E5H
fiE, ER R E. ROUWWN, AR AR, FaRE. sE2H
'], BERC. sEIEFIL, PReERE. AR5 RIwiEeE, ik

R#EESR, mame. BARe, 8

Pl

But here we are only concerned with the actual list of exercises. i
A, BA AR, PTas B 08 FE40 BRI Bt 1R o ~ S
B0 REG Preox - B #R . RA25E, 3 M IKH. The corresponding
Sanskrit passage reads: pratibala vyiyamakaranah, yadutatatikriyaya
va, nirghatena, vyayamasilaya va, ullothanena va, prthivikbatena va,
babuvyayamena va, padavastambbanena va, plavanena va langhane-

na vd cakravyayamena va | tam ca punar vyayaman...

The following chart aligns them to the extent they can be aligned.

Sanskrit Sanskrit Wayman’s Chinese meaning Chinese
meaning rendering
1 wvyayamakaranab Combative the skill Juewn shi A
strenuous of athletic  martial activities /  dang you
exercise exercise?* exercises, by which  lineng
FREE
HIikE
2 yaduta atatikriyaya Drawing a drawing B
va bow Cf. L [the bow]
and M
3 nirghdtena ‘destroying’ rubbing anmo C
(sic) (nirghata [the body] i )i
‘destroy’ >
nirgharsana
? ‘rubbing,
friction™

3 Yugieshi di lun, T'no. 1579, 30: 23.409¢8-17.

** This column follows Wayman, Analysis of the Sravakabbimi Manuscript, 156.
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Sanskrit Sanskrit Wayman’s Chinese meaning Chinese
meaning rendering
4 vyayamasilayi va vyayamasilaya lifting the [see E]
= exercising contest
with a stone,  stone
Cf.E
S ullothanena va Rolling on the Kickingaballto  paiju D
ground? prevent it from EiEE |
dropping
6 prihivikbatena va Excavating, digging the Carrying stones tuoshi E
digging up the soil (weight lifting) f£a
ground
7 babuvyiyimena va  Exercising contesting  Leaping, jumping  tiaozhi F
arms (or with arm kB
upper body) =
H #E
8  padavastambbanena Kicking (lit. running Kicking and cuta G
va resolute foot) stomping g

(= I stomping)

9 plavanena va swimming swimming Raising hands rangbi  H
(to fight);rollup  #EEf
sleeves to fight, to
force others, cf.

WB-DDJ 38
10 Zﬂﬂg}mnenﬂ vd Leaping, jumping Stomping = ewan I

jumping over padavastambbana? YR

=F Bt
Brandishing a huige il
spear B
Fencing (lit. Jijian K
striking with a 243
sword
Loading a funu L
crossbow rRE

»  Wayman suggests nirghdtena > nirghattena.
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Sanskrit Sanskrit Wayman’s Chinese meaning Chinese
meaning rendering

Drawing a bow kongxian M

PE5X
11 cakravyidyamena va Wheel exercise or Throwing a wheel, zoulun N

contesting  discus? Eifd

there

Casting a rope zhisuo (@]

%

Alex Wayman’s translation of the relevant portion:*

Not for the purpose of intoxication, not for the purpose of smarten-
ing, not for the purpose of embellishment means—a case in point—
those with enjoyment of passions, who eat food thinking: “Today we
are eating food that is of large quantity, has oily power as satisfying
as possible, is nourishing, nutritious, has perfect color, perfect odor,
perfect taste, is heated. When night is past, we shall be capable, be
powerful, have the skill of athletic exercise, namely, for drawing [the
bow], rubbing [the body], lifting the contest stone, digging the soil,
contesting with arm, running, swimming, jumping, or contesting
there; and, furthermore, having taken recourse to that athletic
exercise, we shall be strong, have athletic bodies, be free from illness
for serious purposes (diksam); and for a long time that strength will
cleave to us, and not speedily will disfigurements overcome the body
of old age; and we shall live for a very long time, and we shall be able
to eat much; and there will be proper transformation of what is
eaten, and there will be effected a reduction of faults.” Thus one eats
for the purpose of intoxication with freedom from illness, intoxica-
tion with youth, intoxication with life.

Wayman seems to understand pddavastambbanena as ‘running’

¢ Wayman, Analysis of the Sravakabbimi Manuscript, 156.
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and, I think perhaps correctly, plavana as ‘swimming’ (one of its
meanings, others being jumping, stooping over, etc.), though Xuan-
zang doesn’t mention swimming (he has two different compounds
which each suggest jumping, so he seems to have read plavana and
langhana as two types of jumping). Wayman seems to ignore cakra-
vydayamena (wheel exercise?) or simply takes it as ‘contesting’.

Now, for contrast, we offer a chart that follows the Chinese order
of items. That, as with the example of the body parts, the lists are
so misaligned that cross-referencing the Sanskrit and Chinese is not
simple, is the main point.

The chart follows Xuanzang’s order:

R

One will become strong  pratibala One is strengthened by
®WHNRE  through combative” vydyamakaranab, strenuous exercise
martial activities
iG] anmo Nirghitena (2) ‘massage’ (rubbing the
1 {22 massage (nirgharsana?)™ body)
20 paiju
Kicking a ball to
prevent it from
dropping
34 tuoshi vyayamasilaya va, (3)
Carrying a stone
(weight lifting)
ullothanena va, (4) Rolling around,
pribivikbatena va (5)  digging
4 PR tiaozhi plavanena (8) va Swimming, jumping

leaping, jumping

langhanena (9) va

7 As explained above, f§ when pronounced jue rather than the more common
Jjiao, means ‘dispute, contend, fight over’; sv. f§ in Kroll, Student’s Dictionary.

*  Nirghatena (‘destruction’) is clearly an error, probably for something like
nirgharsana, since the Chinese and Tibetan suggest the term means massage
or body rub. Wayman suggests that nirghatena be changed to nirghattena, I'm
guessing to derive from dghattana, friction, rubbing. lus mnye ba means to rub

the skin, i.c., massage and anmo e JiE clearly means ‘massage’.
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RAERFE  One will become strong  pratibali One is strengthened by
WHNRE through combative vydydmakamnab, strenuous exercise
martial activities

S Bkis cuta padavastambbanena Running?
kicking and stomping  v4 (7)

6 s rangbi babuvyayamena va (6)  Exercising arms (or
Bare arms to fight upper body)

7 6 R ewan Grappling?
grabbing the wrists

8 X huige
Brandishing spears

9 24 Jifian
Striking with a sword
(fencing)

101K funu yadutatatikriyaya
Pulling a crossbow va, (1)

11 #285% kongxian ditto
Drawing a long bow

12 $im tonlun cakravyayamena va Wheel exercise
Throwing a wheel (10)

138 zhisuo
Casting rope

Xuanzang lists twelve things, the Sanskrit only has ten. The order
in the Sanskrit is in parentheses after the Sanskrit term. But with this
list, the additional Chinese items are easier to explain. The extra two
can be attributed to Xuanzang splitting two items into two separate
items: ‘drawing a bow” he splits into drawing a crossbow and drawing
a longbow, and the upper-body or arm work he breaks into what
may be boxing and wrestling. There are items with no parallels — the
Sanskrit terms for rolling around and digging have no Chinese coun-
terpart, and the Chinese pazju 1% has no obvious Sanskrit counter-
part. Plavana has several meanings, including to jump and to swim.
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Xuanzang seems to have perhaps taken the former meaning, while it
is possibly the latter was implied by Asanga.
For good measure, here is the Tibetan counterpart:

o) RRTR AR ERRRERN| AR R ERaA s AR Ry ) AN
q'@‘{ﬁﬂ&'@‘{ﬁ&qwgr\'n] RRAATFRA| R!Z(Yf\"\q m"{qgﬁg&r@fﬂ]&m] N
gy Enan) LygyrEnnaasisg qlsEgladagaysag S
RGN VRS ARV NI IRFHGRYFIRAGRFRARY Y| AR
YNKFARE] FTRIAK] R SRR PSR arans) fRagay
FRRK| FANRK| G ARG MERTAK| ARXAAURRANGUTIFEN T
REXH| FNTRATFFANNGIRYFNAR] YNHFFIANIR] IR
JENFHNRINTRGITAR| AR URE Y R BN Y REA NTAGRR
AR %‘gﬂ'nx@r\'u&'qm'g«'g:@'%m'@w&'?{ﬁ'nmgm'f\ﬁ] AEFeER<
§RERTAGRIAR]| SR8 BN UK AN ARG R AR AR Sxday
DRATNTHRN Y REIXAGTAR] gﬁ&&‘“‘@’\' RRxIFERAGRE R
ARy TadeRd) §Rgns g aRR| ARdngasar) aiy
asgRRgy I iad)  RyusaigargRasd) asgsfag
axgaEgan| gPENRT gvf) ARy Y| gISREN AR IRy
8x| yrRrRgN R DRt aRg) gy Ensdaapramgaay
HrrgEeeas) AaasayEaeas) grydaqeiiyeagyas g¥
gy Arrgsear] ssaR| ga Ry AR AR A Fa e dy
3 Ayfemgreivar] AaEsas) gy Eea syl
g§GN TR AERa AR R ga AR

2 D 4036: vol. 128, folio 34a.
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Extracting the terms we are concerned with:

g&hu dgang ba = atati-kriyia

lus mnye ba = nirgata. arga-prapidana

rdo gdeg pa = vyayama-sila

dril ba = to roll/ twirl/ spin; to roll/ coil up; to blend

sa brko ba = excavation

stobs = strong, power

brgal ba = overcoming

rkang ‘kbyog bya ba (lit. ‘activities lifting the foot’) =
padavastambhana

rgyug pa = to run, a stick

rgyal ba = conqueror, jina; winning

mchong ba = larnghana = jump, rush, dash, hop, leap, plunge,

pounce, skip, vault, leap up, bathe in water

I am not sure what to make of rkang khyog bya ba which seems
more to suggest carrying bundles of earth than ‘running’. Could brgal
pa means something like leaping over, jumping over? rgyal ba seems to
simply mean ‘winning’ (in sports, betting, war, etc.). 7gyug pa would
mean to run. 7do gdeg pa clearly means to lift stones. If brgal pa and
mchong ba both mean types of jumping, then the Tibetan, like Xuan-
zang, sees two types. The Tibetan obviously omits the wheel toss.

The Tibetan list of exercises seems to contain ten items, like the
Sanskrit, and tracks closer to the Sanskrit than Xuanzang’s version. It
is obvious that Wayman was relying on the Tibetan for help with his
Sanskrit.

What is curious is that Xuanzang’s version is more ‘martial’ than
the other two, and explicitly declares itself such by using the term wx
I, ‘martial, war’. While the Sanskrit is not devoid of martial men-
tions (it does mention drawing a bow), Xuanzang frames the exercise
as ‘martial’ () and competitive fighting (juze f1; X = martial arts),
and includes martial items with no Sanskrit counterparts: raise hands
to fight (rangbi ##%), grabbing the wrists (grappling?) (ewan &
#it), brandishing a spear (buige X), strike with a sword (jijian %
@), pull a crossbow (funu {KE), drawing a bow (kongxnan 5%),
throwing a wheel (?) (toulun $i), casting a rope (zhisuo #%R).*° Per-
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" One possible explanation for Xuanzang tilting the passage toward a martial

account might be the following passage from the Mahdaparinirviana sitra which
prohibits a variety of activities, including visiting military camps or engaging in
martial-like competitive or strengthening sports (I wish to thank Mark Blum for
generously sharing his soon to be published translation of this passage, along
with his annotations, though I present my own translation here):
...[Do not use fancy pillows]. Finally, don’t watch elephant competitions,
horse competitions (i.c., races), cart competition (races), weapons compe-
titions, men competing, women competing, or bull fights, sheep fights,
competitions between water buffalos, or cock fights, or pheasant fights,
nor should you go to watch military encampments. You shouldn’t there-
fore listen to the musical tones (jiyne zhisheng X452 %) of clattering shells
(chuibei WKH), drum and horn (gujue 54 [used in military activities, like
drum and bugle), g7z % and se 7% (stringed musical instruments), zheng %
(zither with from S to 16 strings; Jp: koto), flute i, konghou %% (Chinese
harp), or sing songs of praise (gejiao #XIM), except when making offerings to
the Buddha.
Competitions (dou [fl) between game-masters (shizi BliF) of games (x7
18%) like playing dice (chupu 154 = Indian dice game chaupar), entrapment
chess-like games (weqr %), and Indian chess (boluosai k% %E = prisaka,
prasena?), shooting chess (dangi 4%, Mark Blum explains this is ‘De-
scribed as a game of two opposing teams each originally having 6 pieces,
white and black, that are laid out facing each other and pebbles are tossed
or rolled to knock over the opponent’s pieces. The number expands to 16
in the Wei period, and 24 in the Tang. The edge of a hand-towel is used
in some manner to brush away the chips’; involving polished stones dan
58 and a board g7 %), Six stacks (/inbo 751%, a board game played with 15
white and black pieces pitted against each other. Six sticks were thrown to
determine each move, performing the function of dice. It came to Japan
from China prior to the Nara period.), pazju #1# kicking a ball, zhishi ##
£ hurling stones, tonhu %% (ancient banquet game of throwing arrows
into a pot, the winner determined by the number of arrows thrown in, and
the loser required to drink as punishment), giandao Z% sport of pulling/
dragging (probably 7 here is like the do in ken-do, ju-do, karate-do, etc.),
badao xingcheng J\#EATH practicing to perfect the eight sports. One

shouldn’t watch or engage in any such games.
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haps the Sanskrit upper body and arm exercises could be paired with
rangbi 8%, but the Sanskrit only mentions drawing a bow without
distinguishing between cross-bows and long bows, and there is noth-
ing in the Sanskrit about spear/halbert or sword forms or sparring.
Exactly what the ‘wheel exercise’ or ‘wheel toss” was—whether some-
thing like a discus, or doing something with a larger wheel or some-
thing like a medicine ball, etc.—is unclear. I am not familiar with any
specific exercise in either Chinese or Indian traditions by that name.
It may be that Xuanzang is drawing on contemporary martial exercis-
es. If so, then the vocabulary for such things likely changed over time,
so later texts would designate these or similar exercises with different
labels. Clearly the fuller passage begins with a discussion of food,
moves to exercise, then talks about getting strong and fit, being free
from disease and living a long time as a result.

As for translation stylistics, Xuanzang seems willing to adjust his
translation for his intended audience, and even editorialize and em-
bellish for affect. His renderings are usually ‘accurate’ in the sense of
conveying the basic meaning, but may stray from strict adherence to
the details of original Sanskrit. All translators into Chinese did so to
varying degrees as well.

Finally, one shouldn’t examine physical features such as hand and foot
or face (i.e. fortune telling by examining physical features; physiognomy and
phrenology). ... [then names and prohibits types of divination]. And no
gazing at the stars in admiration (i.e. astrology ZRAMMEBLE 22 B16), except
when one wishes to go to sleep. [No tales of royalty, etc.]. Finally, no
self-aggrandizement through flattery or nefarious plots against others’ lives...
HPRWIEE, ANE M. IIAZ B P, ZERM. KABESR, BS-FH
B B 5 B B A B2 K 40 56 A BB RS 5 Y IR NIl E
B, SRR E S ~ E R ST SR A e 2, BROLERE. 1
i B O 0 RS~ T SR B SRS N H BRI A R AR S ) VEAT R — V)
JBEE, BABUE. #AWEHETIITE, ADUNE 2 E 5480 $F da A AR M1

NAR. IR, 2 e, BRAREE. ANMEE AR My, DULaES:, DU
FEIL. AR, W@ EIE. (Da boniepan jing KMIEARES, T no. 374, 12:
11.43327-21)
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Important Terms

The prior examples, with the possible exception of ‘empty of sv-
abbhava’, are more a reflection of cultural differences than issues with
implications for core Buddhist ideas. The new vocabulary introduced
by Xuanzang, on the other hand, frequently signaled philosophical
nuances that he sought to express more clearly with better semantic
equivalents. One way that the differences and overlaps between
Paramartha and Xuanzang’s equivalents can be studied is to work
through Hirakawa’s Abbidbharmakosa-bbisya indexes. There are hun-
dreds of terms to examine, and it becomes clear that for both trans-
lators, one-to-one equivalences were not their desideratum, since
both rendered Sanskrit terms with varying Chinese terms, as well as
using the same Chinese term for different Sanskrit words. What does
become evident, however, when one compares Xuanzang’s rendering
of Kosa passages against Paramirtha’s previous translations, Xu-
anzang sometimes echoes Paramartha even when he seems to know
a different rendering is in order, reflecting the lasting influence of
Paramartha’s version on his own understanding of the Kosa. Scholars
have noted that at times Paramartha’s translation of the Kosz adheres
more closely to the Sanskrit than Xuanzang’s. As his Biography
points out when discussing his early studies of the Kosz in China:
‘He studied with such profundity that he could comprehend subtle
meanings and reveal what was hidden in the texts when others failed
to reach it. On more than one abstruse point he had his own partic-
ular views’ (see fn. 17 above). But nothing as complex or in depth as
analyzing the gamut of terminology in Hirakawa’s index will be at-
tempted here. Instead a few well known examples will have to suffice.
Earlier translators, such as Paramartha, did not clearly distinguish
between various cognates and derivatives of the root yk/p which
forms important terms such as vikalpa, kalpana, kalpita, parikalpa/
parikalpita, etc., using fenbie 53 ] for all of them on many occasions,
despite the different connotations and implications of each. Since
fenbie graphically evokes ‘knives’, it is often taken to mean ‘discrim-
ination’, ‘cutting apart’ something whole. So many passages that
criticize fenbie come to be understood and translated as advocating
‘non-discrimination’, a kind of thoughtless or less-than-discerning
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fuzziness to replace recognizing distinctions. But vikalpa often
doesn’t mean discrimination in Buddhist and especially Yogacira
contexts, but something more akin to misguided imagining, superim-
posing a mistaken presupposition. Kalpand means conceptualizing.
Parikalpa/parikalpita takes the prefix pari- which means to encircle,
surround, to emphasize that this kind of vika/pa becomes immersive,
ubiquitous. So when Paramartha translates parikalpita-svabbhava or
parikalpita laksana as 57 AI(E)ME, it gives the impression that the
problem is making distinctions, which is not the case. The problem
is imposing erroneous misconceptions, false imagining, not the
ability to distinguish a door from a wall, or healthy from unhealthy
food, or wholesome from unwholesome behaviors. To bring this out,
Xuanzang replaced that translation with bianji suozhi xing %t R
£ ‘pervasive presuppositions that are held’ or ‘immersed in specula-
tive (erroneous) opinions to which one is attached’. For parikalpita
Bodhiruci had used 47 Fill & Z (8 #H), which at least had the merit of
signaling that something ‘erroneous’ (xuwang Hi%) was involved,
but again implying to a Chinese reader that the problem was discrim-
ination rather than false imagination.

Comparing Xuanzang’s rendering of the t7isvabbiva terms brings
out some of their differences as well as their affinities:

parikalpita-svabbava = XZ &t e = P. 77 hiltk
paratantra-svabbava = XZ RAFELE = P. ARAHEE
parinispanna-svabbava = XZ BIREME = P. BEM:

Their rendering of paratantra is close. Paramartha’s incidentally is
more literally accurate, since para-tantra literally means ‘dependent
on other’, which fftt captures. Xuanzang adds #2 ({&fti) to em-
phasize that the dependence is causal, ‘produced in dependence on
an other’. This is in line with Yogacara’s associating paratantra with
pratitya-samutpida. Paramartha’s BEE for parinispanna-svabbiva
certainly emphasizes its superlative nature, but loses the sense of
achievement or the fulfilling of a process which the grammatical
suffix -anna signals in Sanskrit, whereas the cheng % in Xuanzang’s
version captures that, as well as the sense of bringing something to
perfection, becoming consummate.
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A simpler example is replacing yin k&, which earlier translators
used for skandha, with yun #i. Even when not viewed as the
counterpart to yang F%, yin’s meanings (dark, hidden, etc.) do not
correspond very well with skandha, which means an aggregate
or heap, like a pile of straw neatly stacked. Yz on the other hand
means to gather, collect, etc., which is much closer. Yun’s meanings
include: collect; bring together; raise; contain; hide; deep; hidden;
mysterious; abstruse; (Traditional Chinese Medicine) unhealthy fer-
mentation inside the body. Altogether a very evocative rendering for
skandha, containing both the literal sense and the more Buddhistic
connotations.’!

Earlier translators had used yin BZ, ru A, jie 5t for the basic
categories skandha, dyatana, dbatu, ie., the five aggregates, twelve
sense-spheres, and eighteen basic factors of experience (six sense
faculties, six corresponding sense-spheres, and six-corresponding con-
sciousnesses). Xuanzang’s equivalents for the three categories are yun
#, chu Wiz, jie 5t. The earlier 7« A (lit. ‘enter’) for Zyatana probably
was meant to imply that the senses are the means by which informa-
tion ‘enters’ one’s awareness. But Zyatana, which in Sanskrit means
a sphere or domain, indicates both the sense faculties (¢zdriya) and
their corresponding sense-fields (v7saya), a notion better envisioned
by &, a locus in which sensation occurs.

Transcriptions

Like his predecessors, Xuanzang proposed new transcriptions for the
sounds of indic words. If one reads the travel accounts of Buddhist
pilgrims over the centuries, they invariably ‘correct’ the transcriptions
of place names and personal names that their predecessors had used,
often declaring the predecessors’ renderings ‘false’, unaware that the
phonetic value of Chinese characters altered over time and from
region to region. Kukai #if§ (774-835), in his commentary on the
Heart Sutra, evaluates the various Chinese versions available to him,

31 Cf. Ricci Association, ‘4’ .
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his main criticism of Xuanzang’s version being that its concluding
mantra is useless since it mispronounces the power-sounds of the
Sanskrit. Nonetheless, if one listens even today to Koreans chanting
the Heart Sitra using Xuanzang’s version, one will hear something
very close to gate gate paragate parasamgate bodhbi svaha, whereas the
modern mandarin pronunciation of the mantra is, as Kakai com-
plains, far from the Sanskrit sounds it is meant to invoke.

I will only discuss one example of a transcription change since, as
far as I can tell, no one has addressed this adequately yet. The term
dalayavijiiana is a signature Yogicira concept. Prior to Xuanzang
there was either the translation used by Gunabhadra in his transla-
tion of the Lanikavatara sitra: zangshi 8% which he presumably
used to highlight its relation in that text to the tathigatagarbha
(rulaizang 1A, the latter being covered over (zang) by the dlaya
which receives the coarse obscurations from the vasands produced by
the other consciousnesses. Or, it was transcribed, as by Bodhiruci and
Paramartha, as FiIELHRER or BIEZHEEH, the latter the more frequently
occurring.” At some point, apparently around the time of the Sui
or carly Tang, the pronunciation of the second character shifted. It
had originally been /a: or something close—and that pronunciation
is still preserved in Cantonese and some other dialects. It had drifted
from /ai to /7. So it was no longer an adequate phonetic sign. Some
were now sounding out FJEZHEE as ‘a-li-ye shi’, instead of approx-
imating @laya. Xuanzang replaced %/%! with /a7 $8. Thus FiJ3EHE
% phonetically renewed rather than replaced its predecessors, so
Chinese would continue to pronounce it as @laya rather than aliya.

However, since the phonetic value apparently shifted around the
beginning of the Tang, texts that preserved the earlier graph were
read with the shifted value and that was preserved in Korean and

2 FfALHE, which most standard modern discussions use, actually appears

only once in Paramartha’s version of the Shelun: 18RIt 3 th Il 44 4N 2k
BRI, G —PIERT, AR E SRR B 2R 5 RS AR, X
PRBIZRER’ . (T no. 1593, 31: 1.114b26-29)

Note the variants for /7 %4 here, FIZ2HR# or IR are found many times in
this text.



211

Japanese. That led to some confusion over the centuries, reflected not
just in the continued used of “aliya’ even today by some when discuss-
ing the eighth consciousness, but it even motivated certain scholars
to attempt to derive a Sanskrit etymology for 4/iya—although no
such word exists in Sanskrit.

A most pronounced form of this misconception—this parikalpita—
is demonstrated in an early essay by D. T. Suzuki, titled ‘Philosophy
of the Yogicira’ that appeared in 1904 in Le Muséon.?® In this essay,
Suzuki posited that the original Sanskrit term was dliya-vijiiana, and
only later became dlaya-vijidna, apparently misled by the history
of the transcriptions and their modern Japanese (and Mandarin)
pronunciations. Interestingly, L. de la Vallée Poussin, an editor of
the journal, adds in a footnote in French that no such Sanskrit term
as dliya is known to him. He apparently urged Suzuki to defend the
claim, so Suzuki added a ‘note additionelle’ at the end of his essay
(page 385) spelling out his theory of 4liya > dlaya. Tellingly, in his
later writings the term 4/iya never appears; he had learned that alaya
was always the Sanskrit term. It is not clear if he knew that FIZHE
i had, at least during the sixth century, been pronounced alaya shz,
and not aliya-shi, even though one of the popular ways % is still
pronounced in Japanese is rez (= Ch. laz).

3 Suzuki, ‘Philosophy of the Yogacara’.
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Appendix I

Heart Sitra Discrepancies Analysis

The issue of the missing phrase gets complicated when one compares
the various Chinese editions. It is also missing in the Kumarajiva
version, and neither Kuiji nor Wonch’tk mention it in their com-
mentaries, though Wonch’ik in particular in several places not only
compares Xuanzang’s with Kumarajiva’s, but also says that he con-
sulted the Sanskrit original. However, the Dunhuang version (Stein
collection, S. 700, included in 7 no. 256), which transcribes the San-
skrit in Chinese characters, and claims this is the version of the Cien
master, i.e., Xuanzang (not Kuiji, as some have claimed), does include
the first phrase.*

If we compare how the different Chinese translations of the Heart
Sutra present these two or three lines, similarities and differences
become evident. In addition to the Heart Sutra versions by Kumara-
jiva and Xuanzang, there are:

Pubian zhizang bore boluomiduo xin jing ¥ 8 A 15 4
Z 04K (T no. 252) translated by Dharmacandra (Fayue % H
[653-743]) in 738;

Boreboluomiduo xin jing A RHEEZ DS (T no. 253)
translated by Prajfia (Bore fi&# [fl. 741-798]) and Liyan
FIF (*Candra [?], c. 707-788+), etc., ca. 790;

Boreboluomiduo xin jing B IR E 21048 (T no. 255)
translated by Facheng A in the early ninth century;

Boreboluomiduo xin jing BE IR EZ104E (T no. 254)
translated by Prajfidcakra (Zhihuilun £ [?-876]) in the
mid-ninth century;

Foshuo shengmu boreboluomiduo xin jing Wit S0 BRI 4
#ZHKE (T no. 257) translated by Danapala (Shihu Jtiz# [fl.
970s]) ca. 1005.

% Cf. Hurvitz, ‘Hstian-tsang and the Heart Scripture’; and Chen, ‘On Xuan-
zang’s Transliterated Version of the Sanskrit Prajiiaparamitabydayasitra’.
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To quickly compare the passage in question, the translated by
Dharmacandra reads:

Addressing Sdrzputm: ‘Bodhisattvas and Mahisattvas should learn as
follows: The nature of form [= *ripatva] is emptiness, the nature of
emptiness is form. Form is not different from emptiness; emptiness
is not different from form. Form precisely is emptiness, emptiness
precisely is form. Hedonic tone, associative thinking, embodied-con-
ditioning and consciousness are also like this.”

JRETE A, RS AR, MR, EhR A,
AE2E, ARG, @R, EAVR . 2T SRR

So Dharmacandra includes all three lines found in the received San-
skrit, including the first line, omitted by Kumarajiva and Xuanzang.
Prajiia and *Candra has:

Sdrzputm, form is not different from emptiness, emptiness is not
different from form. Form precisely is emptiness, emptiness precisely
is form; also likewise for hedonic tone, associative thinking, embod-
ied-conditioning and consciousness.

ERIT OARRY, EARE, GHIRE, FHURE. 2T
IRHTIIE 5

k=1

Both the Dharmacandra and Prajia versions reflect the longer
Heart Sutra version, so they are not drawn from the same source as
the Kumarajiva or Xuanzang versions, and would have been trans-
lated afresh from Sanskrit. While Dharmacandra includes the line
otherwise only in the Sanskrit, Prajiia’s version omits that line, like
Kumarajiva and Xuanzang.

Prajfidcakra arrived in China in mid-ninth century. One of the
monasteries he worked at was the Da Xingshan Monastery, the one

35

36

Tno. 252, 8: 849a27-b1.
T'no. 253, 8: 849c6-8.
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associated with the transcribed Heart Sutra cited above. Being an
Esoteric monk, he would have been associated with the Amogha-
vajra lineage; Hurvitz does comment that some of the preface
has tantric overtones. Starting in 855, he transmitted, in the Da
Xingshan Monastery, teachings and new translations to Ennin [E{=
(794-864), the famous Japanese pilgrim. His version of the passage
in question reads:

Sariputra, form (is) empty, emptiness is seen to be form; form is not
different from emptiness, emptiness is not different from form; it is
form that is emptiness, it is emptiness that is form; the same applies
to hedonic tone, associative-thinking, embodied conditioning and
consciousness.

FHT e, =G, R, ARG, 2O, 22
. 32 AT MR AR Y

So Prajiacakra also includes the first Sanskrit line.
Facheng, a Dunhuang scholar and translator, including of Chi-
nese texts into Tibetan; mid-ninth century.

Form precisely is emptiness, emptiness precisely is form; form is not
different from emptiness, emptiness is not different from form; the
same applies...

=

A2=E, 2=RR . RsE,

b
e 38

H¥

AT, 4R 32 A AT OB

T

So he omits the first Sanskrit line.
Danapila (Shihu fii#), 7" no. 257, tran. ca. 1005. Danapila was
virtually the last translator of Indian texts into Chinese.

37

38

T no. 254, 8: 850a20-22.
T'no. 255, 8: 850c4-5.
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Why is the svabbava of the five skandhas called emptiness? It is
referred to that way [because] precisely form is emptiness, precisely
emptiness is form; form is without difference from emptiness, empti-
ness is without difference from form. Likewise...

A A B PE2EER? gt as, B2t s,
R, 32T, MBI

HY

He appears to reverse the phrases, omitting the last line from both
the Sanskrit as well as from the Kuiji and Xuanzang Chinese versions.

¥ T'no. 257, 8: 852b20-22.
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How Did Xuanzang Understand
Dbarani?: A View from His
Translations

RICHARD D. MCBRIDE II
Brz'gbozm Young University

Abstract: Xuanzang’s 2235 (ca. 602-664) chanting the Heart Sitra
and its spell for protection throughout his famed journey to the
Indian kingdoms is well known. What is not well known is that in
his biography recorded by his colleague Daoxuan ZE (596-667)
in Further Lives of Eminent Monks (Xu Gaoseng zhuan #a{81E),
his translation of the Sutra on the Six Approach Spirit Spell (Linmen
shenzhou jing 7NFIMWLES; aka Sutra on the Six Approach Dbarani
[Liumen tuoluoni jing 7\FIREEEJELS; Skt. Sanmukbidbarani]) is
listed among his important works and translations. Not counting
his translation of the Heart Siitra, Xuanzang translated nine dharani
texts that have been preserved in the Koryd Buddbist Canon (and
hence the Taisho Canon). Among these are arguably the earliest
translations of the dharanis associated with Amoghapisa, the
lasso-wielding form of Avalokite$vara, and the Eleven-Headed
form of Avalokite$vara. Because all translations are interpretations,
something of Xuanzang’s view of dharani is preserved in these
materials. Just as important, Xuanzang’s understanding of dharani
was shaped by the translations he made. As his disciple Yancong’s
E% (d. after 688) preface emphasizes, dbarani (spell techniques or
spellcraft; ghoushu Wiify), along with the practice of meditation and
the observance of monastic discipline, is but one of the myriads of
mainstream Buddhist ways leading to the one goal of dispelling illu-
sion and benefiting living beings.
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Keywords: Xuanzang, dharani, dbarani sitras, translations, this-
worldly benefits, healing rituals, fire rituals (boma), bodhisattva
practices

Xuanzang’s constant recollection of the Bodhisattva Avalokitesvara
and chanting of the Heart Sitra, including its spell for protec-
tion, throughout his famed journey to the Indian kingdoms is well
known.' What is not well known is that in his biography recorded
by his colleague Daoxuan & (596-667) in Further Lives of Em-
inent Monks (Xu Gaoseng zhuan EfG{H), his translation of the
Sutra on the Six Approach Spirit Spell (Liumen shenzbou jing 75FIH#
WLAE; aka Sitra on the Six Approach Dhéarani [ Liumen tuoluoni jing
INFIRE R JELS; Ske. Sanmukbidbarani]) is listed among his import-
ant works and translations.”> Xuanzang’s disciple and biographer,
Yancong Z 1% (d. after 688), mentions the Sutra on the Six Approach
Dharani three times, attesting to its importance to Xuanzang and
his school. In addition, Xuanzang reportedly made a thousand
hand copies of his translations of the dharani, the Diamond Siitra
(Nengduan bore REEE ), and the Bbaisajyaguru Sutra (Yaoshi %
fili), along with a thousand painted images and ten clay images of
Maitreya.” Not counting his translation of the Heart Sutra (Bore
boluomiduo xin jing MAEAEEZ DL, T no. 251), Xuanzang is
associated with nine dhbarani texts that have been preserved in the
Koryo Buddhist Canon (and hence the Taisho Canon). Because all

' Da Tang Da Ci’en si sanzang fashi zhuan, T no. 2053, 50: 1.224b7-8; cf.
Li, trans., 4 Biography, 26. Waley, The Real Tripitaka and Other Pieces, 17, 19,
and 98; Ch'en, Buddhism in China, 235; Wriggins, Xuanzang, 119-20; Nattier,
“The Heart Satra’.

> Xu Gaoseng zhuan, T no. 2060, 50: 4.455a24; cf. it is referred to as the
Linmen tuoluoni jing, T no. 1360, 21: 1.878a.

3 Da Tang Da Cien si sanzang fashi ghuan, T no. 2053, 50: 6.254a6-11;
T no. 2053, 50: 6.254a24-28; and 7' no. 2053, 50: 10.276c24-277a10.
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translations are interpretations, sornething of Xuanzang’s views on
dbdrani are preserved to a certain extent in these materials. Just as
important, Xuanzang’s understanding of dbarani was shaped by
the translations he made.

How did Xuanzang, the famed pilgrim, translator, proponent of
Yogicira Buddhism, and devotee of the bodhisattvas Avalokite§vara
and Maitreya, understand dbarani? To accomplish this purpose, I
translated seven of the eight extant translations of dhdrani sutras by
Xuanzang. For this study I did not translate the *Amoghapisabrdaya
or Sitra on the Heart of the Spirit Spell of Amoghapisa (Bukong
Juansuo shenzhou xin jing N7 BRZMILOLEE, T no. 1094). One other
remaining spell text, Five Spells (Zhou wu shou FLHE, T no. 1034),
is a list of five dhdrani re-transliterated by Xuanzang in 664, as his
last translation prior to his death. Because there are no procedures or
explanations of the benefits of use, only the names of spells, I do not
examine it in this study.

A close reading of these seven spell sztras translated by Xuan-
zang suggests that the famous translator recognized three interre-
lated purposes of dharani: (1) providing benefits and bliss to living
beings; (2) furnishing a proficient means of dealing with demonic,
illness-causing entities; and (3) producing conditions conducive
to advancement on the bodhisattva path. All of Xuanzang’s trans-
lations of dharani texts function like simple ritual manuals that
emphasize the efficacy of the dbdrani introduced in the text. In
Xuanzang’s translations, dharani did not function as codes that en-
capsulate the doctrine of a s#tra, they were powerful and efficacious
spells and incantations. His translations are primarily straight-for-
ward and simple ritual texts that encourage the preservation and
recitation of a particular dbarani. Of these, Xuanzang’s translations
of the *Avalokitesvaraikadasamukba-dbarani or Suatra on the Heart
of the Spirit Spell of the Eleven-Headed Avalokitesvara (Shiyimian
shenzhou xin jing +—HMBLULEE, T no. 1071) and the Sitra on the
Heart of the Spirit Spell of Amoghapisa, however, preserve more de-
tailed observances. Xuanzang’s understanding of dharani ritual for
treating demonic and other forms of illness was broad enough to
include elementary fire rituals (homa). Xuanzang’s understanding
of dbdrani fleshes out my previous research and provides important



223

insight and evidence supporting the view that dhirani were main-
stream Mahayana Buddhism in seventh-century East Asia.*

As one of the most important proponents of doctrinal Buddhism
in seventh-century East Asia, Xuanzang was certainly familiar with
the classification of a dharani that might function like a2 mnemonic
device to encapsulate or encode the doctrinal significance of a sztra.
Dhéirani are defined broadly in mainstream Mahayana literature as
being comprised of four types: ‘dharma dbarani’ (fa tuoluoni k¢
%EJ2), ‘meaning dharani’ (yi tuoluoni FREHEJE), spell or spell-tech-
nique dharani’ (zhou tuolunoni WFEEEJE), and ‘acquiescence dbarani’
(ren tuolnoni XBEHE)E). Xuanzang deploys this set of four types of
dhbdrani in his seminal Chinese translation of the Yogacarabbiumi
(Yugie shidi lun Wf-+H5, T no. 1579), following earlier trans-
lations and exegesis, including Dharmaksema’s (Tanwuchen S
i, 385-433) translation of the Bodhisattvabbimi (Pusa dichi jing
FEMFAE, T no. 1581) and Bodhiruci’s (Putiliuzhi 2 ¢,
fl. 508-527) translation of *Dasabbiimika-sutra-sastra (Shidijing
lun T HIEERH, T no. 1522) (See Table 1: Classifications of Dbarani
in Exegesis). Of these four classifications employed commonly and
conventionally by Xuanzang and others, the first two correspond
to the strict definition of dhdrani commonly held by some modern
scholars who regard dharani as mnemonic codes that enable one
to maintain or preserve large amounts of the Buddhist teaching in
one’s memory.® In this respect they are powerful because of the link
forged with the preservation of Buddhist s#zras, the word of the
Buddha. The fourth, acquiescence dharant, are the adornment of all
bodhisattvas since they abide peacefully with all dharmas, knowing
the great secret—which is the esoteric teaching of the Mahayana
and which is only intelligible to true bodhisattvas—that all dharmas

*  See, for instance, McBride, ‘Dharani and Spells in Medieval Sinitic Bud-

dhism’; ‘Practical Buddhist Thaumaturgy’; and “Wish-fulfilling Spells and Talis-
mans’.
°  See Braarvig, ‘Dhirani and pratibhina’; Davidson, ‘Studies in Dhdrani Lit-

erature I’ and ‘Studies in Dharani Literature IT.
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are neither produced nor destroyed and that they are all originally
quiescent (nirvana). The third kind, ‘spell technique’ dharani, or
mantra-dbdrani in Sanskrit, is important because, in my opinion, it
demonstrates that in early medieval Sinitic Buddhism (ca. 317-907)
the concept of dhirani had subsumed mantra, which are found in
all Indian religions. All of the dharani translated by Xuanzang fall
into this third category.

Benefits and Bliss

The most prominent recurring theme in Xuanzang’s translations
of dbdrani is the idea that dbarani are preached and their associated
procedures are explained for the benefit of and to invoke or cause
peace and bliss for all living beings. The S#tra on the Six Approach
Dharani (Liumen tuoluoni jing 7NFIFEEEJELE, T no. 1360), for in-
stance, begins with the Buddha making the following assertion: ‘O
good sons, if you desire to benefit and give peace and bliss to living
beings, you should receive the procedure of this dbarani in six ap-
proaches’ (FRIRF B &5 54 E 0. 35 5 FH N 22 2L TE 32N
[YRe 4 JEi%).¢ Further developing this theme, Xuanzang’s translation
of the Sutra on the Dharani for Bearing Banners and Seals (Sheng
chuangbeiyin tuoluoni jing WEEENFEREIELE, T no. 1363) reports
that Mahabrahmai and a heavenly throng respectfully addressed the
Buddha with the following question:

O World-Honored One, because we desire [to give] benefits and bliss
to all sentient beings, we seek to realize unsurpassed, perfect bodhi,
to have compassionate vows pervade our thoughts, and accomplish
equal enlightenment (dengzhengjue F1ERR). Having great spiritual
powers endowed with great compassion, how can we manifest [this
compassion] to all categories of sentient beings who have fallen into
[paths of rebirth as] denizens of hell, hungry ghosts, and beasts of

burden, as well among the humans and gods, who endure all manner

¢ Liumen tuoluoni jing, T no. 1360, 21: 1.878a8-9.
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of severe suffering and not set up skillful means to relieve them? We
only desire to take pity [on these living beings] and liberate them
from their tribulations.

THRAE S, R WON SR A TR, SRR L ISR, B0, REF
B8 AR, BRZEE. MISGHE, s8A WS B, il
65k, RAKH, SR, At rs, TR, R, S
.

The dbarani called ‘Victory Banners and Arm Seals’ (shengchuang
biyin JBWEEFEN), which is said to be a ‘wholesome method for reliev-
ing tribulations’, is the solution to this problem.® Thus, the idea that
benefits and bliss for living beings can be brought to pass by relying
on dhdrani pervades several of Xuanzang’s translations. A few more
examples will more fully flesh out Xuanzang’s position on dharani
being beneficial for all living beings. In the S#tra on the Heart of the
Spirit Spell of the Eleven-Headed Avalokitesvara, the Bodhisattva
Avalokite$vara says:

I have a spirit spell heart (shenzhou xin HBUL) called ‘Eleven
Headed’, endowed with great majestic power, which has been
preached by all eleven kozzs of buddhas. I will now preach it because
I desire to benefit and cause peace and bliss for all sentient beings,
eliminate all illnesses, and eradicate all unwholesomeness, put a stop
to all inauspiciousness, hold off all unwholesome dreams, and hinder
all untimely deaths. I desire to cause the calming and purifying of all
people with unwholesome minds, give peace and bliss to those who
have anxieties and suffering, provide reconciliation for those who
have adversaries (ynandui 75¥t), eradicate all demonic hindrances,
and accomplish all one mentally desires and secks. O World-Honored
One, I have not seen a god, or demon, or Brahma, or §ramana, or
brahmana, and so forth, who protected his body by means of this
spell, who preserved (shouchi 3%¥), verbally recited, copied, and

7 Sheng chuangbeiyin tuoluoni jing, T no. 1363, 21: 1.882c16-21.
8 Sheng chuangbeiyin tuoluoni jing, T'no. 1363, 21: 1.882c25-26.
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distributed, who was able to be injured by any manner of calami-
ties, demonic hindrances, swords and staves, poison, imprecations
(yandao JR%5),” and spell techniques (zhonshu Wifli). By means of
this spirit spell wherever one dwells, if boundaries have been made
either near or far, I also do not see something being able to cross over
and vex them, it only removes the response and ripening of deter-
mined unwholesome karma.

RAMBIL, %+, HRmA. +—RAGEATR, RoR
2. BORIRS 28— YA W — VI, WY Zik— b1 R i
REBG B YIES NG B VRSN ARSI
TG ARG ARG ISR R DY RN
TR B R, R R LU, 555 5B B B b1
PRSP, DU, DG SRR, SR, MY
SR TR TR B JIORS BU AL S, TORREL, DAUHM
B, PP, SETESREL. AR, ACHIEE, IERRE,
SR

Thus, Avalokitesvara preaches his dhdrani called ‘Eleven Headed’
because of his desire to provide benefits and bliss to all living beings.
Xuanzang’s translation emphasizes that the possession and preserva-
tion of the spell renders the one who chants it or carried it on his body
invincible and unassailable to natural calamities, demonic infestations,
weapons, poisons, curses, and unsolicited spells used against someone.
In essence, the power of the dharani establishes a cordon of protec-
tion and prosperity around the person who preserves, chants, copies,
and distributes it. The final passage of the sztra reiterates the purpose
of this dharani as promoting peace and bliss among living beings:

?  An imprecation is a kind of curse. Sometimes the compound yandao B

& is used to translate vetdla. Vetila are ghost-like beings or spirits of Indian
mythology who haunt or inhabit cadavers and charnel grounds. The vezala has
the power to make the cadaver move and it can enter or leave such a body at will.
Here, however, I think ‘imprecation’ is more appropriate.

0 Shiyimian shenzhou xin jing, T no. 1071, 20: 1.152a24-b7.



227

At this time the Bodhisattva-Mahasattva Avalokitesvara explained
this satra, all in the great assembly simultaneously uttered praise:
‘Well done! Well done, great beings. You have been able to desire
benefits and peace and bliss for all sentient beings; hence, you have
explained this spirit spell. We will follow it joyfully and also desire to
receive and retain it’.

AL B R LA L, DI IR S, "k, kR
THRE Ry WA 2l st A A, SUb el FREFPEE, JRISZH .

In Xuanzang’s translation of the Sutr