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Translator’s Introduction

This work is Volume II of a translation of Vasubandhu's Abbs-
dbarmakoSabbisyam, a work first translated into French by the great
Belgian scholar Louis de La Vallée Poussin, and now here translated into
English from the French and the Sanskrit.

This present volume contains Chapter III and Chapter IV of the
Abbidbarmakosabhasyam.

Chapter 111, the Loka-nirdesa of “Instruction concerning the World”
is a description of the physical world, its inhabitants, and its various
hells and the heavens of the gods.

Some interesting topics are raised in Chapter III: how rebirth or
transmigration takes place; an analysis of each of the parts of the schema
of dependent origination; whether there can be such a thing as
premature death in a world ruled by karma; the various measurements
of time and space; the cosmic cycle or £alpa; and the career of the
Bodhisattva. There is also a discussion of whether there are one or many
Buddhas in the cosmos, a recurring debate topic in Far Eastern
Buddhism. This chapter also contains a discussion on whether the
intermediate state of existence (anmtarabhava) exists or not. This
intermediate state is well known to students of Tibetan Buddhism as the
bardo state, a state discussed at length in the T#betan Book of the Dead.
Chapter I1I is a very interesting chapter.

Chapter IV, the Karma-nirdesa or “Instruction concerning Karma”
is, as its title indicates, a presentation of the Buddhist teaching of £arma,
or consciously willed action, its moral tone, and its subsequent results.
This Chapter contains the teaching on the precepts for the seven types
of Buddhist believers, both lay and clerical; it also contains a discussion
of avijfiaptiriipa, the physical matter that does not inform anyone of its
presence except through the cultivation of morality. The concept of
avijfiaptirapa later became an important topic of discussion in Far
Eastern Buddhism.

Vasubandhu was also concerned with the nature of ksrma and of the
problem of the subsistence of the influence of karma, given the



Buddhist teaching of the non-substantiality and perpetual imper-
manence of all things. In order to discuss this matter further,
Vasubandhu also composed a work, the Karmasiddhi-prakarana, which
has recently been published in an English translation.!

Chapter IV is a very important chapter, detailing as it does the
moral life of the Community, and its related philosophical problems.

Leo M. Pruden

1. See the Karmasiddhi Prakarana, the Treatise of Action by Vasubandbsx, by Etienne Lamotte,
English translation by Leo M. Pruden, Asian Humanities Press, Berkeley, 1988.
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CHAPTER THRESE

The World

Orh. Homage to the Buddha.

The author wishes to explain the diverse topics of mind that are
produced in Kamadhitu, Ripadhatu, and Ariipyadhitu, the realms of
desire, physical matter, and no physical matter (ii.66-73).

What are these three realms?

la-c. Kamadhitu consists of hell, the Pretas, animals, humans,
and six gods.!

Kamadhitu consists of four complete realms of rebirth (gazs, iii4)
and one part of the heavenly realm of rebirth, namely the six groups of
gods, the Caturmaharijikas, the Trayastrirh$as, the Yamas, the Tusitas,
the Nirmanaratis, and the Paranirmitavaavartins; plus the physical
world (bhajanaloka, iii45) that contains these beings.

How many places (s¢hina) are there in Kamadhatu?
Ic-d. Twenty, through the division of the hells and the differences
in the continents.

The twenty places are eight hells (iii.58): Sarhjiva, Kalasiitra,
Sarhghita, Raurava, Maharaurava, Tapana, Pratapana, and Avici; four
continents (iii.53): Jambudvipa, Piurvavideha, Avaragodaniya, and
Uttarakuru; and six heavenly abodes as above (iii.64). And the Pretas
and animals. Hence, from Avici hell up to the heaven of the
Paranirmitava$avartins, there are twenty places which constitute, with
the physical world which rests on the circle of wind (iii.45), Kamadhatu.

2a-b. Above is Riapadhatu, of seventeen places
The seventeen places of Ripadhatu are above Kamadhat,
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2b-d. made up of dhyanas which are each of three stages. But the
fourth is of eight stages.?

Each of the dhyinas contains three stages or spheres, with the
exception of the fourth.

The First Dhyana is made up of the Brahmakayikas, the Brahma-
purohitas, and the Mahibrahmanus.

The Second Dhyina is made up of the Parittabhas, the Aprama-
nabhas, and the Abhasvaras.3

The Third Dhyana is made up of the Paritta$ubhas, the Aprama-
naéubhas, and the Subhakrtsnas.

The Fourth Dhyana is made up of the Anabhrakas, the Punya-
prasavas, the Brhatphalas, [and the five Suddhavasikas:] Avrhas,
Atapas, Sudr§as, Sudar$anas, Akanisthas. These seventeen places
constitute Rapadhatu. 4

But the Ka$mirians say that Riapadhatu is made up of only sixteen
places.> In the heaven of the Brahmapurohitas there rises, they say, a
lofty dwelling which is named the Heaven of Brahma, ¢ inhabited by a
single ruler’—such as a terrace or a high place®—but which does not
constitute a stage (bhsims).

3a. Ariipyadhitu is not a place.®

In fact non-material dbarmas do not occupy a place: likewise the
material dharmas when they are past or future, avijfiapti and the
nonmaterial dbarmas, do not occupy a location. But

3b. It is fourfold through its mode of existence.

A -

Akadanantyayatana, Vijfianantyayatana, Akirhcanyayatana, and
Naivasarhjfianasarhjiiayatana (or Bhavagra) constitute Ariipyadhatu
which is thus of four types. “Existence” means the appearance of the
skandhas in a new existence by reason of action: it is not through one
and the same action that one obtains these different dyatanas that are
superior to one another. But this superiority does not imply difference of
stage. Where a person exists who possesses an absorption [which
produces an existence in Ariipyadhatu], here the existence in question
begins; here too, at the end of this existence, the intermeditate being
who is called to take up a new existence will be formed [in Kamadhatu
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or Riipadhatu] (See below, note 36).

Hokok

The mental series, the mind and mental states (c##2z and castta, 11.23)
of material beings is supported on physical matter, 7#pa, and in this way
can exist. What is the support of the mental series of beings in
Aripyadhatu?

3¢-d. Here the mental series exists supported by the nskdya and
the vital organ.1

According to the Abhidharmikas, the mental series of beings in
Arapyadhiatu has for its support two dbarmas disassociated from the
mind, nikayasabhagata, genre or genus, and jvstendriya, the vital organ
(ii45).

11'The mental series of material beings is not supported by these two
dharmas, because they lack force; but the mental series of nonmaterial
beings possess the necessary force, because they proceed from an
absorption from whence the idea of physical matter has been
eliminated.

But, one would say, genre and the vital organ of material beings is
supported by physical matter: but what is the support of genre and the
vital organ for nonmaterial beings?

These two support one another. Among material beings, genre and
the vital organ do not have the force necessary to support one another,
but they have this force among nonmaterial beings, because they
proceed from a certain absorption.

According to the Sautrantikas, the mental series, mind and mental
states, does not have, among nonmaterial beings, any support which is
external to it. This series is strong and can serve as a support.

Or rather, we say that the mind is supported by the mental states,
and the mental states by the mind, in the way that you say that genre and
the vital organ support one another.

The series of minds of a new existence is “projected” by a certain
cause (action-defilement, karma-klesa); if this cause is not free from
attachment to physical matter, the mind will be reborn with matter, and
its series will be supported by matter; if this cause is free from
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attachment to physical matter—as in the case for absorption which is
the cause which projects an existence in Arapyadhatu—the mind will be
reborn and will exist without relation to physical matter.

sksksk

What is the meaning of these terms, Kimadhituy, etc., 12

Dhatu is that which carries (dadhaté)® a svalaksana (namely the
kamas, etc.); or dbatu signifies gotra as has been explained above (i.20a,
English trans. p. 78).

1. Kamadhiatu can be understood as “a dhatu associated with kimas,”
by ommitting the middle word “assocated with” (samprayukta), as we
say “diamond ring” (vajravalaka) for “a ring decorated with diamonds”
(vajrepa samprayukto nguliyakah), or “pepper potion” (maricapinaka)
for “a potion mixed with pepper.”

In the same way Rupadhitu signifies “a dhatu associated with
matter.”

We have the adjective ar@pa or “free from matter,” from whence the
abstract noun é@r@pya, absence of matter. 4

Or rather r#pa is that which is susceptible to being struck (r#pana),
to resistance (i24, English trans. p.85); andpa, by absence of ripa;
arapya, the fact of being such. Ariipyadhatu is that which is associated
with gripya.

2. Or rather these terms are compounds the first term of which is a
genitive: Kimadhartu, the receptacle of dbdru of the kamas; Rapadhatu,
the receptacle of matter; Arapyadhitu, the receptacle of ar@pya.

What is kama?

Concupiscence, the desire to eat by mouthfuls (ksvadikarabara,
iii.39) and sexual desire. [ Kdma does not signify the object of desire,
which is called more exactly ka@maguna, but “that which desires,”
kamyata anenets kamah). We will see this by the following stanzas.

Sariputra said to an Ajivika, “The fine things of this world are not
kamas; kama is the desire that the imagination nourishes among
humans. The objects of the universe are of little importance: the sage
overcomes all desire with regard to them.” The Ajivika answered, “If the
fine things of this world are not &dmas, if kama is the desire that is
nourished by the imagination, the same Bhiksu would be a ‘taster of the
kimas’ when he produces bad imaginations.” Sariputra answered, “If the
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fine things of this world are kdmas, if kdma is not desire which the
imagination nourishes, then the Master himself would be a taster of the
kamas when he sees objects.” 1’

Hkok

Should one consider as “intergral” to one Dhatu [= as being of the
domain of a Dhatu], all the dharmas that are produced in this Dhatu? 16

No, but merely the dharma with regard to which there develops, and
in which there resides craving (rdga) proper to this Dhatu, craving of
Kamadhitu, Rapadhatu, and AAriapyadhatu.

What is the craving proper to each Dhatu?

The craving that develops, that resides in the dbarmas of this Dhatu.

This is the example of the tether: “To whom does this tether
belong?” “To the owner of this horse.” “To whom does this horse
belong?” “To the owner of this tether.” This answer does not teach us
anything.

We have enumerated the places that constitute Kimadhatu.
“Craving proper to Kamadhatu” is the craving of the being who is not
detached from this place, who has not rejected craving with regard to the
dbarmas of this place. The same for the other two Dhatus.

Or rather, “craving proper to Kamadhiatu” is the craving of a being
who is not absorbed (samdbsta); “craving proper to Ripadhitu, to
Arapyadhatu” is craving relative to the absorption of dhyana, to the
absorptions of grapya.

sk

The mind'? by which one creates magical objects in the sphere of
Kamadhatu is the result of a dhyana.

But this mind is produced only among beings detached from
Kamadhatu.

How can one say that this mind is of the sphere of Kamadhatu? In
fact this mind is not produced among a being not detached from
Kamadhitu, and, when this mind is produced among a being detached
from Kamadhatu, it cannnot be for him the object of a craving of the
order of Kamadhitu. This mind is hence of the sphere of Kimadhitu
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without there being, with regard to it, any craving of the order of
Kiamadhatu: this is a difficulty that contradicts your definition of the
Dhatus.

This mind is of the sphere of Kamadhatu because a craving of the
order of Kamadhiatu is produced with regard to it in a person who
intends to speak of this mind as belonging to another, or who
remembers having possessed it previously, or who sees magic creations.
Or rather because this mind creates some odors or tastes: now a mind of
the sphere of Riipadhitu cannot create odors or tastes because beings in
Riipadhitu are detached from both of these.

*kkk

Is this triple Dhatu unique?

The triple Dhatus are infinite, like space; !¢ although there has not
been any production of new beings, and although innumerable Buddhas
convert innumerable beings and cause them to obtain Nirvana, the
beings of innumerable Dhiatus are never exhausted. 1

skekek

How are the three Dhatus arranged?

Horizontally, 20 as the Siitra proves,2! “as when the cloud Isadhara 22
rains, there is no interval or discontinuity of the drops of water that fall
from space, so too towards the East there is no interval or discontinuity
of universes (Jokadhdtus) in a state of creation and of dissolution; as
towards the East, the same towards the South, the West and the North.”
The Siitra does not add “toward the zenith and the nadir.”

According to another opinion,?* the universe superimposes itself
toward the zenith and the nadir, for, according to other Sitras,?* the
universes are arranged towards the ten cardinal points. There is then a
Kimadhitu above Akanistha and an Akanistha below Kamadhatu. >

*kkk

Whoever is detached from one Kamadhatu is detached from the
Kamadhitus of all the universes; the same for the other two Dhatus.



The World

Whoever produces the abhijiia or higher knowledge of magical

wer in the First Dhyana, creates a magical being that can only be the

Brahmaloka of the universe wherein the creator of this magical being is
born; not in the other universes (vii.50b).

skaksk

4a-b. In these Dhatus, there are five realms of rebirth that have
been designated by their names.?¢

The five gatis or realms of rebirth are hellish beings, animals, Pretas,
humans, and gods. In Kamadhatu there are the first four realms of
rebirth and a part of the heavenly realm of rebirth; the other parts of the
heavenly realm of rebirth exist in the other two Dhatus.

The stanza speaks of “five realms of rebirth” in the Dhatus. Is there
then a part of the Dhatus that are not included in the realms of rebirth?

Yes. The good, the bad, the physical world, and intermediate
existence are included in the Dhiatus. Whereas, as for the five destinies

4b-d. They are undefiled-neutral, they are the world of beings,
and they do not include intermediate existence. ?’

The realms of rebirth are undefiled-neutral, being the result of
retribution (ii.57).28 In the contrary hypothesis, the five realms of
rebirth would be confounded: [in fact, a person can do actions which are
repaid through a hellish rebirth, or by a heavenly rebirth: but if action
were to be intergal to the realms of rebirth, the humam realm of rebirth
would be at one and the same time hellish and heavenly. A being born in
Kamadhatu is filled with the defilements of this sphere (bh#ms) and can
be filled with the defilements of higher spheres.]

They are sattvakhya (i.10b), only pertaining to living beings: the
physical world is not included within the realms of rebirth.

Intermediate existence is not a realm of rebirth (see below p. 373,
line 12; iii. 10).

The nature of the realms of rebirth is illustrated by many texts: 1.
The Prajiiapti says, “The four wombs (yoni, iii.8c) exist in the five
realms of rebirth; but do the five realms of rebirth contain all four
wombs? Intermediate existence, which is an apparitional womb, is not
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included within the five realms of rebirth.”

2. The Dharmaskandha (TD 26, p. 498b23-c11) says, “What is the
eye-element (caksurdhdsu)? Subtle matter derived from the primary
elements which, in hell, among animals, among the Pretas, among the
gods, among humans, among beings born in an absorption, and among
intermediate beings, is eye, eye-organ, eye-source of knowledge,
eye-element.”

3. The Satra itself says that intermediate existence is not included
among the realms of rebirth: “There are seven bbavas or existences:
existence in hell, animal, Preta, heavenly, human, plus kzrmabbava and
intermediate existence (antarabbava).” This Sitra? indicates the five
realms of rebirth (hellish, etc., existences) with their cause, namely
action or karmabhava (iii.24a), and their access, namely intermediate
existence through which a being arrives at a reams of rebirth. At the
same time this Siitra shows that the realms of rebirth are undefiled-
neutral, since it distinguishes the realms of rebirth (hellish, etc,
existences), from the causes of these realms of rebirth, namely action
which is non-neutral (=good, bad).

4. This last point is again proved by a Siitra which the Kaémirians 30
read: “Sariputra said, 'Venerable One, when the hellish cankers
(@sravas) become active, one does and one accumulates actions which
should be renumerated by hell. These action of the body, voice, and
mind, tortorous, corrupted, ‘tainted’ (iv.59) action have for retribution
rdpa, vedand, samfiia, samskédras and vijfigna in hell. When this
retribution is realized, there is what is called hell. Venerable One, outside
of these five dbarmas,one cannot maintain the existence of any being in
hell.” [This says that a being in hell does not exist outside of these five
dharmas which are retribution, thus undefiled-neutral).

But how can this thesis accord with the declaration of the
Prakaranagrantha (according to Saeki, this is a summary of TD 26, p.
702a8-711b5): “All the latent defilements (anusayas) reside in and
develop in realms of rebirth?” 3!

The answer is that this declaration refers to the initial mind
(samdbicitta) of the realms of rebirth,32 which can be of five types,
abandoned through Seeing the Four Noble Truths or through Medita-
tion: hence all the latent defilements can reside there.3? As one says
‘village’ for ‘the confines of the village,’ the Prakarapa can express itself
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as it does.
Aekok

According to another opinion, the realms of rebirth are both good
and defiled. In fact, say the followers of this opinion, the argument
quoted from the S#ra of the Seven Existences (note 29) does not hold: it
is maintained that action is separate from the five realms of rebirth, but
this does not prove that it is excluded from them. Among the five
corruptions (kas@ya) the corruption of defilements (klesakasiya) and
the corruption of views (drstikasaya, iii.95a) are quoted separately: shall
one say that views are not a defilement? Action (karmabhava) is also
included within the realms of rebirth.?* It is quoted separately because it
is the cause of the realms of rebirth. '

[The Sarvastivadins:] Does your reasoning apply to the inter-
mediate existence which would then be a realm of rebirth? 33

No. The word gati or realm of rebirth signifies “the place where one
goes.” Now the intermediate existence begins in the place where death
has taken place.

[The Sarvastivadins:] This is also the case for the existences of
Arapyadhitu which then are not included among the realms of
rebirth. 36

We say then that intermediate existence is so called because it is
intermediate between two realms of rebirth, but it is itself not a realm of
rebirth. If it were a realm of rebirth it would not be intermediate, and so
it would not be called an intermediate existence.

[The Sarvastivadins:] Admitting that you have refuted the ar-
gument taken from the S#ra of the Seven Existences, what do you make
of the declaration of Sariputra (above, p. 372, line 20)?

Sariputra says that there is a being in hell when the retribution of
hellish actions is realized; it does not say that the realm of rebirth is part
retribution, part non-retribution. The text says that there does not exist
any being in hell outside of these dbarmas, riapa, etc.: its intention is to
negate the reality of any person passing from one realm of rebirth into
another, not to affirm that the skandbas (r@pa, etc.) of the beings in hell
are solely retribution.

skokok
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For the Vaibhasikas, the realms of rebirth are exclusively undefiled-
neutral dbarmas. Among the Vaibhasikas, some think that they are
dharmas of retribution (vipakajsa); others think that they are dbarmas of
retribution and accumulation (a#pacayika).’

skkok

In the three Dhatus with their five realms of rebirth, there is, in
ascending order,

Sa-6a. Seven abodes or types of consciousnesses (vijanasthitis),
namely: 1. beings different in bodies and ideas; 2. beings of
different bodies but similar in ideas; 3. beings similar in body but
different in ideas; 4. beings similar in body and ideas; and 5. - 7.
three classes of non-material beings. 38

According to the Satra (Madhyama, 24, 11):

1. "Material beings different in bodies and ideas, namely humans
and certain gods, are the first vijfianasthitis.”

What are these certain gods? 3° The six gods of Kamadhatu (i.1) and
the gods of the First Dhyana (world of Brahma) except the prathama-
bhintrvrttas. 4

They are of different bodies, because their color, their marks
(clothes, ornaments, etc.), and their figures (height, etc.) are not
identical. They are of different ideas, because their ideas, ideas of
pleasure, displeasure, neither-pleasure-nor-displeasure, are not iden-
tical. 41

2. "Material beings different in bodies but of similar ideas, namely
the prathamabhinirvrtta Brahmakayika4? gods, are the second vij#ia-
nasthitis.”

All these prathamabhinirvrtta gods are of similar ideas, for all have
the same idea of a single and same cause, Brahma, who thinks, “They are
created by me,” and the associates of Brahma who think, “We are created
by Brahma;” 4 there is diversity of body, for one is Brahma, and the
others his followers through their height, their greatness, their bodies,
their speech, their clothing and their ornaments. 4

We read in the Siitra that these gods remember, “We have seen this
being of great sight, who lasts so long,” and so on to “when he made the
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vow, ‘May other beings be born here in my company!,” we were born in
his company.”4 (See iii.90c-d.). We ask then where were these gods
when they saw Brahma? 46

According to certain masters [who take their authority from the
Sitra that teaches that the Brahmakayikas are reborn in the world of
Brahmi after dying in Abhasvara Heaven], they saw Brahma when they
were in Abhasvara Heaven.

But, we would say, when they fell from Abhasvara Heaven, a heaven
of the Second Dhyana, they lost the Second Dhyana, and the Second
Dhyana is necessary to the memory of a past existence in the heaven of
the Second Dhyana (vii44a). Further, they have not re-acquired the
Second Dhyana since they have fallen into thé erroneous view (e.g.
Stlavrataparamarsa) of considering Mahabrahma as a creator: one
cannot say that this erroneous view can accompany the Second Dhyana,
since no erroneous view (or any defilement, £lesz) of a certain sphere
has ever had a lower, inferior sphere as its object.

According to another opinion, they saw Brahma when they were in
the intermediate existence (¢ntar@bhava) which proceeded their birth in
the world of Brahma.

But one would object that this intermediate existence is very short
for it cannot have any slowing down of birth in this world.” How then
can they say, “We have seen this being of great sight, who lasts so long?”

As a consequence, a third opinion, one would say: It is in the world of
Brahma itself that these gods remember the past of Brahma. At the
moment when they are born there, they saw him who being born before
them, who lasts a long time. Having seen him, they think: “We have
seen this being . . .;” and they know the vow that he made through
memory of the sphere of the First Dhyana which they obtained through
the very fact of their birth; or rather because Brahma told them. 48

3. “Material beings similar in body but of different ideas, namely the
Abhasvara gods, are the third vifianasthisi.”

The Sitra, in naming the highest gods of the Second Dhyana, the
Abhasvaras, also designates the Parittabha and the Apramanabha gods.
If it were otherwise, to which vijfignasthiti would these two classes
belong?

There is no difference of color, mark, or figure among them: thus
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these gods have similar bodies. They have ideas of pleasure and of
neither-pleasure-nor-displeasure: thus there is diversity of ideas.

In fact, it is said (Vibhdsa, TD, p. 707b6),—wrongly according to us
(kila),—that these gods, fatigued with the sensation of mental
pleasure—which is the sensation proper to the Second Dhyana—pass
into the threshold (sémantaka) absorption of this Dhyana, an ab-
sorption which allows the sensation of neither-pleasure-nor-displeasure
(viii.22). Fatigued from this second sensation, they again take up the
Second Dhyana and the sensation of mental pleasure. In this same way
kings fatigued with the pleasures of lust (kémasukhba) take up the
pleasure of government (or of dbarma), and fatigued with dbarma take
up again the pleasure of lust.

One would object that it should hold for a god of the Third Dhyana
(Subhakrtsnas, etc.: fourth vijfianasthiti) as for the gods of the Second
Dhyana: yet the gods of the Third Dhyana do not pass into sémantaka,
and always possess the sensation of pleasure.

But this objection is in vain. The Subhakrtsnas do not become
fatigued with the pleasures of the Abhasvaras, since they are calm,
whereas the pleasures of the Abhasvaras, being mental pleasures,
trouble the mind and are not calm.

The Sautrintikas are of a different opinion. They quote the Siitra
(Saptassryavyakarana, Dirgha TD 1, p. 138b25, and Madhyama, TD 1,
p. 429a22):4 “Beings that are born for a short time in Abhasvara
Heaven know poorly the laws of the destruction of the universe. When
the destruction of the universe takes place through fire, they see the
flames rising and destroying the palace of the world of Brahma: they are
frightened, grieved, confused, ‘May these flames not rise up to here! But
the beings who have lived for a long time in Abhasvara Heaven know of
these cosmic changes and reassure their frightened companions, ‘Do not
be afraid, friend! Do not be afraid, friend! Already previously this fire,
having burnt the Palace of Brahma, disappeared.” Then one sees indeed
how the gods of the Second Dhyana have different ideas: at the burning
up of the worlds in the First Dhyana, they have ideas of the arriving or
the non-arriving of the flames amongst them, and they have ideas of
fear and no fear. The explanation of the Vaibhasikas then, that these
gods exchange the sensation of pleasure and indifference, is not good.

4. “Material beings of similar bodies and ideas, namely the
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Subhakrtsnas, are the fourth véjfignasthsts.”

They have the same ideas, because they have the sensation of

In the First Dhyana, there is uniformity of ideas, ideas defiled since
they are associated with S#lavrataparimarsa; in the Second Dhyana,
there is diversity of ideas, namely good ideas of the Dhyana proper and
of its threshold absorption; and in the third Dhyana, there is uniformity
of ideas, ideas arisen from retribution.

5. - 7. The first three Ariipyas are the last three vijfianasthitis as it
says in the Sutra.>

skoksk

What are the vijfianasthitis? The five skandbas of Kamadhatu or
Ripadhatu for the first ones (see iii.7c), and four skandhas for the last
three. }

Why are not the rest vijfignasthits?

6b. The rest reduce the vijftana.>!

The “rest” refers to the painful realms of rebirth (durgats, apaya:
hell, etc.), the Fourth Dhyana, and the Fourth Aripya (=Naivasa-
thjfidnasarhjfidyatana) which is called Bhavagra or the summit of
existence.

Here, in these realms, the v#j#idna is reduced, or cut off:52 in the
painful realms of rebirth, painful sensation damages the v§##éna; in the
Fourth Dhyana, an ascetic can cultivate asamjfiisamapatti, the ab-
sorption of unconsciousness (ii.42), and in this Dhyana there is also
dsamyitka, namely the dharma (ii41b) that creates the Unconcsious
Gods (Asarhjfiisattva); in Bhavagra, the ascetic can cultivate nirodba-
Samapatti (ii43a), the absorption of the cessation of ideas and
sensations.

According to another explanation (Vibhasa, TD 27, p. 708a14),
vijfidnasthiti is “the place where those who are here desire to go, the
place from whence those who are there do not desire to fall.” These two
conditions are absent in the painful realms of rebirth. As for the Fourth
Dhyana, all those who are in it desire to leave it: Prthagjanas desire to
Pass to the realm of the Asarhjfiisattvas; Aryans desire to pass to the
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Suddhavasikas [or to the Ariipyayatanas; and the Suddhavasikas desire
to realize the calm of extinction, Santansrodha).>

Bhavagra is not a viffianasthits because there is little activity of the
viffiana in it.%4

soksk

The seven vijianasthitis,

6¢c-d. With Bhavagra and unconscious beings, are the nine
“dwellings of beings.”

For creatures dwell therein as they will.

7a. There are no other dwellings of beings, for elsewhere one
lives without desiring it.

“Elsewhere” refers to the painful realms of rebirth. Beings are
brought there by the Raksasa which is Karma and live there without
desiring it. This is not one of the “dwellings” in the same way that a
prison is not a dwelling. 56

kKoK

If one Siitra says that there are seven vé#ignasthiti, according to
another Sitra

7b. There are four other sthstis.>?

These four are: r#pa as an abode of vijiana, (r@popaga vijfiana-
sthitih), vedana or sensation as an abode of viffidna (vedanopaga
vijfianasthitib), ideas as an abode of vijana (samfiiopaga vijiiana-
sthitib), and the samskaras or forces as an abode of vijfiana (samska-
ropaga viffianasthitih).

7c-d. They consist of the four impure skandhas, which are of the
same sphere as the vijiina.>®

The consciousness or véf#i@na can grasp visible things and the other
skandhas of a different sphere as its object: but it cannot grasp them as
object under the impulse of craving; thus they are not considered as its
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abode or sthiti (see above, note 16).

But why is the fifth skandhba, the consciousness itself (mind and
mental states), not considered as an abode of the consciousness?

The Vaibhagikas observe that the szhs#4, “that upon which, or within
which one grasps” is opposed to sthdtar, “he who grasps.” Devadatta is
opposed to the horse that he is sitting on. The king is not the throne. Or

again viffianasthits signifies an abode of the mind, and the dharmas
upon which the mind rides in order to move forward, are like the sailors
on the ship: now the mind does not ride on the mind in order to move;
hence the mind is not an abode of the mind.

But another Siitra says, “There is delight (nendi=saumanasya=satis-
faction) and attachment with regard to this food which is the
consciousness” (iii.40a). If there is delight and attachment with regard to
the consciousness then the consciousness rides in it and resides in it.>®
On the other hand, you teach that the five skandhas (including the
consciousness) constitute the sevenfold abode of consciousness (iii.5a);
why do you not add the consciousness to the fourfold abodes of
consciousness?

The Vaibhasikas answer: When we consider, without making any
distinction between the skamdbas, the process attached to the con-
sciousness with regard to its arising which is made up of the five
skandhas, then we can say that the véjiana is a vijiianasthiti. But, if we
consider the skandhas one by one, we see that matter, sensation, ideas,
and the sa7skdras—which are the support of the consciousness, and are
associated or coexistent with the consciousness—are the causes of the
defilement of the consciousness: but the consciousnesss is not, in this
way, the cause of the defilement of the consciousness, since two
consciousnesses do not coexist. Thus

7d-8a. Taken separately, the consciousness is not defined as an
abode of the consciousness.

Further, the Blessed One described the four abodes of consciousness
as “a field,” and he describes the consciousness, accompanied by desire,
as “a seed.” % He does not give the seed as a field of the seed; and we see
indeed that the dbarmas that coexist with the consciousness merely
serve as its field.
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Do the four sthitis contain the seven, and do the seven contain the
four?
No.

8b. The correspondance admits of four cases.

First case: the consciousness is included among the seven, but not
among the four.

Second case: the four skandhas (excluding the consciousness) of the
painful realms of rebirth, the Fourth Dhyana and Bhavagra, are included
among the four.

Third case: the four skandhas are included among the seven, and are
also included among the four.

Fourth case: the other dharmas are included neither among the
seven nor among the four, [namely the consciousness of the painful
realms of rebirth, etc., and the pure dbarmas].

*kkk

We have said that the three Dhiatus include five realms of rebirth,
etc.

8c-d. There are here four “wombs” of beings, beings born from
eggs, etc. %!

Yoni or womb signifies birth. Eytmologically, yoni signifies
“mixture”: in birth—birth being common to all creatures—beings are
mixed together in confusion. 5

“Womb of beings born from eggs” are those beings who arise from
eggs, geese, cranes, peacocks, parrots, thrushes, etc.

“Womb of beings born from wombs” are those beings who arise
from a womb, elephants, horses, cows, buffalos, asses, pigs, etc.6

“Wombs of beings born from moisture”6 are those beings who arise
from the exudation of the elements, earth, etc.,—worms, insects,
butterflies, mosquitos.

“Womb of apparitional beings”¢ are those beings who arise all at
once, with their organs neither lacking nor deficient,% with all their
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major and minor limbs. These are called spapdduka, apparitional,
because they are skillful at appearing (spapidana), and because they
arise all at once [ without an embryonic state, without semen and blood];
such as gods, beings in hell, or beings in an intermediate existence. %

Hkok

How are the wombs distributed among the realms of rebirth?
9a. Humans and animals are of the four types.

Humans can be born from an egg, such as Saila and Upasaila who
were born from the eggs of a crane; % the thirty-two sons of (Vi§akha),
the mother of Mrgira;% and the five hundred sons of the King of
Paficala.”®

Humans can be born from moisture, such as Mandhatar,”! Caru
Upicaru, Kapotamalini,”? Amrapali,” etc.

Apparational humans (ii.14) are humans at the beginning of the
cosmic period (prathamakalptka, ii.14, iii97c).

Animals are also of four types. These types are known through
common experience. Nagas and Garudas are also apparitional (see
below, note 83).

9b-c. Beings in hell, intermediate beings, and the gods are
apparitional t00.74

These three classes of beings are exclusively apparitional.
9d. Pretas are also born from a womb.

They are of two types, apparitional and born from a womb. That
they are born from a womb results from a discourse that a Preti had with
Maudgalyayana, “I gave birth to five sons a night, to five sons a day: I ate
them and was not satisfied.” 7>

ek

What is the best womb?
The apparitional womb.
But the Bodhisattva in his last birth evidently possesses “mastery
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relating to arising” (wpapattivasitva).’ Why did he then choose to be
born from a womb? (See iii.17)7’

There are two answers to this question. 1. The Bodhisattva sees
great advantage in it: by reason of their relationship with him, the great
Sakya clan enters into the Good Law; and, recognizing in him a member
of the family of the Cakravartins, persons experience a great respect
towards him; persons are encouraged seeing that, being a man, he has
realized this perfection. If the Bodhisattva were not born from the
womb, we would not know his family, and persons would say, “What is
this magician, a god or a Pi§aca?” In fact non-Buddhists masters
calumniously say that at the end of one hundred cosmic periods there
would appear in the world such a magician who devours the world
through his magic.78

2. Others” explain that the Bodhisattva has taken up the womb in
order that his body remains as relics after his Nirvina:8 through the
adoration of these relics, humans and other creatures by the thousands
obtain heaven and deliverance. In fact, the bodies of apparational beings,
not having any external seed (semen, blood, bone, etc.), do not continue
to exist after their deaths, like a flame which disappears without
remnant. 8! But we see indeed that this explanation cannot be admitted
by the masters who attribute yddbs adhisthansks to the Buddha.?2

skeskok

One question arises from another. _

If the bodies of apparitional beings disappear at their deaths, how
can the Sitra say, “The apparitional Garuda seizes the apparitional
Naga in order to eat it?” 8

The text says that he seizes the Naga in order to eat it, not that he
does eat it.

Or rather he eats the Naga as long as the Naga is not dead: but he
does not feast on the dead Naga.

ek

What is the least desirable of the wombs?
The apparitional womb, for it embraces all hellish realms of rebirth,
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all heavenly realms of rebirth, plus one part of the three other realms of
rebirth, plus intermediate beings. 8

k%%

What is an intermediate being, and an intermediate existence?

10. Intermediate existence, which inserts itself between ex-
istence at death and existence at birth, not having arrived at the
location where it should go, cannot be said to be born.#

Between death—that is, the five skandbas of the moment of
death—and arising—that is, the five skandbas of the moment of
rebirth—there is found an existence—a “body” of five skandhas—that
goes to the place of rebirth. This existence between two realms of
rebirth (ga#s) is called intermediate existence. 86

This existence is produced: why not say that it arises (#papanna);
why not attribute birth (spapatts) to it?

We say that it is arising (#papadyamana); but it is not born (see
iii.40c). In fact as its etymology indicates (pad=gam, upapanna=upagata),
to be born is to arrive. Intermediate existence (or intermediate being),
when it begins, has not arrived at the place where it should go, namely to
the place where the retribution of actions is manifested and achieved.®’

According to other sects,® there is a cutting off, a discontinuity
between death and birth: but there is no intermediate existence.

This opinion is false, as reasoning and Scripture prove.

lla-b. Being similar to the series of rice, existence does not
reproduce itself after having been interrupted.

The momentary dharmas exist in a series; when they appear in a
place distant from that in which they have been found, it is because they
are reproduced without discontinuity in intermediate places, such as the
series that constitutes a grain of rice and which one transports to a
distant village by passing through all the villages in the interval. In the
same way, the mental series takes up birth after being reproduced
without discontinuity (intermediate existence) from the place where
death took place.®

But, one would say, a reflection (pratibimba) arises on a mirror, on
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the water, etc., without being continuous to the image (bimba) with
which it forms a series. Hence the elements of arising do not depend on
the elements forming an uninterrupted series between the place of
death and the place where they reappear.

llc-d. The existence of the reflection is not proved; should it be
proved, the reflection is not similar; hence it does not serve as an
example. :

A reflection is a thing in and of itself (dravya) namely a certain type
of color (varna). The existence of the reflection is not proved.

12a. For two things do not exist in the same spot.

a. In one and the same spot, a person placed to the side of a mirror
perceives the r4pa or physical matter of this mirror, matter derived
from the primary elements (#pidiyaripa); a person placed facing (the
mirror) perceives his own reflection, which is a “certain type of color,”
derived matter. Now one can admit only that two derived matters exist
at the same time in the same spot, for each of them should have as its
support two distinct groups of primary elements.

b. Two persons who both look at the same object, a jar, etc., see it at
the same time. Now two persons placed at the two sides of a pond see
the reflection of the object that faces them: the same reflection is not
seen at the same time by both of them.

c. Shade and sunlight do not coexist in the same spot. Now, if one
places a mirror in the shade (i.10a), in a shed situated close to a pond lit
by the sun, one would see in this mirror the reflection of the reflection of
the sun on the surface of the water.

It is thus proved, by these three observations, that a reflection is not
a real, substantial thing (dravya).

skeskk

The Karika is liable to another interpretation. “For the two things
do not exist in the same spot”: the “two things” are the surface of the
mirror and the reflection of the moon. We do not see, in the same spot,
the surface of the mirror and the reflection of the moon, reflected in the
mirror: this reflection appears recessed, at a depth, like the water in a
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well.% Now if a real physical matter, the reflection, should arise, it
would arise on the surface of the mirror,and would be perceived as being
on the surface of the mirror. A reflection is thus only an illusory idea
taking the form of the reflection (pratibimbakaram bbrintam

ssignam). Such is the power of this complex, mirror and object, that it
produces the seeing of a reflection, of an image resembling the object.
Incomprehensible is the power of the dbarmas and the variety of this

power.

skkk

Let us admit nevertheless the real existence of the reflection. It still
cannot serve as an example in your reasoning, for it cannot be compared
to arising. It is not similar to arising:

12b. For it does not form a series.

The reflection does not form a series with the object reflected,
because the reflection arises supported by the mirror, and because the
reflection is simultaneous to the object reflected. But on the contrary
death and arising form a series, the second being later to the first and
being produced in another place than the first without there being a
cutting off between them [due to intermediate existence].

12b. For it arises from two causes.

It is by reason of two causes that a reflection arises, by reason of the
mirror and of the object. The principal of these two causes is the cause
upon which it takes its support in order to arise, namely the mirror. But
it happens that arising, or birth, proceeds from only one cause; and it
never has a principal cause which is not death. Arising has no external
support in the case of apparitional beings, because they appear suddenly
in space. And these external elements cannot be the principal cause for
the beings that arise from semen, blood, or mud, since these items are
absent from the mind

Reasoning thus proves the existence of an intermediate being since
arising proceeds from death without there being any discontinuity
between these two existences.

skeksk
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Scripture also proves the existence of an intermediate being.
12c. The intermediate being is called by its name.

The Sitra says, “There are seven existences (bbhavas): existence in
hell (naraka), as an animal (¢éryagyons), as a Preta, as a heavenly being
(deva), and as a human (manusya), as well as karmabhava and
anmtarabhava.” 9!

If the school that we are combating does not read this Siitra, at least
they read the texts pertaining to Gandharvas.

12c¢. It is the Gandharva.

We read in the Sitra, “Three conditions are necessary for an embryo
to descend, [in order for a son or daughter to be born]: the woman must
be in good health and fertile, the pair must be united, and a Gandharva
must be ready.” What is the Gandharva if not an intermediate being? 92

But our opponents do not read the Siitra in these terms! They
replace the third condition by a text that says, “a dissolution of the
skandhas [that is, one dying] must be made ready.”

Very well, but one doubts if they could explain the Afvaldyana-
s#itra,® which says, “This Gandharva which is made ready,—do you
know if it is a Brahmin, a Ksatriya, a Vaiéya, or a Siidra? Do you know if
it comes from the east, the south, the west, or the north?” This
expression “to come” shows that it refers to an intermediate being, not
to a “dissolution of the skandbas.”

If our opponents do not read this Satra,

12d. An intermediate being is proved by the text relative to the
Five.

The Blessed One teaches that there are five types of Anagamins: one
who obtains Nirvana in an intermediate existence (antaraparinirviyin),
one who obtains Nirvana as soon as he is reborn (#papadyapars-
nirvayin), one who obtains Nirvana without effort (anabbisamskara-
parinirvaysn), one who obtains Nirvana by means of effort (anabhisa-
mskaraparinirvayin), and one who obtains Nirvana by going higher
(#rdvasrotas).”

Certain masters (Vibbasa, TD 27, p. 357b21) maintain that an
antaraparinirvayin is a saint who obtains Nirvana after having been
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reborn among some so-called Antara gods. But they should then admit
the existence of Upapadya gods, etc. An absurd opinion.

12d. And by the Sitra of the gasis.

By the Siitra of the Seven Satpurusagatis.® This Sitra teaches that
one should distinguish three types of antaraparinirvayins on the basis of
their differences of duration and place: the first is similar to a spark that
is extinguished as soon as it arises; the second to a fragment of reddened
mental which enlarges in its flight; the third to a fragment of reddened
mental which enlarges in its flight, but later, and without falling back
into the sun. Given this text, it is pure fantasy to suppose that an
antariparinsrv@ysn is an inhabitant of a heaven of the Antara gods, for
these Antaras cannot be divided into three classes by reason of duration
and place.

But yet other scholars—(the Vibhajyavadins as the Vibhasa, TD 27,
p. 357a4-358a25 testifies)—present the explanation here. An antara-
parinsrvayin obtains Nirvana, that is, eliminates the defilements, either
in the interval of his lifetime, or in the interval of his cohabitation with
the gods. He is threefold: he is termed a dbdtugaza if he obtains Nirvana
having just arrived in the Dhatu [that is, in a heaven of Ripadhatu,and
as a consequence if he eliminates the defilements that cause him to be
reborn in Rupadhatu whereas they (the defilements) are still in a
seed-like state]; he is called a samjfidgata if he obtains Nirvana later,at a
moment when the idea (sam/#a) of the objects of Riipadhatu is active in
him; and he is called a vitarkagata if he obtains Nirvana still later, at a
moment when the vitarka (volitions, etc.) produced by these objects is
active. In this way we would have three antaraparinirvayins conforming
to the definitions of the Siitra and who obtain Nirviana in the interval of
the duration of their life, that is, without achieving the end of their life as
gods of the heaven where they were reborn. Or rather, the first
antaraparinirvaysn obtains Nirvina as soon as he has taken possession
of a certain divine existence; the second after having experienced a
heavenly bliss; and the third, after having entered into company or
conversation with the gods.

An objection: if an antaraparinirvayin is a saint who is reborn,
experiences bliss, and enters into the company of the gods, what will an
spapadhyparinirvaysn be, literally “one who obtains Nirvana as soon as
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he is reborn?”

We answer that an #papadyaparinirviysn enters entirely into their
company; and, as this answer is not conclusive, we further answer that
an wpapadyaparinirviyin reduces the duration of his life by much [and
more than an antaréparinirvayin]: [be is called an upapadyabecause he
obtains Nirvana Gyur upahatya).”’

But we must observe that all these persons, the dbd@tugata, etc., go to
the same place. Thus they do not correspond to the examples of the
Siitra. On the other hand, there are saints in Aripyadhitu who obtain
Nirvana without having fully lived their lives to the end (iii.85a),% and
yet no antaraparinirviyins are there. This point is illustrated in the
metrical formula,

By the dhyanas, four decades;
by the arapyas, three heptades;
by ideas, one hexade:

thus is the group bound.®

Yet if our adversaries do not read this Siitra, what can we do about it?
The Master has entered Nirvana, and the Good Law no longer has a
leader. Many sects have been formed that change the meaning and the
letter to their fantasies. 190 We say that, for the masters who admit these
Sitras, the existence of an intermediate being or the “skandbas in the
interval” is proved both by Scripture and reasoning.

sk

Yet there are some difficulties:

a. We must reconcile the doctrine of an intermediate being with the
S#itra on Mara. This Siitra says, “The Mara called Disin, [having struck
the head of Vidura, the disciple of Krakucchanda,] fell, with his own
body, into great Avici Hell.” 19! Actions very grave (by intention and in
scope) and complete (that is, “accumulated,” iv.12) ripen before death
itself. Mara then felt a retribution in this life before feeling a retribution
in hell. The text thus means that Mara was enveloped, while still alive,
by the fires of hell; that he dies; and that he then takes up an
intermediate existence which leads to hell where birth in hell takes
place.
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b.According to the Sitra, there are five @gnantarya transgressions:he
who commits them is immediately born in hell (samanantaram
narakesipapadyate,iv.97). We hold that the expression “immediately”
signifies “without intermediary,” without passing through another
realm of rebirth (ga#s): which is an action “retributable in the next
existence” (wpapadya,iv.50b). If you take the Siitra literally, you come to
absurd conclusions: you would have to say that one must have
committed the five crimes in order to be reborn in hell and you would
have to say that the transgressor is reborn in hell immediately after the
transgression, or that he is reborn there without dying here. Moreover,
according to our doctrine, rebirth in hell is immediate; it is not preceeded
by a “birth” as an intermediate being. We maintain that, by its nature,
the intermediate being is “arising” (wpapadyamana) because he is
turned towards the birth (wpapatts) that follows death; we do not say
that he is born (wpapanno bhavati) (iii.10d). 102

¢. You should explain the stanza, “Your life is approaching its end,
Oh Brahmin; you are old and sick; you are in the presence of Yama; there
is not for you any intervening (amtari) dwelling (vdsa) and you have no
provision.” 103

[Vasubandhu:] You think that this stanza shows that there is no
intermediate existence. But we understand the words antari vasa in the
sense of dwelling among humans: “Once dead, you shall not reappear
here;” or rather, the text means that “No one can retard the progress of
the intermediate being that you are going to become on the way to the
place of your rebirth in hell.”

The one who denys the existence of intermediary beings asks us
upon what do we base ourselves in order to for us to say that such is the
intention of this text, or that such is not its intention.

We would reply with the same question.

If, in this manner, the two objections are made equal, what proof can
you come to? Let us observe that for the S#tra on Mara, etc., the
explanation of the person who denies the existence of intermediate
beings, and our explanation, are not contradicted by the text itself. The
texts are thus not conclusive for or against intermediate beings. Texts
that are conclusive and which serve as proof are those which can be
interpreted in only one way: [as we have quoted, pp. 386-387.]

seskok
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What is the form of an intermediate being?

13a-b. Being projected by the same action that projects the
phirvakilabbava, an intermediate being has the form of this
being, that is, the being of the realm of rebirth to come after his
conception.

The action that projects the ga#s or the realm of rebirth—an existnce
in hell, etc.—is the same action that projects the intermediate existence
by which one goes to this realm of rebirth.1% As a consequence
amtarabbhava or intermediate existence has the form of the future
pairvakalabbava (p. 39, line 19) of the realm of rebirth towards which he
is going.

Objection: In the womb of a dog, a sow, etc., there can die in its
embryonic stage a being who should then be reborn in any one of the
five realms of rebirth. Let us suppose then that this embryo is replaced
by an intermediate being destined to go to hell. 195 This intermediate
being,if he has the form of a being in hell, will burn the womb of the dog.

Answer: Even in a perfect state (p#rvakalabhava), beings in hell are
not always incadescent, for example the “annexes” (#sadas, iii.58d). But
even if one believes that intermediate beings bound for hell are
incandescent, as their bodies are “ethereal” (accha, transparent, viii.3c),
they are not any more tangible than they are visible. There is thus no
adherence of the intermedate being.% Thus the womb is not burned;
moreover the influence of actions is opposed to this.

The dimensions of an intermediate being are those of a child of five
or six years of age, but his organs are perfectly developed.

The intermediate being of the Bodhisattva is similar to the
Bodhisattva in the fullness of his youth; he is adorned with the major
and minor marks; 197 that is why, when this intermediate being comes to
enter his mother’s womb, he illumines a thousand universes with their
four continents.

But we know that the mother of the Bodhisattva saw in a dream a
small white elephant enter her side. This was only an “omen,” because
for a long time the Bodhisattva has been disengaged from animal
rebirth. 198 King Krkin also saw ten dreams: an elephant, wells, a pole,
sandalwood, a park, a young elephant, two monkeys, cloths, and
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contests, which were omens. ® Furthermore, intermediate beings do
not enter into the womb by splitting open the side, but rather by the
door of birth: this is why the eldest of twins is the one born last.

But how do you explain the stanza of the Bhadanta Dharma-
subhiiti, 11° “Changing his body into that of a white elephant having six
tusks and four feet, he enters the womb and lies therein in full
consciousness as a Rsi entering a forest?”

There is no reason to explain this text: it is neither Sitra, nor
Vinaya, nor Abhidharma; it is a personal composition.!!! But if it
demands an explanation, we would say that this stanza describes the
Bodhisattva just as his mother saw him in a dream.

*kkk

An intermediate being in Ripadhatu is complete in size and is
dressed by reason of his great modesty (iii.70c). 12 The Bodhisattva in
his interdiate existence
who, through the force of her vow, was clothed in her intermediate
existence: she entered the womb and left it dressed, and she remained
dressed until her Nirvina and cremation. 113 But lacking modesty, other
intermediate beings of Kamadhatu are nude.

skkk

What is the p@rvakalabhava which is parallel to antaribbava?
13¢-d. This is before death, after conception.

Bhava is existence, the skandbas.

In intermediate existence, the five skandhas enter two realms of
rebirth: wpapattibhava, which is the skandbas at the moment of their
entry into a realm of rebirth, at the moment of their prazisamdhi (iii.38
and p.); and parvakalabhava which is all the skandbas of the following
moments until death, the last moment of the realm of rebirth and which
will be followed by a new antarabbava. 14

There is no antaribbava in Aripyadhatu.

skkk
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Let us return to the intermediate being:

14a-b. He is seen by the creatures of his class, and by the divine
eye.

He is seen by the intermediate beings of the class,—heavenly,
etc.,—to which he belongs. He is also seen by the pure divine eye, that s,
by the divine eye that is obtained through higher knowledge (abbijiia,
vii.55d), for this eye is very pure.!!> He is not seen by a natural divine eye
or a divine eye obtained through birth, such as the divine eye of the gods.

According to other masters, a heavenly intermediate being sees all
intermediate beings; a human intermediate being sees all intermediate
beings with the exception of heavenly intermediate beings, and so on. 116

14b. He is filled with the impetus of the supernormal power of
action. 177

He is a karmarddhivegavan: endowed (-van) with the impetus
(vega) which belongs to supernatural power (rddhs)—that is, the
movement through space—which issues from action (kerman) (vii.53c).
The Buddhas themselves cannot stop him because he is endowed with
the force of action.

14c. His organs are complete.
He is sakaldksa; aksa signifies indriya.
14c. No one can resist him. 118

He is an apratighavan: a pratigha is a strike that repels; an
apratighavan is one in whom there is no pratigha. Even a diamond is
not impenetrable to him. For, they say, when we split open a mass of red
hot iron we find that some small animals are born inside it.

When an intermediate being is to be reborn in a certain realm of
rebirth, from this realm of rebirth, by force,

14d. He cannot be turned away. !1?

A human intermediate being, ceasing to be such, will never become
a heavenly intermediate being. He will go to be born in the realm of
rebirth with a view to which he has been formed.
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*kk

Does an intermediate being of Kamadhatu eat, like the other beings
of Kamadhatu, solid food (iii.39)?
Yes, but not coarse food.

14d. It eats odors. 120

From whence it gets its name of Gandharva, “he who eats (arvats)
odors (gandham).” The meanings of the roots are multiple: arv, if one
takes it in the sense of “to go,” justifies “he who goes to eat odors” (arvats
gacchati bhoktum). We have gandharva, and not gandhérva, as we have
Sakandbu, or karkandhbu.

A Gandharva of low rank 12! eats unpleasant odors; a Gandharva of
high rank eats pleasant odors.

skekok

How long does an intermediate being exist?

" a. There is no fixed rule, says the Bhadanta. 122]t lasts as long as it
does not encounter the coming together of the causes necessary for its
rebirth. In fact an intermediate existence and the existence that follows ~
are projected by the same action and form part of the same
ntkayasabbaga, [ of the same existence, ii.41]: 123 it is for this reason that,
when the life (or the vital organ, jiystendriya) of an intermediate being
comes to an end, there is no death.

Objection: There is a mass of meat as big as Mount Meru which, in
the summer rains, changes into a mass of worms. It is in this spot that
intermediate beings arrive, being reborn in these worms arising
together in such a large number; or rather, from whence do these
intermediate beings come?

There exists an infinite number of small animals having short life,
coveters after odors and tastes; perceiving an odor, they remember the
taste that was associated with it, and they eventually die, coveting these
odors and tastes. When they die, they had in their minds (vibodbya) an
action the nature of which was to produce an existence among worms;
and, by their desire for odors and tastes, they are reincarnated among
worms. Or rather it is only when the external causes necessary for the
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birth of worms (namely, a great mass of decomposition) is brought
together in a great amount that the action which should produce
existence among worms enters into activity with a view to their
retribution. 124 In the same way a certain being accomplishes actions
which should be remunerated as a Cakravartin: these action will not
enter into activity before the moment of the comsic period has come
when human life is twenty-four thousand years in length (iii.95). It is for
this reason that the Blessed One declared that the retribution of actions
is incomprehensible (Samyukia, 21).

b. The Bhadanta Vasumitra says: An intermediate being lasts seven
days. If the complex of causes necessary to reincarnation has not been
realized, then the intermediate being dies and is reborn.1

¢. Other scholars say that it lasts seven weeks. 126

d. The Vaibhasikas say: 127 As it desires birth, it lasts only a short time
and then its life is reincarnated. If the complex of external causes is not
realized, then one of two things happens: either old actions are such that
a birth should take place in such and such a place, and should be of such
and such a nature, and, in this case, these actions cause the complex of
causes to be realized;!?8 or rather this determination is absent, and, in
this case, birth takes place in another place, and it is of another nature. '

According to others (Vibhasa, TD 27, p. 360c25), if the causes have
not come together, the intermediate being is born in conditions
analogous to those where he would have been reborn. Cattle are not
born during the rains, nor gods in autumn, nor black bears in winter, nor
horses in summer. But on the other hand, there is no season for buffalos,
etc. The intermediary being who, if it is the season of rains, would be
reborn a cow, is reborn a buffalo; in the same way a jackal instead of a
dog, a brown bear instead of a black bear, or an ass instead of a horse. 13°

But we admit a similar theory. We know in fact that existence and
intermediate existence are projected by the same action. One cannot say
that an existence as a buffalo is preceeded by an intermediate existence
as a cow.

Aok
How does reincarnation take place?

15a-b. The mind (mats) troubled by defilements, goes, through
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its desire for sex, to the place of its realm of rebirth.

An intermediate being is produced with a view to going to the place
of its realm of rebirth where it should go. It possesses, by virtue of its
actions, the divine eye. Even though distant he sees the place of his
rebirth. There he sees his father and mother united. His mind is
troubled by the effects of sex and hostility. When the intermediate being
is male, it is gripped by a male desire with regard to the mother; when it
is female, it is gripped by a female desire with regard to the father; and,
inversely, it hates either the father, or the mother, whom it regards as
either a male or a female rival. 1! As it is said in the Prajfigpts, “Then
either a mind of lust, or a mind of hatred is produced in the Gandharva.”

When the mind is thus troubled by these two erroneous thoughts, it
attaches itself through the desire for sex to the place where the organs
are joined together, imagining that it is he with whom they unite. Then
the impurities of semen and blood is found in the womb; the
intermediate being, enjoying its pleasures, installs itself there. Then the
skandhas harden; the intermediate being perishes; and birth arises that
is called “reincarnation” (pratisamdhs). When the embryo is male, it
remains to its right in the womb, with its head forward, crouching;
female, to the left of the womb, vagina forward; 132 with no sex, in the
attitude in which one finds the intermediate being when it believes it is
having sex. In fact, when an intermediate being possess all the organs, it
then enters as a male or female and places itself as befitting its sex. It is
only after reincarnation that a developing embryo can lose its sex.

skkek

What is the support (@raya) of this matter which is from the
primary elements, the organs of the new being, its eyes, etc.?133

According to one opinion, the primary elements of the blood and
semen. According to another opinion, their support are some primary
elements different from these, arisen from actions, and which repose
(samnisraya) in the semen and blood.

First opinion: Semen and blood do not have any organs. When an
intermediate being perishes, it has some organs and so constitutes what
is called the first embryonic stage, or kalals. In the same way the arising
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of a bud takes place at the same time as the destruction of its seed. 1 In
this same manner the Scriptural texts are justified which say that “the
body is produced from the £a/ala which consists of semen and blood” 133
[maapitrasucikalalasambhbiita, literally: in the impure wombs of the
father and mother], and that “after a long time, Oh Bhiksus, you increase
the cemetary and grasp the drop of blood.” 136

Second opinion: The organs have different primary elements for
their support, as is the case for the organs of leaf worms [for these,
through the force of their actions, repose on the primary elements of the
leaves, and there arises other primary elements that take on the nature
of organs.] ‘

One would object that the phrase in the Sitra, ma@apstrasuci-
kalalasambhi is not explained in this hypothesis. According to the Sitra,
the body (with its organs) comes from the £alala which is semen and
blood (matapstrasucs). But the word kalala is placed there to designate
some other primary elements that arise reposing on the semen and
blood: [reposing on semen and blood they arise, together with the
semen and blood, from other primary elements that are called 2alalz and
which include the organs.]

seskok

It is in this manner that beings who are born from wombs and eggs
go to the places of their rebirth (ga#s). For other beings, say the masters
of the Abhidharma, the modes vary according to the case.

15¢. Other go in their desire for odor or in their desire for
residence.

Beings which arise from moisture go to the place of their rebirth
through their desire for its odors: these are pure or impure by reason of
their actions. Apparitional beings, through their desire for residence
there.

But how can one desire a residence in hell?

[The mind of an intermediate being is troubled by lust and hatred, as
we have seen, when it goes to be reincarnated ina womb.] In the present
case, an intermediate being is also troubled in mind and misunderstands.
He is tormented by the cold of rain and wind: he sees a place burning
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with hot fires and through his desire for warmth, he runs there. Or he is
tormented by the heat of the sun and hot winds: he sees a cold place of
frozen fires, and through his desire for coolness, he runs there.
According to the ancient masters,'>’ he sees these things in order to
experience the retribution of actions that should be retributed in hell; 138
he sees beings similar to him and he runs to the place where they are.

*okok

Intermediate heavenly beings—those who go towards a heavenly
realm of rebirth—go high, like one rising up from a seat. Humans,
animals, Pretas, and intermediate beings go in the manner in which
humans, etc., go.

15d. Beings in hell hang from their feet.

As the stanza says, “Those who insult Rsis, ascetics and penitents
fall into hell head first.” 139

sokok

We have said that the intermediary beings who are reincarnated ina
feminine womb (jardyuja and apdaja) go there troubled in mind,
through their desire for sex. Is this a general rule?

No. The Sitra teaches that there are four ways to descend into,
(abide and leave) the womb (garbhavakrants). %0

16. The first enter in full consciousness; the second, further,
dwell in full consciousness; the third, further, leave in full
consciousness; the fourth accomplishes all these steps with a
troubled mind. Beings born from eggs are always of this last
class.

The first do not dwell and do not leave in full consciousness; the
second do not leave in full consciousness; the third, in all these moments,
are in full consciousness; the fourth are, in all these actions, without full
consciousness. Here are the four garbhavakraintis that the author
teaches, in his f/oka in an order different from that of the Sitra. 4!
Beings born from eggs are always troubled in mind.
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But can we say that a being born from an egg enters into a womb?

Without doubt. One who is born from an egg is now entering intoa
womb. Or rather we have here an anticipatory designation. 4 In the
same way that the Sitra says samskrtam abbisamskaroti, and, in the
world, one says, “to cook the rice porridge,” or “to grind the flour.”

sksksk

What does the full consciousness and the absence of full con-
sciousness in the entering, in the abiding, and in the leaving consist of?

A being with little merit enters because he thinks, “The wind blows,
the heavens rain; it is cold; it storms; people are in an uproar,” and
because, wishing to avoid these wearinesses, he believes that he is
entering into a shelter, a thicket, a hut of roots and leaves, or rather he
takes shelter at the foot of a tree or against a wall. Then he imagines
himself resting in this thicket, in this hut, and eventually leaves it. There
isanerror of ideas and resolution. The same for a being rich in merits,
who believes he is.entering a park, a garden, a palace, aterrace, or a
pavilion; he believes this and he rests there and eventually leaves it.

A being who has full consciousness knows that he enters into the
womb, that he dwells there, and that he leaves it.}4

sksksk

The Sitra also teaches

17. Three garbhavakrantis,—the Cakravartin and the two
Svayarhbhiis,—by reason of their great purity of action, of
knowledge, and of action and knowledge. 144

The two Svayammbhiis are the Pratyekabuddhas and the Sarhbuddha.
All these designations are “anticipatory”: one means to speak of a being,
who, in this existence, will become a Cakravartin, etc.

The Cakravartin enters in full consciousness, but does not reside in
full consciousness and does not leave in full consciousness. The
Pratyekabuddha resides in full consciousness, but does not leave in full
consciousness. The Buddha is always in full consciousness.

The first has a great outflowing of merit and he is made resplendent
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—

through actions; the second has knowledge obtained through in-
struction, reflection and mediation; and the third has merit, instruction,
etc.: both action and knowledge.

The fourth garbhavakrinti, that of not full consciousness, pertains
to beings without great actions and great knowledge.

kK

The non-Buddhists, who believe in an @man, % say, “If you admit
that a being (sattva) goes to another world, then the @man in which I
believe is proved.”

In order to refute this doctrine, the author says,

18a. The @man does not exist. 146

The @man in which you believe, an entity that abandons the
skandhas of one existence and takes up the skandhas of another
existence, an internal agent of action, a Purusa,—this @man does not
exist. In fact the Blessed One said, “Actions exist, and results exist, but
there is no agent who abandons these skandbas here and takes up those
skandhas there, independently of the casual relationship of the dharmas.
What is this causal relationship? Namely, if this exists, then that exists;
through the arising of this, there is the arising of that; prat#zya-
samutpada.” (French traps. v. p. 57, ix. p. 260).

Is there then, ask the non-Buddhists, a type of @an that you do not
negate?

18a-d. Only the skandhas, conditioned by defilement and action,
go reincarnating themselves by means of the series of inter-
mediate existences. As an example: the lamp.

We do not deny an @¢man that exists through designation, an @man
that is only a name given to the séandbas. But far from us is the thought
that the skandhbas pass into another world! They are momentary, and
incapable of transmigrating. We say that, in the absence of any @man, of
any permanent principal, the series of conditioned skandhas, “'made up”
of defilements and actions (i.15a, on abbisamiskrta), enters into the
mother’s womb; and that this series, from death to birth, is prolongued
and displaced by a series that constitutes intermediate existence.
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19a-c. In conformity with its projecting cause the series grows
gradually, and, by virtue of the defilements and actions it goes
again to another world.

Actions the nature of which is to be retributed in life (dyusya
karman, ii.10a) differ according to beings: all the series of skandhbas are
not then projected at the same time in the existence where they have
arisen. The series continues then to increase to the extent that it was
projected. This growth is gradual, as Scripture teaches: “There is first
the £alala; the arbuda arises from the £alala; the pesin arises from the
arbuda; the ghana arises from the pesin; and from the ghana there arises
the prasakha, hair, body-hair, the nails, etc., and the material organs with
their supports.” 147 The kalala, etc., are the five stages of the embryo.
embryo.

Then, 48 when the embryo, this throne, is ripe, there arises within
the womb winds arisen from the maturity of action which causes the
embryo to turn and places it towards the portal of its birth: it is difficult
to move like a great mass of hidden impurity. Sometimes, either
through the unfavorable conditions of the mother’s eating, or by reason
of actions, the embryo perishes. Then an expert woman, after having
anointed them with all sorts of drugs, puts her hands filled with a
sharpened blade into this wound hideous, bad-smelling, and wet with all
sorts of impurities which is the womb. She pulls out the embryo after
having cut it up limb by limb. And the series of the embryo, by virtue of
aparaparydyavedaniya action (iv.50b), goes somewhere else.

Or else the birth is fortunate. The mother and the servants take the
new-born baby into their hands which are like knives and acids for this
body now as sensible as an open wound. One washes the child; 14 one
nourished it with milk and fresh butter, and later with solid foods: thus
does he grow. By reason of this development, 1° the organs mature and
the defilements enter into activity, from whence actions arise. And
when the body perishes, the series passes into another existence by
reason of these defilements and actions, through the medium of the
intermediate existence, as mentioned previously.

19d. In this way the circle of existence is without beginning. 151

Arising by reason of the defilements and actions; defilements and
actions by reason of arising; arising by reason of the defilements and
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actions: the circle of existences is thus without beginning. In order for it
to begin, it would be necessary for the first item to have no cause: and if
one dharma arises without a cause, then all dbarmas would arise without
causes. Now the determination of time and place show that a seed
produces a shoot, that a fire produces cooking: hence there is no arising
that does not have causes. On the other hand, the theory of a single and
permanent cause has been refuted above (ii.65): hence the cycle of
existence has no beginning.

But birth, coming from causes, would not take place if its causes are
destroyed, in the same way that a shoot would not arise if its seed is
burned.

ok

The series of skandhas develops in three existences,

20a. Pratityasamutpada or dependent orgination has twelve
parts in three sections or time periods. 152

The twelve parts of dependent origination are ignorance (avidya),
the samskaras, the consciousness, namardpa, the six dyatanas, contact,
sensation, desire, attachment, existence, birth, and old age and death.

20b. Two for the first, two for the third, and eight for Ehe middle.

Ignorance and the samskaras existed in a past existence, birth and
old age and death will exist in a future existence, and the eight other
parts exist in the present existence.

Are the middle parts to be found in the present existence of all
creatures? 153

No, they are not.

Why is this?

20c. At least to consider the series that has all of its parts.

This refers to a “complete person,” a parspsrin, that passes through
all of the states that constitute these parts. Such persons are not beings
who die before their time, [ for example, in the course of their embryonic
life], nor are they beings of Riipadhatu or Ariipyadhatu. It is certain that
the Sutra that enumerates these eight parts refers to beings in
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Kamadhaw: the Mahinsdanaparyayasitra says, “Ananda, if the con-
sciousness were not to descend into the mother’s womb . . . ” (Digha,
ii.63).

shokok

Pratityasamutpada can be divided into two parts: past existence
(1-2) and its effects (3-7); and the causes of future existence (8-10) and
future existence (11-12).
What are, in this conception of pratityasamutpida, its different
parts?

21a. Ignorance is, in a previous life, the state of defilement. 154

[Ignorance does not refer to an isolated state of ignorance, iii. p. 87,
90, v.12, nor merely to the totality of the defilements, “all the &lesas,”]
but rather, in a previous life, the series (with its five skandhas) which is
defiled, the condition of defilement (&lesa-avastha). All the defilements
in fact accompany ignorance, and are activated through ignorance. In the
same way, when one says that the king is coming, one understands that
his courtiers are accompanying him.

21b. The samiskaras are, in a previous life, the state of action.

The series of the previous life, which does good, bad, or neutral
actions, constitute the samskaras.

21c. The consciousness is the skandhbas at conception.

The five skandhbas, in the womb, at the moment of reincarnation
(pratisamdhs) or arising constitute consciousness.

21d-22a. Namardipa (is the series) from this moment on, until
the production of the six @yatanas.

Namarspa is made up of the five skandbas, in the womb, from
arising, as long as the six organs are not manifested. It is proper to say,
“as long as the four organs . . .” [for the mana-ayatana and the
kaya-dyatana exist from arising or conception, pratisamdhiksane]; it
is now at the moment when the four organs, eye, etc., appear that these
two preexisting organs are found to be “arranged” [in a group of six]. 156
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22b. Six gyatanas before coming together of the three or contact.

The six Gyatanas are the five skandhas from the first appearance of
the organs until the moment when the coming together of the organ,
the object of consciousness, and the consciousness takes place.

22c-d. There is sparsa, or contact, until the moment when the
capacity to distinguish the cause of pleasure, of suffering, etc., is
acquired.
Contact [which begins at birth] lasts until the moment when the
infant becomes capable of distinguishing, “This is a cause of pleasure...”

23a. There is contact before sexual union.

Contact, which the Karika terms vs#2, exists for as long as desire for
sexual union is not in action. [This state is termed vedana, sensation,
because one experiences the cause of vedana: it is hence avastha
vedandprakarsini.]

23b. Desire (“thirst”) is the state of one who desires pleasure and
sexual union.

There is then in activity concupiscence relative to the objects of
desire (kdmagunas, iii. p. 6), visible things, etc., and sexual union. This
state of "thirst” or desire ends when one begins, under the influence of
this desire, to search out these pleasures.

23c-d. Upadana or attachment is the state of one who runs
around in search of the pleasures.

One runs everywhere in order to acquire these pleasures (v.40). [Or
rather wpddana is the fourfold defilement (v.38): the period during
which this fourfold defilement is active is called #padana]. Running
around in this manner

24a-b. He does actions which will have for their result future
existence (bhava): this is bbava.

[Bhava signifies “action,” for existence takes place by reason of it,
bhavaty anena.] Action done and accumulated in the search for pleasures
will produce reexistence. The period during which one does this action
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constitutes bhava.
24c. Jats is the new reincarnation.

The five skandbas at the moment when reincarnation takes place
after death is jats. The “part” that receives the name of consciousness in a
present existence is called 734 in a future existence.

24d. Old age-and-death lasts until sensation.

From jats until sensation,—which is here termed vid—there are
four parts of the present existence, namariipa, the six Gyatana, contact
and sensation which are, in a future existence designated by the
expression old age and death, the twelfth part of this twelvefold series.

%%k

It is also said that pratityasamutpada is fourfold: momentary or of
one moment (ksanska); prolongued (prakarsika: extending over many
moments of many existences); serial (s@mbandhbska, through the union
of causes and effects); and static (Gvasthska: embracing twelve states, or
periods, of the five skandbas).1>!

skkek

How is pratityasamutpida momentary?

When a person in prey to the defilements commits murder, the
twelve parts are realized in one and the same moment: 1. his moha
(aberration) is ignorance (avidyd);, 2. his “volition” (cetand) are the
samskaras; 3. his distinct consciousness of a certain object is con-
sciousness; 4. the four skandhas 158 coexisting with the consciousness is
namaripa; 5. the organs in relation to né@maripa are the six dayatanas;'>®
6. the application of the six gyatanas'® is contact; 7. to experience
contact is sensation; 8. desire (rdga) is thirst; 9. the paryavasthinas'6!
associated with thirst are attachment; 10. bodily or vocal action that
proceeds [from sensation or thirst] is bhava; 11. the emersion
(ummajfana=utpada=production) of all these dbarmas is jats; 12. their
maturity (parspaka) is old age; and their rupture is death.
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Hokok

It is also said that pratityasamut pada is both momentary and serial at
the same time. The Prakarapa says, “What is pratityasamutpada? All
the conditioned (sanskyta) dbarmas. What are the dbarmas produced
through dependence (pratityasamutpanna)? All the conditioned
dharmas.” '

Static (Gvasthska) pratisyasamutpida is made up of the twelve states
(avasthd) embracing the five skandhas.

It is also prolongued (prikarsika), extending itself over three
consecutive existences.

Among these four, what is the type of pratityasamutpada that the
Blessed One has here—in the S#ra of the Twelve Parts—the intention
to teach?

25a. According to the School, it is static pratityasamutpida.'s’

According to the School the Blessed One distinguishes the twelve
parts only with respect to static pratistyasamutpida.

kg

But if each of the parts is a complex of the five skandhas, why use the
designations “ignorance,” etc.?

Because the Stitra expresses itself in an intentional manner, whereas
the Abhidharma teaches the characteristics of things.!%* On the one
hand pratityasamutpada is given as static, prolongued, and pertaining to
living beings (sattvakhya); and on the other hand, as momentary, serial,
and pertaining to both living and non-living beings (sattvasattvikhya).

ek
Why does the Siitra teach pratiyasamutpada as only pertaining to
living beings?

25¢-d. In order to have aberration cease with regard to the past,
the future, and the interval in between.
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And it is for this same reason that it teaches a prat@tyasamutpida in
three sections.

Ignorance or aberration relating to the past, as when one asks, “Did I
exist or not exist in the past? How and as what did I exist?” Relating to
the future: “Will I exist in the future? . . . ” Relating to the interval in
between: “What is this? How is this? What are we? What will we
be?” 165

This threefold aberration is destroyed by the teaching of the
succession: ignorance . . . old age and death. For its is said in the Sitra,
“Whoever, Oh Bhiksus, knows, through prajfia, pratityasamutpada and
the dharmas produced through dependence, will not turn himself
towards the past by asking if he existed . . . ”

According to others, the last three terms of the middle section,
—thirst, attachment, and bbava,—are also taught in order to cause
aberration relating to the future to cease; for they are the causes of future
existence. 166

sekeok

This twelvefold pratstyasamutpada is also threefold, defilement
(klesa), action (karman), and foundation (vastu); it is twofold, cause and
result.

26a-b. Three parts are defilement, two are action; seven are
foundation and also result. 167

Ignorance, thirst, and attachment are, by their nature, defilements;
the samskairas and bhava are action; consciousness, némardpa, the six
Gyatana, contact, sensation, ats, and old age and death are foundation, so
called because they are the support (@fraya=adbisthana) of the de-
filements and action. The parts that are foundation are result: the five
that are not foundation are cause, being both defilement and action in
nature.

Why are cause and result taught at length in the section of present
existence—two parts of defilement, two parts of action, five parts of
foundation—whereas, a similar exposition is absent for the past and
future?

In the future, one has two parts for result.
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26b-c. In two sections, cause and result are abbreviated, for one
can infer them from the teaching of the middle.

From the teaching of the defilements, action and foundation,

relating to present existence, one can deduce the complete exposition of

cause and result in past and future existences. All useless descriptions
should be omitted.

sKkakk

But if pratityasamutpida has only twelve parts, transmigration
would have a beginning, since the cause of ignorance is not indicated;
and it would have an end, since the result of old age and death is not
indicated. Thus one must add new parts, and to infinity.

No, for the Blessed One has implicitly indicated the cause of
ignorance and result of old age and death.

27. From defilement there arises defilement and action; from
whence foundation; from whence a new foundation and
defilement: such is the manner of existence of the parts of
existence or bbavangas. %

Defilement arises from defilement, as attachment arises from
desire.

Action arises from defilement, as consciousness from attachment, or
the samskaras from ignorance.

A foundation arises from action, as vijfigna from the samiskaras, or
birth from existence.

A foundation arises from a foundation, as namarspa from con-
sciousness; the six @yatanas from namariipa . . . sensation from contact,
or old age and death from birth.

Defilement arises from a foundation, as desire from sensation.

Since such is the manner of existence of the various parts of
dependent orgination it is clear that ignorance has either a defilement or
a foundation for its cause; it is clear that old age and death (=the rest of
the foundation from consciousness to sensation, above, p. 404, line 6, has
defilement for a result.

Thus the teaching is complete. That the Blessed One wanted to
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illustrate this manner of existence of the parts results from the
conclusion of the Siitra, “Thus there takes place the production of this
great mass which is nothing but suffering.” 16

seokok

But there is another explanation: 170 a. It is said, in another Sitra, 17!
that ignorance has incorrect judgment (ayonsfo manasskara) for its
cause, and, in still another Siitra, that incorrect judgment has ignorance
for its cause. 172

Consequently ignorance is not without a cause and one avoids the
objection of infinite regression.

b. But incorrect judgment is not named in the Siitra in question, the
Pratityasamut padasiitra.

Without doubt; but it is included in attachment: thus one does not
have to separately name it here. 173

This explanation is without value. How is incorrect judgment
included in attachment? Indeed, it is associated (sampraywkta) with
attachment, but it can as equally well be associated with ignorance or
with desire. Let us admit that it may be included in attachment, but can
one draw from this the conclusion that the Satra, by naming attachment,
says that incorrect judgment is the cause of ignorance? In other words, I
indeed hold that incorrect judgment is included in attachment; but it
does not follow that the Siitra could dispense with terming it a separate
part, the cause of ignorance. One could just as well omit ignorance and
desire.

Another master speaks next. 174 A Siitra teaches that ignorance has
incorrect judgment for its cause.!”> A Sitra teaches that incorrect
judgment has ignorance for its cause and observes that it is produced at
the moment of contact, “By reason of the eye and a visible thing there is
produced a defiled judgment which arises from etror (moba=avidya).” 176
A Satra explains the origin of desire, “Desire arises by reason of a
sensation which itself arose from a contact wherein there is ig-
norance.” 77 Hence the ignorance that coexists with sensation proceeds
from the incorrect judgment which is produced at the moment of
contact. Hence ignorance is not without a cause; there is no reason to add
a new term: incorrect judgment, the cause of ignorance, arise itself from
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an ignorance designated as aberration (moha). [This is circular
reasomng, cakraka]

Well and good, says the author; but this is not explained in the
Pratityasamutpidasitra and it should be explained there.

There is no reason to explain it in clearer terms, for one reaches
these conclusions through reasoning. In fact, to the Arhats, sensation is
not a cause of desire: from whence we conclude that sensation is a cause
of desire only when it is defiled, associated with ignorance. Contact,
when it is not accompanied by error, is not a cause of this defiled
sensation; contact accompanied by error is not produced in an Arhat,
who is free from ignorance; thus the contact that pratityasamutpida
indicates as the cause of sensation, a cause of desire, is the contact that is
accompaned by ignorance. [ We then have savidyasparsapratyayi vedani
/ savidyavedanapratyaya trsna: sensation conditioned by contact as-
sociated with ignorance, desire conditioned by sensation associated with
ignorance]. From there we again take up the reasoning indicated above:
we prove that, according to the Siitra, incorrect judgment is produced at
- the moment of contact.

But, says the author, the idea that reasoning, supported on occasion
by Sutras, permits omitting indispensable terms—in the incorrect
judgment in question, with the reciprocal causality of incorrect
judgment and ignorance—Ileads to absurdity. [One could just as well
omit contact, sensation, the samskaras or birth].

The true answer to this objection—that, since there is no indication
of any other parts before ignorance and beyond old age and death,
samséra is without beginning or end—is the following: the enumera-
tion of the parts of dependent orgination is complete. In fact, doubt with
reference to the question of knowing how present existence is
conditioned by preceding existence, and how future existence is
conditioned by present existence, is the only point that the Sitra wants
teach: thus it says, “In order to cause error relating to the past, the future,
and their interval to cease” (iii.25c, p. 68).

Kbk

The Blessed One said, “I shall teach you, Oh Bhiksus, prat#ya-
Samutpida and the dharmas produced in dependence (pratitya-
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samutpanna).” 178 What difference is there between pratityasamutpida
and these dharmas?

None, according to the Abhidharma. For, as we have seen above (p.
405), both are defined as being “all the conditioned dbarmas.” 7

skkek

A difficulty. “All the conditioned dharmas” means the dharmas of
the three periods. How can future dbarmas which have not yet arisen, be
termed “produced in dependence,” pratityasamutpanna?

We would ask you how future dbarmas which are not yet “created”
(krta) are called “conditoned” (samiskrta)?

Because they are “thought” (cezsta) by the volition (cetana) which is
termed @bhbisamskarska, that is, “executing a retribution.” 18

But if this is so, how will future pure dbarmas (the dbarmas of the
Path) be conditioned?

They are thought by a good mind with a view to acquiring them.

But then Nirvana itself will be conditioned, for one desires to acquire
it. 181

When one calls future dbarmas *“produced in dependence,” one uses
an inadequate expression, justified by the identity of nature of future
dharmas with past and present dharmas that are “produced,” in the
same way that future r#pa is called r4pa by reason of the identity of its
nature with 7@pa, even though one cannot qualify it as rdpyate in the
present. 182

sekok

What is the intention of the Sitra in distinguishing pratiya-
samutpada from the dbarmas produced in dependence?

284-b. Samutpida is the cause, whereas samutpanna is the
result. 183

The part that is a cause is prat#tyasamutpida, because, there takes
place arising from it. The part that is a result is pratityasamutpanna,
because it arose; but it is also pratityasamut pida, because, from it, arising
takes place. All the parts, being cause and result are at one and the same
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time both prat&tyasamutpada and pratityasamutpanna. Without this
distinction, nevertheless, there would be non-determination and con-
fusion (avyavasthana), for a part is not pratityasamutpida through
connection to the part through connection to which it is also
prasiyasamuspanna. In the same way a father is father through
connection to his son; and a son is son through connection to his father;
in the same way cause and result, and the two banks of a river.

But the Sthavira Pirnasa 184 says: What is pratityasamut pada cannot
be pratityasamutpanna. Four causes: 1. future dharmas [which are
pratityasamutpada because they are a cause of future dbarmas, but not
pratizyasamutpanna because they are not stpannal; 2. the last dbarmas
of the Arhat [which are solely prat#tyasamut pannal; 3. past and present
dharmas, with the exception of the last dbarmas of the Arhat, [which
are both pratityasamutpida and pratityasamutpannal; and 4. the
unconditioned dharmas, [which are neither pratistyasamupida nor
pratityasamutpanna, because they have no result and they do not arise,
ii.55d].

The Sautrantikas criticize: [All this teaching, from “Static Prat#tya-
samutpada . . . (pA405)”" to “What is pratityasamutpiada cannot be
pratityasamutpanna,”]'® —are these personal theses, fantasies, or the
sense of the Sttra? You say in vain that it is the sense of the Satra. You
speak of a static pratityasamutpada of twelve parts which are so many
states (#vastha) made up of the five skandbas: this is in contradiciton to
the Sttra wherein we read, “What is ignorance? Non-knowledge
relating to the past . . . ”18 This Sitra is of explicit sense, clear
(nitartha=vibbaktartha); you cannot make it a Stitra whose sense is yet
to be deduced (neyartha).®

[Answer of the Sarvastivadins: ] Nothing proves that this Siitra is of
clear sense; the fact that it expresses itself by means of a definition does
not prove anything; for the Blessed One gives definitions which solely
bear on the essential or major elements of the object to be defined. 168
For example, in the Hastipadopamasitra, to the question “What is the
internal earth element?”, the Blessed One answers, “The hair, the
body-hair, etc.” 18 Certainly hair, etc., are still other dbarmas,—visible
things, smells, etc,—but the Blessed One refers to their principal
element, which is the earth element. In the same way, the Blessed One
designates a state in which ignorance is the major element as ignorance.
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[Answer of the Sautrantikas:] This example proves nothing. In fact,
in the Hastépadopamasiisra, the Blessed One does not define hair, etc.,
by the earth element; he does not say “What is hair, etc.? The earth
element,” in which case the definition would be incomplete. But he
defines the earth element through the hair, etc.; and his definition is
complete, for there is no earth element in the body which is not included
in the description, hair, etc. In the same way, the definition of
pratityasamutpada is complete; there is nothing to add to it.

[Answer of the Sarvastivadins:] The definition given in the
Hastspadopamasiira is not complete. In fact there is earth element in
tears, mucus, etc., as one can see by another Siitra.!® Yet the earth
element of tears is not indicated in the Hastépadopamasstra.

[Answer of the Sautrantikas:] Perhaps the definition of the
Hastspadopamasitrais incomplete, seeing that you are able to show that
there is something lacking in it. It remains for you to say what is lacking
in the definitions that the Satra gives for ignorance, etc. Why define
ignorance as “a state with five skandhas” by introducing heterogeneous
dharmas [ the five skandhas] into ignorance? One can only consider as a
part of dependent orgination a dharma the existence or nonexistence of
which governs the existence or nonexistence of another part. Thus a
state having five parts is not a “part.” The five skandhas (sensation, etc.)
exist in the Arhat, but he does not possess any sazzskaras which could
produce a consciousness part of dependent orgination, that is, a
punyopaga, apunyopaga, or aninjyopapaga vijiiana.'' And thus fol-
lowing. Hence the Siitra (note 186) is not to be taken literally.

As for the four cases of Piirnaéa, his first case—that the future
dharmas are not “produced by dependence”—is contradicted by the
Satra which gives birth and old age and death as “produced by
dependence”: “Whatare the pratityasamutpannas? Ignorance. .. birth,
and old age and death.” Would one say that birth and old age and death
are not future states? This is to take away the three sections from the
theory of prat#tyasamutpiada. t

sekok

Certain schools'®? maintain that pratityasamutpida is uncon-
ditioned (asamiskrta) because the Sitra says, "Whether the Tathagatas



The World 413

P

appear Of 00t this dbarma nature of the dharmas is unchanging.”

This thesis is true or false according to the manner in which one
interprets it. If one means to say that it is always by reason of ignorance,
etc., that the samskaras, etc., are produced, but not by reason of any other
thing, and not without cause; that, in this sense, prat#yasamutpada is
stable, and eternal (ns#tya), we approve. If one means to say that there
exists a certain eternal dbarma called pratstyasamutpida, then this
opinion is inadmissible. For #pdda, production or arising, is a
characteristic of anything that is conditioned (samzskrtalaksana, ii.45c);
an eternal dbarma, as arising or pratityasamutpada would be by
supposition, cannot be a characteristic of a transitory or conditioned
thing. Moreover arising is defined as “existence succeeding upon
nonexistence”: 193 what relationship (abbisarisbandha) can one suppose
exists between an unconditioned arising and ignorance, etc., a re-
lationship that would permit one to say “prat#tyasamutpada of
ignorance, etc.?” Finally the expression pratityasamutpida would
become absurd: since prati-stya-samupada signifies “production by
having gone to the cause” (pratyayars prapya samudbhavab), how could
a dharma be both eternal and pratityasamutpida at one and the same
time?

sekk

What is the meaning of the word prat#tyasamutpida? >4

Prati has the sense of prapts, “to obtain, attain”: the root f signifies
gats, "'to go;” but with the prefix modifying the sense of the root, prati-s
signifies “to attain”, so pratitya signifies “having attained;” pad signifies
satta, “existence;” and following are the prefixes sam-ut, “to appear,
pradubbava.” Thus pratityasamutpida signifies “having attained ap-

sk

This explanation is not admissible; the word pratityasamutpada is
not good, [say the Grammarians]. In fact, of two actions by one and the
same agent, the previous action is shown by the verb in the gerundive:
snatva bhunkte = “after having bathed, he ate.”'> Now one cannot
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imagine a dbharma that, existing before having been produced, % goes
first towards the pratyayas, and is then produced. There is no action
(going towards) without an agent. One can put this objection in verse:
“Do you say that it goes towards the pratyayas before its production?
This is inadmissible because it does not exist. Do you say that it goes and
is produced at the same time> The gerundive is not justified, for the
gerundive indicates priority.”

The objection of the Grammarians %7 is without value 198 Let us ask
them if that which arises is present or future. “Do you say that a present
thing arises? If it has not already arisen, how can it be present? If it has
already arisen, how could it be reborn without being reborn indefinitely?
Do you say that a future thing ! arises? How can you attribute to that
which is future, and non-existent, the quality of agent in this action of
arising? Or how can you admit an action without an agent?”
Consequently we would answer the Grammarians that the dbarma goes
towards the pratyayas in the same condition in which, according to
them, the dbarma arises.

In what condition, ask the Grammarians, is the dbarma to be found,
in your opinion, that arises?

The dharma that arises is “the future dharma disposed to be born”
(wtpadiabhimukho’nagatah).?® So too the dbarma that goes toward the
pratyayas.

Yet the theory of the Grammarians and the manner in which they
oppose an agent and action, is not tenable. For them there is an agent
- (kartar) which is “he who arises” (bbavitar), and an action (kryz) which
here is the action of arising (bh4ts). Now one does not maintain that the
action of arising (bh#ts) is distinct from the one who arises (bhavistar) (ii.
English trans. p.247). There is thus nothing wrong in using, of course as
conventional expressions, the words, “it arises, it is produced after
having gone to the pratyayas.” The meaning of the expression
pratityasamutpadais as indicated in the Siitra, 20! “If that exists, then this
exists; through the arising of that, there is the arising of this.” (See
below,p.415). The first phrase("If that exists . . . ")refers to pratitya,and
the second (“Through the arising of that . . . *) to semutpida.

Thereupon one can say in verse, “If you admit that it arises at first
nonexistent, nonexistent it also goes to the pratyayas. If you admit that it
arises at first existent, arisen, it will continue to rearise; hence there is
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‘ regression ad infinstum; or rather we shall say that, for us also, it is
preexistent to its arising.”202 As for the gerundive, it also indicates
concomitance: “Darkness, having attained the lamp, perishes,” or
rather: “Having bathed, he lies down.” One does not speak in this
manner of anyone who bathes, closes his mouth and lies down. 203

Hokk

Some other masters avoid the objection relative to the use of the
gerundive by giving a very different explanation of the word pratitya-
samutpada: pratsi has a distributive meaning; sam signifies “coming
together”; ##ya signifies “good at leaving,” “that which does not last;”
and the root pad preceeded by ¢ signifies “appearance,” “arising.” We
then have pratwtyasamutpida which signifies “arising together, by
reason of such and such a coming together of causes, of perishable
things.” 204

This explanation holds for the expression pratityasamutpada; but it
does not take into account texts such as: a visual consciousness arises “By
reason (pratitya) of the eye and visible things.”20

Hokk

Why does the Blessed One define pratityasamutpida in two ways,
“1. If that exists, then this exists;” and 2. “From the arising of that, this
arises?” 206

i. For many reasons: 297 1. to be more specific. In the first formula, it
results that the samskaras exist when ignorance exists; but it does not
result that the samzskaras come into existence through the sole existence
of ignorance. The second formula specifies that it the arising of
ignorance that precedes the arising of the samiskdras; 2. in order to
indicate the succession of the parts of dependent orgination: if that
(ignorance) exists, then they (the samskaras) exist; from the arising of
that (sazskaras)—and not from any other thing—this (consciousness)
arises; 3. in order to indicate the succession of existences: if previous
existence existed, then there is present existence; from the arising of
Present existence future existence arises; 4. in order to indicate the
nature of causality which differs according to the case: the causality of the
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parts is either immediate: “if that exists, then this is,” or not immediate:
“from the arising of that, this arises.” For example, defiled sazzskaras
can immediately succeed ignorance; or they can be separated from it by
good samiskaras (ii.62a). But ignorance is the immediate cause of the
samskaras, and a mediate cause of consciousness.

ii. According to another explanation,?®® the Blessed One taught in
this manner in order to refute the theory of non-causality (sbetwvida),
the thesis that a thing exists in the absence of a cause, and the theory of
one non-arisen cause, such as Prakrti, Purusa, etc.

This explanation is not good, for the second formula suffices to
refute these two theories.

iii. But certain non-Buddhist teachers imagine that “since the &man
exists as a support (of ignorance), then the samskaras, consciousness,
etc., exist, being produced; that if ignorance is produced, then the
samskaras are produced,” and so on. In other words, they posit an @man
which serves as a substrate to the successive causation of the dbarmas.In
order to refute this opinion, the Blessed One specified, “That which
arises (the samskaras) through the arising of such a thing (ignorance)
exists by reason of the existence of this one thing that arises, and not by
reason of the existence of a certain substrate.” The first formula would
permit us to say, “If the &man exists as a support and if ignorance, etc.,
exists, then the samskaaras, etc., exist.” This second formula permits us
to say, "It is true that the sazzskaras, etc., arise by reason of the arising of
ignorance, etc.; but this is on the condition that there exists a certain
substrate.” The two formulas together make these explanations
untenable: “The samskaras have ignorance for their cause [that is: if
ignorance alone exists . . . ] . . . thus the production of this large and
autonomous mass of suffering takes place.”

iv. The Masters?® think that the first formula indicates non-
abandoning, non-cutting off: “If ignorance exists, not being abandoned,
then the samskaras exist, are not abandoned;” whereas the second
formula indicates arising: “Through the production of ignorance, the
samiskaras are produced.” 210 '

v. According to another opinion,2!! the first formula indicates
duration, and the second indicates arising: “As long as the flux of causes
lasts, the flux of results exists; by the sole production of a cause, its result
is produced.”
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We observe that it is a question of arising: the Blessed One said in
fact: “I shall teach you prat#tyasamutpida.” Further, why would the
Blessed One first teach duration and then arising?

Another explanation (of the same master): 22 The formula: “If that
exists, then this exists,” signifies: “If the result exists, then the
destruction of its cause exists.” But let us not think that a result arises
without a cause: “From the arising of that, this arises.”

But, in order to express this sense, the Blessed One should have said,
“If that exists, then this does not exist;” and he should have first
indicated the arising of the result. Once the result arose, he could say,
“When the result has arisen, the cause is no more.” If the Sitra should be
understood as this master understands it, how does it happen that,
wishing to explain pratityasamutpida, the Blessed One first explained
the destruction of its cause?

skokk

How do the samskaras exist by reason of ignorance? How does old
age and death exist by reason of birth?213 Let us briefly answer this
question.

The fool or Prthagjana does not understand (aprajinan) that
pratityasamutpada is merely the samskaras, ¢ that is, conditioned
(sarsskrta) dbarmas—[this lack of prajiia is avidya avenski, only non-
wisdom, not associated with desire]—and this produces a belief in an
@man (v.7, 12), and egotism (v.10a); it accomplishes the threefold
action,—bodily, vocal, mental,—with a view to agreeable sensation, and
to the sensation of indifference; non-meritorious action, with a view to
agreeable sensation in this life; meritorious action, with a view to
agreeable sensation in a future life in Kamadhatu; and “unmoveable”
(@nifijya) 2" action, with a view to agreeable sensation of the first three
Dhyanas and the sensation of indifference of the higher stages (iv.46a).
These actions are the sanmskaras that exist by reason of ignorance.

Given the force of the projection of action, the series of the
consciousness, due to the series of the intermediary existence, goes into
such and such a realm of rebirth, as long as it may be, in the manner in
which a flame goes, that is, in a perpetual renewing. That is the
consciousness which exists by reason of the samiskaras: in thus
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understanding the consciousness, we are in agreement with the
definition that the Pratityasamutpadasitra gives for the consciousness:
“What is the consciousness? The six groups of consciousnesses.” 216

With the consciousness as an antecedent, n@mardpa arises in this
realm of rebirth. This is the five skandhas, conforming to the definition
of the Vibharga:?\" “What is naman? The four nonmaterial skandhbas.
What is r#pa? All ripa . .. These two,—the ndman and the répa,—are
called namarapa.”

Then, through the development of né@mardpa, there arises in their
times, the six organs: these are the six gyatanas.

Then, encountering their object, a consciousness arises, and, through
the coming together of the three (consciousness, the six gyatanas and a
visaya), there is contact, which is susceptible of being experienced
agreeably, etc.

From that, the threefold sensation, agreeable, etc., arises.

From this threefold sensation, there arises a threefold desire; desire
for ka@ma or desire for agreeable sensation of the sphere of Kamadhatu,
in a being tormented by suffering; desire for r%pa, or desire for agreeable
sensation of the three Dhyanas and the sensation of indifference of the
Fourth; all desire for Ariipya.

Then, from the desire relating to sensation, there arises a fourfold
attachment (wpdadina): attachment to the object of sense pleasure
(kdmopidana), attachment to views (drstyupiadina), attachment to
rules and rituals (Sslavratopadana), and attachment to theories con-
cerning the soul (@#mavidopidina).?'® The kamas are the five objects of
pleasure (kamaguna, iii.3, p. 368). The views, sixty-two in number, are
as explained in the Brabmagilasiitra. Sila is rejecting immorality (daubsdlya,
iv.122a); vrata is the vow to act like a dog, a bull, etc.; 2'° for example the
Nirgranthas and their nudity, the Brahmanas with their staffs and
antelope hides, the Padupatas with their tuft of hair and their ashes, the
Parivrajakas with their three staffs and their nudity, and the rest: to tie
oneself down to the observation of these rules is s#lavratopadina (v.7).
Atmavida is the person himself, and @mabhava, is that relating to
which one says @man.?20

According to another opinion,??! @#mavada is both a view of soul
(@tmadysts) and thoughts pertaining to a soul (asmsmana), for it is by
reason of these two that one says @man, that one affirms the existence
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of an @man (@mavada): if Scripture uses the word vada, “affirmation,”
it is because the @man does not exist. It is said in fact, “The fool, the
ignorant, the Prthagjana, conforming to the manners of vulgar speech,
thinks ‘me,” or ‘mine; but there is not any ‘me’ or ‘mine.’” 222
Attachment to the kdmas, views, etc., is chanda or desire, and rdga or
craving, with regard to them. As the Blessed One said in the Sarva,22
“What is attachment? It is chandariga.” %4

Because of attachment, accumulated action produces a new existence:
this is bbava. The Sitra says, “Ananda, action that produces a new
existence is the nature of bbava.” 22

By reason of bbava, and by means of the descent of the con-
sciousness, 226 future arising (janman) is birth, which is made up of the
five skandhas, being namardpa in nature.

Because of birth, there is old age and death as defined in the Sitra. 22’

It is in this manner that, sufficient unto itself (kevala)—that is,
without any relation to an @#man—there is produced this great mass of
suffering, great because it has neither beginning nor end.

skekok

The theory that has just been taught—according to which the
twelve parts of dependent origination are twelve states made up of the
five skandhas—is a theory of the Vaibhasikas.

skkk

What is avidya (ignorance)?

The non-vidya, that which is not vidya.

Impossible; for the eye is also non-vidya.

It is an absence of vidya, “ignorance.”

This is also impossible, for an absence is not a thing (dravya) (iv.
2b-3b) and avidya must be a thing, since it is a cause (pratyaya). Thus

28¢-d. Avidya is a separate entity (dbarma), the opposite of vidya
or knowledge, like a non-friend, the untrue, etc. 228

The non-friend (am4tra) is the opposite of a friend, not a non-friend,
that is, anyone other than a friend, not the absence of the friend. Rtz or
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satya is truth; non-truth (ansa) is speech contrary to true speech; so too
non-righteousness (adharma), non-useful (anartha) and the not-to-be-
done (akarya) are the opposite of righteousness, useful, and duty.??

Thus avidyi— "non-knowledge”—is the opposite of vidya, a real
separate dharma. The Sitra defines it as the cause of the samiskaras,
from whence it results that it is not a mere negation. Further,

29a. Because it is declared to be bound (sanzyojana), etc. 230

The Siitra regards ignorance as a separate yoke (samzyojana),a bond.
(bandhana), a latent defilement (anusaya), a canker (@srava), a torrent
or flood (ogha), and a yoke (yoga). Thus ignorance cannot be a mere
negation; it cannot be everything that is not vidys, the eyes, etc.

Yet the prefix nai—the privative —has a pejorative sense. One
terms a bad wife a “non-wife” (skalatra), and a bad son, a “non-son”
(aputra). Should we not think then that svidya is bad vidya, that is, bad
prajiia?

29b. Avidyais not bad prajfia, because this is seeing (darfana). 3!

Bad prajiia (kuprajia) or defiled prajiia would be a type of seeing
(drsts); one of the five bad views (v.3). Now avidya or ignorance is
certainly not seeing, for ignorance and seeing are two distinct yokes
(samyojanas).?3?

[The Sautrantikas:] Avédya would be the defiled prajfia which is not
seeing by nature, [for example praf#ia associated with raga or craving].

This is impossible,

29c. Because views are associated with ignorance,

In fact moba (error or aberration), which is defined as svidya
(ignorance) is among the mahabhimika klesas (defilements which are
found in all defiled minds, ii.26a); now all the mahiabhimika klefas are
associated with them, thus svéidyi (under the name of mobha) is
associated with seeing (fivefold bad view) which is prajfza in nature; thus
avidya is not prajit, for two items of prafiia cannot be associated.

29d. and because ignorance is defined as a defilement of prajfa.

The Sitra says, “The mind defiled by desire is not liberated; prajfia
defiled by ignorance is not purified.” 33 Now prajfid cannot be defiled by
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amm—

prajiva: if desire is a defilement of the mind, then desire is not the mind;
if ignorance is a defilement of prajfia, then ignorance is not prajfia.

[Reply of the Sautrantikas]. Good praf##i can be mixed with defiled
prajfié, as when moments of good and defiled prajiia succeed one
another. In the same way, when one says that a mind defiled by desire is
not liberated, one is speaking of a mind that is not necessarily associated
with craving, but which is oppressed by craving [craving is not active,
samuddcaran; but its traces remain and the mind is oppressed]. When
an ascetic avoids craving, [ that is, by suppressing its traces and repairing
the bad state, dausthulya, of the mind], then the mind is liberated. In the
same way prajiia, defiled by ignorance (bad praj#id), is not pure: it is
oppressed, even when it is good, by ignorance.

What is capable? of arresting the imaginations of a scholar?
Ignorance is not, in its nature, prajiia.

The scholar who maintains that ignorance is all the defilements
(kleSas) is refuted at the same time. 23¢ If ignorance is all the defilements,
itcannot be named separately among the yokes (sazmzyojanas), etc.; it is
not associated with views and with the other defilements; Scripture
should not say, “The mind, defiled by desire, is not liberated,” but rather,
“The mind defiled by ignorance . . .” Do you say that one expresses
oneself in this manner in order to be more specific, and that the Siitra
should say, “The mind, defiled by ignorance which consists of desire, is
not liberated?” In this hypothesis, Scripture should specify what type of
ighorance it is that hinders the purity of the praj#a: now it says, “Prafiia.
defiled by ignorance is not purified.”

If you hold that ignorance is a separate dbarma, and not merely a
certain type of prajiia, you should define it.

Ignorance is the non-samprakhyana of the Four Truths, the Three
Jewels, of action and its result. [Samprakhyana is the same thing as
brajiia, discernment, or ffigna, knowledge]. 227

What is non-samprakhyana?

It is not-samprakhyana, nor absence-of-samprakhyina, in the same
way that avidyais not non-vidya or absence-of-vidya. It is then a certain
separate dharma, the opposite of samprakbyana.

Good enough,; but as for ignorance, you have not told us the nature
of asamprakhyina.
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Definitions are often thus, that is, not definitions through self
nature or essence, but definitions through function. For example, the eye
s defined as “the pure r%pa that serves as a support for the eye
onsciousness” because one does not know this invisible r9pa except
‘hrough inference (Chap. ix, French trans. p. 231.). [In the same way the
1nique nature of avidya is known through its action (karman) or activity
‘karitra); this action is contrary to vidydaso it is thus a dbarma contrary
wipaksa) to vidya].

skok

The Bhadanta Dharmatrata defines ignorance in the following
€TIS: asmts Sattvamayand.?>®

Does this mayana differ from asmsmana (v.10)?

The Bhadanta answers: As the Siitra says,? "I know, I see—
hrough the perfect abandoning and the perfect knowledge of desire, of
riews, mayands, attachments and latent defilements to the idea of self
dtmagraha), to the idea of mine (mamagraha), to asminana,?°—
vithout shade, 4! Parinirvana.” [ This Siitra shows that mayani—in the
ingular since it is a genre—is distinct from asmsmana).

So be it, there is mayana; but from whence do you hold that it is
znorance?

The Bhadanta answers: Because one cannot identify mayana with
ny other defilement, since it is named separately from desire, views,
nd asmimana.

But could it not be a madna other than asmimana? [ Mana is in fact six
r sevenfold, v.10]. However we would have to say too much in order to
>mplete this examination. Let us stop here.

skeskesk

As for nimaripa,*? ripa has already been explained (i.9).
30a. Naman are the skandhas that are not répa.24

The four nonmaterial skandhas,—sensation, ideas, samskaras, and
nsciousness, are called naman, for naman signifies “that which bends,
elds,” (namatstsi nama).
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The nonmaterial skandhas bend, [that is, “are active,” pravartante,
“arise,” wtpadyante], towards the object (arzha) by reason of name
(naman), the organs, and the object. 244

In this phrase, “by reason of name,” one takes the word "name” in its
popular sense, (samjfigkarapa, ii47a, English trans. p. 250), as a
“designation,” which designates and causes to be understood either a
collection, “cattle,” “horses,” etc., ora single thing, “r@pa,” “taste,” etc.

Why is samiffiakarana termed “name?”

Because the samiffigkarana causes the nonmaterial skandhas to bend
(namayatsss nama) towards their object.

According to another explanation, the nonmaterial séandbas are
termed n@man, because, then the body dissolves, these skandhas bend,
that is, go towards another existence. 24

’” e

skek

We have already explained the six @yatanas (1.9).

sekk

30b. There are six contacts. They arise from encounter.24

The first is the contact of the eye, and the sixth is contact of the
manas or mind (Digha, iii.243, etc.)

They arise from the coming together of three things, an organ, its
object, and a consciousness.

One can see indeed that there can be a coming together of the five
material organs, with their objects and their corresponding con-
sciousnesses, for the three are simultaneous. But the mental organ or
manas (manodhditu) is destroyed when a mental consciousness (mano-
viffiana) arises (i172); and the object (ie., dharmas) of this con-
sciousness can be future: how can there be a coming together of the
three?

There is a coming together because the organ (the manas) and the
object (the dharmas) are the causal conditions of the mental con-
sciousness; or rather because the organ, the object and the consciousness
Produce the same single effect, namely the contact.
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sk

What is the nature of contact?

The masters are not in agreement.

Some—([the Sautrantikas]—say: Contact is merely the coming
together itself. According to the Sitra, “The coming together, the
encounter, the meeting of these dbarmas is contact.” 247

Others—[the Sarvastivadins]—say: Contact is a dbarma associated
with the mind (ii.24, English trans. p. 190), distinct from any coming
together. 248 According to the S#@tra of the Six Hexades,? “The six
internal sources of consciousness (@yatanas, eye, etc.), the six external
sources of consciousness (visible things, etc.), the six consciousness, the
six contacts, the six sensations, and the six desires.” The Sitra thus
knows of the six contacts, together with the six categories of internal
Gyatanas, external @yatanas, and the consciousnesses: [thus the contacts
are separate dharmas, for the Sitra does not contain any repetition or
double usages].

[The Sautrantikas explain this Sitra:] If the Siitra does not contain
any repetition, it follows that sensations and desires exist apart from the
dharmayatana which is the sixth internal source of consciousness (the
object of the manas), since you can hold only that the first two categories
(six organs and six objects) refer to the organs and their objects without
any relation to the consciousness.

[Reply of the Sautrantika, the Bhadanta Srilabha:] Every eye and
visible thing is not the cause of a visual consciousness, as all visual
consciousness is not the result of the eye and a visible thing.25° Thus
what is defined as contact in the Siitra, “Six collections of contacts,” is the
eye, a visible thing and the consciousnesses which are cause and effect.
(See p. 428, line 13a).

But how do the Sarvastivadins, who maintain that contact exists
apart from the coming together of any eye, a visible thing and a
consciousness, explain the Sitra, “The coming together (sa7zgats), the
encounter, the meeting of these dharmas is contact?”

They do not read the Siitra in this form; 2! or rather they say that the
expression is metaphorical:>2 when the text says “the coming
together,” it means “the result of the coming together.”

But this discussion is taking us too far afield.?53
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Kk

The Abhidharmikas think that contact is a dbarma, a separate
entity.

30c-d. Five are contact through (actual) contact; the sixth is
so-called through denomination. 24

The contact of the eye, the ear, etc., have sapratigha organs (i.29b)
for their support (@raya); thus they are termed pratigha sparsa taking
their name from their support. 253

The sixth, the contact of the mental organ, is called adhsvaca-
nasamsparsa.?s

What is the meaning of the term adbsvacana?

Adbsvacana is a name.?’

Now name is the object(@ambana) par excellence of contact
associated with the mental consciousness. In fact it is said, “Through the
visual consciousness, he knows blue; but he does not know, ‘It is blue;’
through the mental consciousness, he knows blue and he knows, Tt is
blue.”’ 258

Thus the contact of the mental organ takes its name—a contact of
denomination—from its characteristic object.

According to another opinion, 2% one takes into account the fact that
only the mental consciousness is activated (pravartate) with regard to its
objects (color, etc.), or applies itself to its object, by reason of expression
or speech (adhikrtya vacanam = vacanam avadharya):?® mental
consciousness is thus adhsvacana. The contact (sparsa) that is associated
with it is thus called adbivacanasamsparsa.

sekok

The sixth contact is of three types:

31a-b. Contact of knowledge, non-knowledge, other: which are
respectively pure, defiled, other. 26!

These are the contacts associated with vidya, that is, with pure
prajiia; with avidya, that is, with defiled non-knowledge; and with
nasvavidyi-navidya, that is, with good, but impure prajiia.
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ek

In considering the contact of non-knowledge which is associated
with all the defilements and which is always active, 262 one distinguishes
the two:

31c. Contacts of antipathy and sympathy

which are associated with hatred and with desire.

seskok

Contact in its totality, is threefold.
31d. Three contacts, leading to pleasure (swkhavedya), etc.?6?

These are contacts that lead to the acquisition of pleasure, of
suffering, and of neither pleasure nor suffering. These contacts are so
called because they are beneficial to pleasure, to suffering, and to neither
pleasure nor suffering [that is: propitious to the sensation of pleasure,
etc., = sukhavedaniya, etc.] (Papins, 5, 1.1); or rather because “that” is
felt or can be felt (vedyate tad vedaysturm va Sakyam) (Papini, 3,1.169).

“That” is sensation, vedana. The contact where a pleasure should be
felt (swkham vedyam), is a contact that is called sukbavedya. There is in
fact an agreeable (sukba) sensation there.

seoksk

We have defined the sixfold contact, contact of the eye, etc.
32a. Six sensations arise from contact. 264

That is: sensation arisen from contact with the eye, etc.
32a-b. Five are bodily sensations and one is mental.

The five sensations that arise from the contact of the eye and from
the other bodily organs, having for support (@sraya) the bodily organs,
are bodily. The sixth sensation arises from contact with the manas: its
support is the mind (72anas) so it is mental or castasi.
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kikok

[The Sautrantikas] ask if the sensation is later than, or simultaneous
to contact.

The Vaibhasikas maintain that sensation and contact are simul-
taneous, being sababhihetu, “reciprocal causes” (ii.50a).

[The Sautrantikas:] How can two things arisen together be “that
which produces” (janaka) and “that which is produced” (janya)?

[The Vaibhasikas:] Why would they not be?

[The Sautrantikas: ] When two things arise together, how could the
dharma “which produces” have any efficacy with regard to the dharma
“to be produced,” which has already arisen?

[The Vaibhasikas:] This argument (sédhana) only repeats the thesis
(pratijiia) that two things arisen together cannot be “that which
produces” and “that which is produced.”

[The Sautrantikas:] We would say then that, in your hypothesis,
there would be reciprocal causality of two dharmas arisen together.

[The Vaibhasikas:] But this is not a fault, for we admit this
consequence. We define sahabhihetu as ye mithabphalib, “The
dbarmas that are results of one other are a sababhs cause” (ii.50c¢).

[The Sautrantikas:] So be it, that is your system. But the Sutra
condemns this system. It says, “By reason of the contact of the eye, there
arises a sensation which arises from the contact of the eye;” it does not
say, “By reason of the sensation which arises from the contact of the eye,
the contact of the eye arises.” And again the thesis that “Two things
arisen together can be cause and result” is in contradiction to the
characteristics of a cause. It is taken for granted that the dharma which
produces another dharma is not simultaneous to this other dharma: a
seed precedes its shoot; milk precedes dadhs; a blow precedes the noise;
and the manas (the mental organ) precedes the mental consciousness
(manovijiiina) (i.17).

[The Vaibhasikas:] We do not deny that a cause is sometimes earlier
than its result; but we affirm that a cause and its result can be
simultaneous: for example, the visual organ and color, and the visual
consciousness; or the primary elements (mahabhitas) and “secondary
(bhautika) matter.”
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[The Sautrantikas:] We do not admit your examples: the visual
organ and color precede the visual consciousness; but the primary
elements and derived matter, which are simultaneous, arise together
from a complex of earlier causes.

The Vaibhisikas: Contact and sensation are simultaneous, like the
shoot and its shade.?6

skk

According to another opinion, [ the Bhadanta Srilabha]: Sensation is
later than contact. There is first the organ and the object (first moment),
then the consciousness (second moment); contact is the “coming
together,” that is, the quality of cause and result of these three: organand
object, and consciousness; finally (third moment) there arises sensation
which has contact for its cause.

The Vaibhasikas: In this theory, there is no sensation wherever
there is consciousness: for there is consciousness in the second and third
moment, but sensation only in the third. And all consciousness is not
contact, for there is contact only in the first two moments.

[Srilabha:] No. One sensation, having for its cause an earlier contact,
exists at the moment of a later contact: thus all contact is accompanied
by sensation.

[The Vaibhasikas:] According to you, there would thus be simul-
taneous contact and a sensation of different objects: a sensation
produced by earlier contact of color would exist at the moment of a
second contact of sound. Now a sensation produced by a contact of color
should have this color for its object, for a sensation cannot have an object
different from the object of the consciousness with which it is associated
[and this consciousness, produced by color, should have color for its
object]. Thus you are forced to an inadmissible conclusion.

[Srilabha:] Let us say then that consciousness is not always contact,
and that it is not always accompanied by sensation. The consciousness of
color, contemporaneous with the contact of sound, is not contact, but is
accompanied by sensation. The consciousness of the sound is contact,
but it is not accompaned by sensation.

[The Vaibhasikas:] This theory is incompatible with the rule of the
universal (sarvatraga) or mahabbimska dbarmas (ii.23c-d). This rule
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establishes that ten dhbarmas,—sensation, contact, idea, etc.—are
associated with every mental state.

[Srilabha:] Upon what authority does this rule rest?

[The Vaibhasikas:] On the Sastra or Abhidharma.266

[Srilabha:] We recognize Siitra and not Sastra as authority. For the
Blessed One said that recourse is to the Sitra. 26’ Or rather we propose
for the doctrine of the mahbibhiimskas an interpretation different from

ours.

’ [The Vaibhasikas:] What then is the meaning of the expression
mahabh@imika? 28

[The Sautrantikas:] There are three bh#msis or spheres, 1. savitarka-
savicara: Kamadhatu and the First Dhyana, 2. avitarka-savicira: the
intermediate dhyana, and 3. avitarka-avicira: the Second Dhyana, etc.
(viii.23c); three other bhamis, good, bad, and neutral [that is, the good,
bad, and neutral dbarmas]; and three other bhamis, of Saiksas, Aéaiksas,
and neither-Saiksa-nor-Aéaiksa [that is, the pure dbarmas of the Saiksa
and Aéaiksa, and the impure dharmas, 1i.70c]. 26 The mental dharmas
which are found in all these bh#mis2° are called mahabbiimska [ these
are sensation, volition, as ii.24]; those which are found only in a good
bhimi are called kusalamahabhamsika [these are faith, etc., as ii.25];
those which are found only in a defiled bh#ms are called blesamaha-
bbamsika [ these are ignorance, etc., as ii.26]. But all these dbarmas are
called mababhiimika, kusalamababhimika, and klesamababhimska,
because they can be found in the bh#mi proper to them: but it is false
that they are necessarily found all at once. Sensation, for example, exists
in all the bhdmis, as too ideas, volition, etc.: but this does not mean that
every mental state includes all these dbarmas, sensation, etc.2’!

Certain masters observe that the category of the akusalamaha-
bh@mskas, at first unknown, has been added later;?72 and the Sitras
would suggest this idea. 27

[The Vaibhasikas: ] If sensation is later than contact, you have to take
into account the Sitra, "By reason of the eye and visible things there
arises visual consciousness; the coming together of the three is contact;
together there arises (sabajata) sensation, ideas, volition.” 274

[The Sautrantikas:] This Siitra say that sensation, ideas and volition
arise together; it does not say that they arise together with contact: we
say that they arise together among themselves. 275 Let us observe also
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that the word “together” (saha) is used, not only to indicate simultaneity,
but also to indicate immediate succession. The Sitra, for example, says,
“He cultivates the part of Bodhi called mindfulness together (sabagata)
with compassion.”?’6 Now compassion, which is always “worldly,”
evidently cannot be simultaneous to a part of Bodhi: for the parts of
Bodhi are always transworldly. Thus the Sitra not only does not prove
that sensation is simultaneous to contact; it does not even prove that
sensation, ideas and volition are associated with, and simultaneous to
consciousness (visual consciousness, etc.).

[The Sarvastivadins:] But the Satra says, “The dharmas of
sensation, ideas, volition, and consciousness are mixed; they are not
separate.” 2”7 “Mixed” signifies “arisen together.” From this Stitra we
conclude that there are no consciousnesses, sensations, ideas or volitions
which are not simultaneous.

[The Sautrantikas:] But what is the meaning of the word “mixed”,
samsrsta? We read in the Siitra that you have just quoted,?’® “That which
he feels (vedayata), he thinks of (cetayate); that about which he thinks,
he grasps an idea of (samijanats); that about which he grasps an idea of,
he discerns (vijanats).” ?’ In other words, the same thing is the object
(@lambana) of sensation, volition, and consciousness. The question is
thus posed whether sensation, volition and ideas are called mixed
because they have the same object—which is our opinion—or because
they are simultaneous, as you say.

[The Vaibhasikas: 28°] The word samzsysta refers to simultaneous
things. It is said in fact that life (@y#s) and warmth (#smaka) are
samsrsta.?8! They cannot be samsrsta except through simultaneity, not
by the fact that they would have a common object, since they do not have
any object. Furthermore the Siitra says, “The coming together of the
three is contact.” How ‘could. there be a consciousness without there
being a coming together of the three? How could there be encounter of
the three without there being contact? Thus all consciousness is
accompanied by contact and all contact is accompanied by sensation, etc.

But this discussion is carrying us too far afield. Let us return to our
subject.

skesksk
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We have explained, in summary, mental (caftasi) sensation.

32c-d. This same sensation is of eighteen types by reason of the
objects of the mind (manopavicaras).?82

Mental sensation is made up of eighteen types, because there are six
upavicaras of satisfaction (samanasya), six of dissatisfaction (daurma-
nasya), and six of indifference (upeksa) (ii.7): these are the upavicaras of
satisfaction relating to visible things, sounds, color, tastes, tangible
things, and the dbarmas; the same for the wpaviciras of dissatisfaction
and indifference.

How does one distinguish these eighteen?

In considering their nature, their quality of being sensation, the
wupavicaras are three: of satisfaction, dissatisfaction, and indifference;
considering their quality of associates, they are one, all being associated
with the mental consciousness; and considering their objects, they are
six: having visible things, sounds, etc., for their objects. We answer then
that one must take into account, at one and the same time, these three
qualities. 283

There is no variety in the object of the first fifteen #pavicaras: the
object of manopavicara relating to visible things is only these visible
things . . . But, as for the three dbharmopaviciras—the three upaviciras
(satisfaction, etc.) relating to the dbarmas—one would distinguish: they
can arise relating to the distinct dbarmas of the five sense objects; in this
case, their object presents no variety, and is not mixed; they can bear on
one, two, three, . . . six categories of dharmas (visible things, sounds, . ..
dharmas); in this case, their object is mixed. 284

What is the meaning of the expression manopavicira?

Why are the different types of mental sensation (satisfaction, etc.)
called manopavicira?

The Vaibhasikas say wrongly, “Because satisfaction, dissatisfaction,
and indifference are supported by the manas in order to grasp visible
things, etc., as an object (#pavicaranti = dlambante).”?®

According to another opinion, “Because satisfaction, dissatisfaction,
and indifference cause the manas to reconsider (upavicirayants) visible
things, etc.” 286 For it is by reason of sensation (sensation of satisfaction,
etc.) that the manas repeatedly considers visible things, etc.
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sk

Objections or difficulties. 1. Why not define bodily (k3ysk#) sensation
as manopavicara.

Without doubt bodily sensation has the 7zanas for its support, but it
also has the material organs (eye, etc.) for its support. It is free from
vikalpa (like the visual consciousness, etc., to which it is associated, .33,
trans. p. 97); and it is no longer upavscirska, [that is, susceptible of
“consideration,” samtirska). 2’

2. But why is the sukba of the Third Dhyana (viii.9b), which is of the
sphere of a single manas, not placed among the manopavicira?

[The Vaibhasikas say (wrongly),?88] “Because, initially, that is, in
Kimadhatu, there is no s#£ha which is of the sphere of the manas. [In
Kamadhatu, swkba is solely bodily sensation]; and because there does
not exist any dwhkha-upavicira which would oppose the sukba-
#pavicara that you imagine.”

3. But, if the #pavicaras are only of the sphere of the 7anas, you have
to take into account the Sitra which says, “Having seen visible things -
through the eye, he considers (wpavicirats) the visible things which
satisfy (saumanasyasthaniya).” ?®The relationship is characterized, in
the Siitra, by the visual organ and by wpavicara.

[The Sarvastivadins answer:] 1. The Blessed One expresses himself
in this manner because he takes into consideration the fact that the
upaviciras can be produced by the five sense consciousnesses. The
upavicaras are no less that the sphere of the single 7anas: in the same
way, for example, that the afubhas (meditation on a cadaver turning
blue, etc., vi9), which are produced by the visual consciousness, are of the
sphere of the manas: these meditations, in fact, suppose absorption; 2.
on the other hand, the Saiitra says, “Having seen visible things .. .,” it
does not say, “Seeing visible things . . . ,” which would justify your
objection; 3. there is #pavicara of the visible things, etc., without having
seen them, etc. (For example one can “consider” the visible things that
one intends to speak of, with satisfaction). If it were otherwise, a being
in Kamadhatu could not “consider” the visible things, sounds and
tangible things of Riipadhatu [which he does not perceive], and a being
of Ripadhitu would not be able to consider the smells and tastes of
Kimadhiatu; 4. the Sitra says, “Having seen visible things . . . he
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considers visible things,” because his “consideration” is “clearer” when it
bears on an object which is “experienced.” It is not doubtful that, having
seen a visible thing, one cannot consider the sound [which accompaned
the visible thing]; there is here “consideration” or #pavicara, of a sound
not experienced: but the text, in order to avoid any confusion, makes a
correspondence between the organs and the objects which correspond
to them.

oKk

The objects are given, in. the Sutra, as seumanasyasthaniya, etc.,
“which produce satisfaction, dissatisfaction, or indifference.” Are they
such by their natures?

No. The same object can be saumanasthaniya for one person, but
dawrmanasyasthaniya for another. It all depends on the “series,” on the
dispositions of the mind itself.

oKk

Among the manopaviciras, how many are in Kamadhatu? Which
Dhitu takes the manopavicaras of Kimadhatu for its object? The same
questions for the other two Dhatus.

33a. In Kamadhiatu all of the manopaviciras have their own
Dhitu for their object.

The eighteen manopaviciras are produced among beings in
Kiamadhatu, but all can have Kamadhatu for their object.

33b. Ripadhatu is the object of twelve.

Twelve of them can have Rapadhatu for their object, with the
exception of the three manopaviciras (of satisfaction, dissatisfaction,
and indifference) relative to odor and the three relative to taste, since

odors and tastes do not exist in Ripadhatu (i.30b).

33c. The highest Dhatu (=Ariipyadhatu) is the object of three.

Three, namely the dbarmanopaviciras, can have Arapyadhatu for
their object, but not the fifteen others, since visible things, etc., do not
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exist in Aripyadhatu (viii.3c).
sk

In Ripadhatu, one must distinguish the first two Dhyanas and the
last two.

33d. In two Dhyanas, twelve.

In Rapadhatu the wpavicaras of dissatisfaction (daurmanasya) are
completely absent. [In the first two Dhyanas there exists six #paviciras
of satisfaction and six of indifference].

34a. All have Kamadhatu for their object.
These twelve can have Kamadhatu for their object.
34b. Eight have their own Dhatu for their object.

Eight of them can have Rupadhatu for their object, with the
exception of the #pavicaras of odor and taste.

34c. Two have Aripyadhatu for their object. 2%

Two can have Aripyadhitu for their object, namely the dbarmo-
pavicaras of satisfaction and indifference.

34d. But, in the other two Dhyanas, six.

The upavicaras of dissatisfaction and satisfaction are absent in the
last two Dhyanas.

34e. Kamadhitu is the object of six.

There remains then the six #paviciras of indifference which have
the visible things, sounds, odors, tastes, tangible things, and dbarmas of
Kamadhatu for their object.

34f. Of their own Dhatu, four.

The visible things, sounds, tangible things, and dbarmas of
Ripadhatu.

34g. The highest Dhatu (=Arapyadhitu) is the object of one.
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The dharmas of Aripyadhaatu.

skeekok

In Aripyadhatu, one must distinguish the preliminary absorption of
Akasanantyayatana and the absorption which follows it:

35a. In the preliminary stage of Aripyadhatu
In the Karika, the word “ar@pisamanta” signifies Akasanantyayata-
nasamantaka (viii.22). Four upavicaras: the upavicaras of indifference

(wpeksa) with regard to visible things, sounds, tangible things and
dbarmas of the Fourth Dhyana are produced in this absorption.

35b. four have Rapadhatu for their object.

This is the opinion of the masters who think that the mind of this
absorption is vyavacchinnilambana, that is, that it considers visible
things, sounds, etc., separately.

According to other masters, this mind is parspsnditdlambana: it
considers the five skandbas of the Fourth Dhyana without any
distinction; for these masters, this absorption is thus made up of only
one #pavicira which has for its object the Fourth Dhyana, namely the
dbarmopavicira of mixed objects.

35c. One has the highest sphere for its object.

In this same absorption, in Aripyadhatu, there is only the
dharmopavicira.

35d. In Ariipyadhatu itself, one,

In the principle (7anla) ! Dhatu, or Ariipyadhatu itself, there is
only one upavicira, dbarmopavicira

35e. which has its own Dhatu for its object.

which has Arapyadhiatu for its object. As we shall see, the mind, in the
principle absorption of Aripyadhatu, does not grasp lower Dhatus for
its object (viii.21).

35f. All of these eighteen are impure.
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There is no upavicéra which is pure.

A being born in Kamadhatu who has not taken possession of a good
mind of Riipadhatu [by penetration into Anagamya, viii.22; who is all
the more not detached from Kamadhatu and who has not entered into
the Dhyanas], is in possession of (samanvigata; ii.36b): 1. the eighteen
upavicaras of Kimadhatu; 2. the eight #pavicaras of the First and Second
Dhyina (four of satisfaction and four of indifference, having visible
things, sounds, tangible things and dbarmas for their objects). The
* upavicaras of satisfaction and indifference, having for their object the
odors and tastes of Kamadhatu, which are produced in the Dhyanas, are

not defiled [since the possessor of the Dhyanas is in Kamadhatu]: hence
the being in question is not filled with these #pavicaras [for a being in an
lower sphere is filled with the defiled dharmas of the superior spheres];
3. the four wpavscaras (of indifference) of the last two Dhyanas [same
remark as for 2]; and 4. an wpavicira (dbarmopavicira) of the sphere of
Ariipyadhitu, also defiled. ,

When this being has obtained a good mind of Rapadhatu [by
penetrating into Anagamya], but is not detached from Kamadhatu, he is
filled with: 1. the eighteen #paviciras of Kamadhat; 2. the ten
wpavicaras of the First Dhyana: four spavicaras, defiled, of satisfaction,
by omitting the #pavicaras of odor and taste, and the six wpaviciras of
indifference of the sphere of Anagamya; 3. as above for the other
Dhyanas and Ariipyadhatu.

One can decide any other case on the basis of these principles.

A being in one sphere of Dhyana is in possession of a single
upavicara of Kamadhatu, the dbarmopavicira of indifference associated
with a mind capable of creating fictive beings (nérmanacstta, vii49c).

sk

Another master: 22 It is in this way that the Vaibhasikas understand
the wpavicaras; but we understand the Sitra in a different way. One
cannot say of one who is detached (v#ardga) from an object, a visible
thing, etc., that he produces #paviciras with regard to this object. All the
satisfactions, etc. (saumanasya, etc.), are not upavicaras, though they are
impure. They are #paviciras when they are “defiling” (samklesika),
following the expression of the Sitra, "when one has sympathy,
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antipathy, or indifference not proceeding from exact consciousness.”
And it is in order to combat these #pavicaras that the six “manners of
being, or perpetual methods” (satatavihbara) are taught,? “Having seen
a visible thing with the eye, there is no sympathy and no antipathy: he
remains indifferent in full mindfulness and conscious . . . ”2¢ We can
show that our interpretation is correct by observing that the Arhat is not
without experiencing a satisfaction of a worldly order (and consequently
impure), but good, having a dharma for its object?” (that is, the
dharmaydtana, 124, or the adhigama or agama, viii39a). What he
arrests is the satisfaction which, being defiled, is wpavicira.?%

By distinguishing those states of satisfaction, dissatisfaction, and
indifference on the basis of those which have craving for their principle
component and those which have “leaving” (the desire for liberation)
for their principal component, we have the thirty-six “points of the
Master” (§dstrpada), so called because this distinction has been taught by
the Master. 27

skekk

The divisions of the parts of existence (bbavarga) called sensation,
and which we have just described, are still very numerous.

koK

The other parts of existence will not be explained here.
36a. The others have been explained or will be explained later.

The consciousness and the six gyatanas have been explained in the
First Chapter (i.16,9); the samiskaras and existence will be explained in
Chapter Four; desire and attachment, in Chapter Five.

sk

We have said (iii.26) that pratityasamutpida is defilement (klesa),
action (karman) and a “substantial entity” (vastu).

36b-d. It is explained that defilement is like a seed, a Naga, a root,
a tree, a husk of grain. 2%
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As a stalk, leaves, etc,, arise from a seed, so too defilement arises
from defilement, action, and a real, substantial entity.

A pond where Nagas live does not dry up; in the same way the ocean
of births where this Naga which is defilement remains does not dry up.

The tree whose root is not cut off continues to grow even through
one cuts and re-cuts its greenery; in the same way, as long as this root,
defilement, is not cut off, the realms of rebirth continue to grow.

A tree gives forth flowers and fruits at different times; in the same
way it is not at one and the same time that this tree, the defilement, gives
forth a defilement, action and a substantial entity.

Grain, even though intact, does not germinate when it is stripped of
its husk; in the same way action must be associated with this husk which
is defilement in order to bear fruit in a new existence.

37a-b. Action is like grain with its husk, grass, flower.

Action is like grain with its husk. It is like grass that dies when the
fruit is ripe: in the same way, when the action has matured, it no longer
matures any more. It is like a flower, the immediate cause of the arising
of the fruit: in the same way it is the immediate cause of retribution.

37c. The substantial entity (vast) is like food and drink. 2

Food and drink are not reproduced in food and drink: they are not
good except by being consumed: so too the “entity” which is retribution.
A new retribution does not preceed from retribution, for, in this
hypothesis, deliverance would then be impossible.

sk

The series (samtana) of the skandhas, in its continual process, is
only a succession of the four existences (bhava) that we have defined
(iii.10 and foll.), namely intermediate existence (antarabhava), existence
as arising (wpapattibhava), existence in and of itself (parvakalabhava),
and existence at death (naranabhava).

37d-38b. Among the four existences, existence as arising is
always defiled, and by all the defilements of the sphere to which
it belongs.
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It is always defiled, never good or neutral. When arising takes place
in a certain sphere (bh#ms: Kimadhatu, First Dhyana, etc.), all the
defilements (klesa)3® of this sphere defile it. The Abhidharmikas say,
“Among the defilements, there is not a single one that does not defile
the mind at rebirth (pratisamdhibandha); but rebirth takes place solely
through defilements, not by the wrappings (paryavasthinas) called
svatantra [, through jealousy, egoism, anger, or hypocrisy, which are
only associated with ignorance] (v.47).

Although this state—the state of death—is bodily and mentally
“weak” (mandika),>*! when a person has habitually practiced a certain
defilement, 392 this defilement, thus “projected,” becomes active at the
moment of death.

38c. The other existences are of three types.3%

Intermediate existence (amtarabhava), existence in and of itself
(parvakalabhava), and existence at death (maranabhava) can be good,
bad, or neutral.

kokk

Are the four existences produced in all the Dhatus?
38c. Three in the Aripyas. 34

With the exception of intermediate existence. All four existences
exist in Kamadhatu and Ripadhartu.

ook
We have finished the exposition of pratityasamutpida.
Now how do beings, once they are born, last?

38d. Everyone lasts through food. 3%

A Satra says, "A dharma has been proclaimed by the Blessed One
who knows and sees, that all beings last through food.”
There are four foods, food by the mouthful (ksvadikira ahara),
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contact (sparsa), mental volition (manahsamcetana), and consciousness
(vijfiana).3%

Food by the mouthful is coarse or subtle. Food by the mouthful of
intermediate beings (who nourish themselves on odors, from whence
their name of Gandharva, iii.30c), the food of the gods, and the food of
humans at the beginning of the cosmic age (praahamakalpika, iii97c) is
subtle, because this food, like oil poured out into the sand, completely
penetrates into the body and does not give forth any excrement
(nisyandaabhavat).3’ Or rather the food of subtle beings is subtle, for
example a being born from moisture (y#ka, etc.), one newly-born
(balaka), [ the embryonic being,] etc.

39a-b. Food by the mouthfuls exists in Kamadhatu; it consists of
three @yatanas.

Only beings free from desire with regard to this food arise in the two
higher Dhitus; thus this food exists only in Kamadhatu.

It consists of odors, tastes, and tangible things. In fact, odors, tastes
and tangible things are put in the mouth—that is, in pspdas or small
balls—and then swallowed. This twofold operation is made by the
mouth and the nose which separate the morsels.

But how does one attribute the quality of food to odors, etc., which
are also found in shade (chdya) and warm light (@tapa, i.10a), in flames
(fvdld), and in the light [of gems, etc.] (prabha)?3%8

But such odors, etc., are not put in the mouth and swallowed.

According to the School, the definition, “Food consists of three
@yatanas,” refers to the generality of the cases. [The odors which are
found in the shade, etc., are not food; but, in the majority of cases, odor
pertains to food].

But3% we think that, even though they are not swallowed, like the
others, since they contribute to the duration of a being, these odors are
included in the category of subtle food; as for example bathing and
unguents (snandbhyangavat; see i. trans. p. 103).

Hekok

But why is ré#padyatana, a visible thing (color and figure) not a food?
In fact, one swallows it by the mouthfuls.
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39c-d. Rapayatana is not food, for it comforts neither its organ
nor those delivered. 310

Food is that which comforts the organs and the primary elements
(the mahabhstas) which are the support of the organs. Now a visible
thing, at the moment when it is swallowed—when this food, introduced
into the mouth, is eaten—does not comfort either its organ (the eye), or
the primary elements which are the support of the eye. Nor does it
comfort the other organs, since it is not their object. Without doubt, as
long as one sees it, it causes pleasure and satisfaction, it comforts: but,
what is comfort and food in this case is not the visible thing, but the
agreeable contact which has the visible thing for its object. The
explanation that we formulate here is confirmed by the fact that an
agreeable visible thing does not comfort those liberated beings who see
it. [If a visible thing were to perform the function of food when one sees
it, it would comfort persons delivered from the desire for mouthfuls of
food, namely the Anagamins and Arhats, as odors, tastes, etc. comfort
these same liberated beings when they partake of them.]

40a-b. In the three Dhatus, contact, volition, and consciousness,
when they are impure, are food.3!!

Contact is what arises from the cooperation of the three (iii. p. 97);
mental volition is mental action (manasa karman, ivic); and con-
sciousness is the consciousness skandha.?1

Why are they not food when they are pure?

The Vaibhasikas say, "Food signifies that which makes existence
(bhava) grow; now if it were pure, it have the destruction of existence
for its result.” It is a doctrine conforming to that of the Siitra, that food
has for a result causing to endure (szbits), causing to go (yapana) “those
that exist” (bbsta), of favoring (anugraba) “those desiring re-existence
(samsbhavaisin).” 31> Now contact, volition, and consciousness, when
they are pure, do not produce any of these two results.

“Those that exist” signifies beings who have been born; but what is
the meaning of the expression “desiring re-existence?” 314

It refers to antarabhava, intermediate existence or being, which the
Blessed One designated by five names:

40c-41a. Mind created (mmanomaya), desiring re-existence (samz-
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bhavaisin), Gandharva (an eater of odors), intermediate ex-
istence (antarabbava), and arising (nirvrtts).

An intermediate being is called manomaya,3> because he is
produced by the manas alone, and because he exists without being
supported by any exterior element, semen, blood, flower, etc.

He is called abbinirvntts, because his nsryrets or arising is with a view
(abhs-mukhbi) to arising proper (#papattibhava, existence of arising). 3!
That abhinsrvrtts signifies an intermediate being results from the Sitra
“After having realized (abhsnsrvartya) a painful body, he will be reborn
in a painful world;”3!8 and also from the Siitra that says, “Such a person
has abandoned the bonds which cause abhsnsrvrtti, without having
abandoned the bonds which cause #papatti or existence.” 31
in a painful world;”3'8 and also from the Sitra that says, “Such a person
has abandoned the bonds which cause abhinirvrttsi, without having
abandoned the bonds which cause upapatti or existence.”3®

There are four cases: 1. An ascetic detached from Kamadhatu and
Ripadhatu, when he is an Anagamin:32° he has abandoned the bonds
which cause abhinsrvrttsi or intermediate existence, since he will no
longer be reborn in the Dhatus where existence itself is preceeded by an
intermediate existence; but he has not abandoned the bonds which cause
wupapatti, existence proper, for he will be reborn in Aripyadhatu; 2. an
Anigamin destined to obtain Nirvana in an intermediate existence (an
antardparinirvaysn, iii. p. 387): he is bound with the bonds of
abhsnirvytts, but freed from upapasts; 3. an Arhat, who has abandoned
the two types of bonds; and 4. all other persons who are not included in
the preceeding categories, who have not abandoned any of the two types
of bonds.

According to another explanation, the bhdtas (p. 441, line 31) are
the Arhats: the word sambhbavaisin designates all beings who desire
(satrsna), and who are as a consequence reborn.

Hekok

What are the foods that fulfill these two functions of causing to last
and “favoring [re-existence]?” 32!

According to the Vaibhasikas,3?? the four foods perform these two
functions. 32 Food by the mouthful has for its result the re-existence of
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those who are attached to it. This is proved by the Sitra. The Blessed
One said, “The four foods are the root of sickness, abcesses, and thorns.
[Sickness, abcesses, and thorns signifies the five upadanaskandbas of a
new existence]; and are the condition (pratyaya) of old age and death.
[And old age and death is the old age and death of a future existence, see
above, p. 404].”3%4

[It is evident that food by the mouthful causes living beings to
last.]JBut how does mental intentional action, or volition (manabsan:-
cetand), possess this power? 325

Once upon a time there was a man, who in a time of poverty desired
to go to another land. But he was exhausted by his hunger and his two
sons were young. Feeling that he was going to die, he filled a sack with
ashes, placed this sack on a wall, and encouraged his sons by telling them
that this sack contained grain. The two children, through hope, lived a
long time. But another man came and took the sack and opened it. The
children saw that it was ashes, and their hope being crushed, they died.

So too once upon a time some merchants travelled by ship on the
open sea; tormented by hunger and thirst, they saw in the distance a
mass of foam and believed that it was a river; hope gave them the force
to go to that place and prolong their life; but, arriving, they found out
what it was, and their hopes being crushed, they died.326

We also read in the Sanzg#tiparyaya,?’ “Large marine animals reach
firm ground, lay their eggs on the beach, bury them in the sand, and go
back to the ocean. If the mother forgets the eggs, they will perish.”

This edition cannot be correct,328 for it is impossible that the mind
of another would be food. Thus we should read, “If the eggs think of
their mother, they will not perish; but if they forget their mother, they
will perish.”

- kkk

Yet one cannot doubt that all the impure dbarmas increase bhava or
existence. Why did the Blessed One teach that the foods are four in
number?

Because he refers to the essentials:

41. Among the foods, two have for their result the growth of the
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dSraya (the body) and the @frsta (the mind), and two have for
their result the projection and the production of a new
existence. 329

The asraya is the body with its organs, which is the support (dfraya)
of what is supported (@frsta) by it: namely the mind and its mental
states. Food by the mouthful makes the body grow, while contact makes
the mind grow.33° These two foods which cause that which is born to
live, and which are similar to a wet-nurse, are the major items for the
duration of a being who is born.

Mental volitional action (manahsanicetand) which is active, projects
a new existence; this new existence, thus projected, is produced
(nirvrtta) from the seed which is the consciousness “informed” through
action. 33! Mental volitional action and the consciousness are thus the
two foods which cause birth, which are similar to a mother, and which
are the major items for the production of the existence of a being who
has not yet been born.

Is everything which is “by the mouthful” (ksvadikira) food? 332

There are “mouthfuls” which are not food. Four cases: 1. kavadikéira
which is not food: that which, being taken in the mouth, has for its result
the diminution of the organs and the destruction of the primary
elements which support them; 2. food without being kavadikara:
namely contact, mental volitional action, and the consciousness; 3.
kavadikara which is food: that which, being taken in the mouth, has for
its result the growth of the organs and the increase of the primary
elements; and 4. neither ksvadskara nor food: sound, etc.

The same, by changing the terms, for the other foods.

sekek

Is there contact, mental volitional action, and consciousness, which
has for its result the growth of the organs and the increase of the
elements, without this contact, etc., being food?

Yes: those which belong to a sphere different from the sphere in
" which the being in question is born, and, in all the spheres, those which
are pure. 333
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Hokk

That which consumed (paribhukta) is harmful to one who has
consumed it (prasbhoktar) nevertheless receives the name of food.
According to the Vaibhasikas, in fact, it is for two, moments that the
thing consumed performs the function of food: 1. as soon as it is
consumed, it dispels hunger and thirst; and 2. digested, it increases the
organs and the primary elements (Vibhdsa, TD 27, p. 676c25).3%

sk

This leads to another question.

How many foods are there is the different realms of rebirth, and in
the different wombs?

All are in all.

How can you say that there is, in the hells, food by the mouthful?

The red balls of fire and molten copper are food.?%>

If this is the case, if that which is harmful is food, then the theory of
the four cases [of the Samzg#iparyaya, note 332] is rejected, as well as the
definitions of the Prakarapagrantha (1.5; see also Vibhasa, TD 27, p.
674al, 676a26, and 779c4) which says, “What is food by the mouthful?
Mouthful by reason of which there is increase of the organs, and the
increase and maintainance of the primary elements,” and the rest.

The doctrine of the existence of food by the mouthful in the hells is
not in contradiction with the definitions that you appeal to. These
definitions, in fact, are applied to food insofar as it increases. ¢ But the
objects of consummation which have for their result to diminish,
nevertheless possess, in the hells, the characteristics of food:337 they
dispel, at least for a time, hunger and thirst. Further, in the pradesika
hells (iii.59c), food by the mouthful exists as among humans. Hence
food by the mouthful exists in the five realms of rebirth.

sk

With respect to food by the mouthful, let us examine the Satra:
There is one who feeds one hundred non-Buddhist Rsis detached from
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Kamadhatu, and there is one who feeds a single jambusandagata
prehagjana: but this last gift is much more fruitful that the first.” What
does the expression “jambusandagata prthagiana’ mean?

[Three opinions in the Vibhasa, TD 27, p. 678a26] 1. According to
the first opinion, jambusanda signifying Jambudvipa, 338 so this signifies,
“All beings inhabiting Jambudvipa who have a stomach.” 3%

This explanation is inadmissable; for the expression “a Prthag-
jana...” cannot designate “all beings . . . ” Were it to have such a value,
we do not see why the Siitra would teach that a gift made to an infinite
number of Prthagjanas is more meritorious that one made to a smaller
number, to one hundred Rsis: for such would stand of itself, and there
would be nothing surprising about it. 34

2. According to the second opinion, the Prthagjana in question is the
Bodhisattva close to Bodhi.

3. According to followers of the third opinion, the second opinion is
unsustainable: in fact a gift made to such a Bodhisattva is of incalculable
merit, and is of a merit superior to a gift made to one hundred &otss of
Arhats. The terms of the comparison would be much too low. Thus, say
the Vaibhasikas, this Prthagjana is the person who has obtained the
so-called nérvedhabhagiya roots of good.34!

In our opinion, the expression jambusandagata does not ety-
mologically signify “possessor of the nsrvedhabhagiyas;” the usage does
not give that sense to this expression; neither the Siitra nor the Sastra
uses it in this sense: the word jambusandagata, “seated under the Jambu
tree,” refers to but one Bodhisattva, [as it is said, “The Bodhisattva
Sarvarthasiddha, having left in order to go see Krsigramaka, sat at the
foot of a jambu tree, and entered into the First Dhyana.”]342 The
Bodhisattva is a Prthagjana, detached from Kamadhatu: one can thus
compare him with the non-Buddhist Rsis detached from Kimadhitu
and say that a gift made to him is more meritorious that a gift made to
Rsis.

Without doubt, a gift made to this Bodhisattva is more meritorious
than a gift made to an infinite number of Rsis: and if the Siitra says that
it is more meritorious than a gift made to one hundred Rsis, it is because
the Sitra explains the gradation of merit by multiples of one hundred:
“to feed one hundred animals, to feed one immoral person, to feed one
hundred immoral persons . . . ” we observe that, to proceed with these
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comparisons, the Siitra does not further speak of a jambusandagata. It
does not say, “A gift made to a candidate for the results of Srotaapanna is
incomparable greater than a gift made to a jambusandagata”—which it
would say if jambusandagata were to signify “a possessor of the
nirvedbabhagiyas”—but rather, taking up again the Rsis as the term of
comparison, “A gift made to a candidate for the results of Srotaapanna is
incomparably greater than a gift made to one hundred non-Buddhist

Hekok

We have seen what the pratizyasamutpida of beings is, and how
beings last. We have seen also how death results from the exhaustion of
life (@yus), etc. (ii45a, trans. p. 269). It remains for us to say which
consciousness is present at the moments of death and birth.

42a-c. Breaking, taking up again, detachment, loss of detach-
ment, death and birth are regarded as proper to the mind
consciousness. >3

It is through a single mental consciousness that the breaking and the
taking up again of the roots of good take place; the detachment either
from a Dhatu, or from a bb#@mi (First Dhyana, etc.),and the loss of this
detachment; and death and birth. What is true of birth is evidently true

of the beginning of the intermediate existence: it is useless to speak of
it. 344

42d. Death and birth, with the sensation of indifference.

The term cyuta is the equivalent of cysts or death; the term udbhava
is the equivalent of upapatti, arising.

The mind consciousness, at death and at birth, is associated with the
sensation of indifference, #peksa, that is, with the sensation that is
neither agreeable nor disagreeable. This sensation is not active; the
other sensations are active and, as a consequence, an arising and a dying
consciousness cannot be associated with them, for, in this hypothesis, it
would itself be active.

43a. Neither the one nor the other in “absorption,” nor for “one
without thought.”34
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Death and birth take place in the mind consciousness (mano-
viffigna), [for and by the manovijiana). But death cannot take place ina
person whose mind (cstta = manovijiiana) is absorbed. 346 An absorbed
mind is found in a sphere—First Dhyana, etc.—dissimilar to Kama-
dhitu where we suppose the one dying and the one being born is found.
On the other hand, if we consider a being who dies or who is born ina
sphere of absorption, then his mind is certainly not absorbed, for an
absorbed mind is only absorbed through effort; it is @bhisarskarska:
thus it is always active (pas#). Finally, an absorbed mind is anugrahaka:
that is to say, by its nature, it tends to last, to cause to last; hence it is not
suitable to a cutting off of the series.

There is no longer any death or birth for “one without thought,” [a
person who has entered into nérodhasamapatti and asamyfiissamapatts,
ii41d]. One who is without thought cannot be killed: when his body
(a@Sraya = the sense apparatus, iii.41) begins to decay—either by the
action of the sword or of fire, or by the exhaustion of retribution of the
absorptions—then, of necessity, the mind bound to the body [and
exisiting as a seed in the body] becomes present and dies. 34

The state of non-thought is also incompatible with birth, for it is
lacking any cause for the cutting off of the mind, and because there
cannot be a birth without defilement.34

skk

Existence at death (marapabhava) can be good, bad, or neutral.
Concerning the death of the Arhat,

43b. He obtains Nirvana in two neutral minds. 3%

Namely, in an asryapathska mind or in a vipikaja mind. At least
according to the masters who believe that, in Kamadhatu, a vipikaja
mind can be indifferent (wpeksa,iv.48); but, for the masters of an
opposing opinion (iv.47), one cannot obtain Nirvina in an airydpathtka
mind.

Why is the last mind of the Arhat necessarily neutral?

Because this type of mind, being very weak, is suitable to the cutting
off of the mind, that is, to the definitive cutting off of the mind.3%°



The World 449

Hokok

In which part of the body does the consciousness perish at death?

When death or “falling” (cyu#s) takes place at once, the kayendriya
(organ of the body or of touch) perishes at the same time as does the
manas.

43c-44a. When death is gradual, the 7zanas dies in the feet, at the
navel, in the heart, accordingly as the being goes below, among
humans, among the Suras, or is not reborn. 33!

Adhoga, “who goes below,” is one who should be reborn in the
painful
should be reborn in the human realms of rebirth; s#raga, “who goes
among the gods,” is one who should be reborn in a heavenly realm of
rebirth. The consciousness of these beings dies respectively, in the feet,
the navel, or in the heart.

Aja, 'who is not reborn,” is the Arhat: his consciousness also dies in
the heart; but according to another opinion, in the head.??

How does the consciousness die in a certain part of the body?

Because it is in such a part that the destruction of the organ of touch
takes place. 3% [ The activity of the consciousness which is nonmaterial
and outside of space, is bound to this organ—which alone remains as its
support or dfraya, iii.44]. The consciousness dies through the de-
struction of the organ of touch, which takes place in a certain place.
Towards the end of life, the organ of touch perishes bit by bit; at the end
it remains only in a certain part of the body where it finishes by
disappearing; in the same way water placed on a hot rock diminishes
gradually and finishes by disappearing in a certain place.

sekk

It is thus that gradual death takes place; in general, the dying person
is afflicted by some sensations which break the vital parts.

44b. The vital parts are split by water, etc.34

Marmans, or vital parts, are those parts of the body which cannot
be damaged without death ensuing.
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When one of the elements,—water, fire or wind,—is extremely
troubled, the vital parts are as if they were split by terrible sensations
which are like sharp knives. By saying that the vital parts are split, we do
not mean to say that they are split like wood. Rather one should
understand that they are henceforth incapable of activity quite as if they
were split.

Why are the vital parts not split by trouble of the earth element?

Because there are only three dosas, namely bile, phlegm, and wind,
which are in order the elements of water, fire, and wind.

According to another opinion, since the world perishes by these
three elements (iii.100a), death also takes place by these three
elements. 356

The vital parts of the gods are not split. But five premonitory signs
appear to a god being approached by death: 1. some of his clothes and
some of his ornaments give off unpleasant sounds; 2. the light of his
body diminishes; 3. some drops of water remain attached to his body
after his bath,; 4. in spite of his natural mobility, his mind is fixed on an
object; and 5. his eyes, naturally fixed, are troubled, opening and closing.
And there are five signs of death: 1. his clothes become dirty; 2. his aura
fades; 3. sweat appears in his armpits; 4. his body emits a bad odor; and
5. the god no longer enjoys his seat.357

skekk

The Blessed One classified beings who arise, last, and die,3’8 into
three categories: those predestined to health, predestined to loss, and
not predestined.

44c-d. An Aryan and one guilty of anantarya transgressions are
predestined, the first to health, the second to loss.3%

What is “health,” samyaktva? 3

According to the Siitra, the complete abandoning of affection,
hatred, error, and all of the defilements, [that is, Nirvana].

What is an Aryan?

One in whom the Path arises, that is, the Pure Path. He is an Aryan
because he “has gone far” (@rid yatab) from evil, 36! since he possesses
disconnection (visamzyoga, ii.55d, p.) from the defilements.
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How is the Aryan predestined to health?

Because he will certainly obtain Nirvana.

But a person who acquires the moksabbagiyas (vi24c) will also
certainly obtain Nirvana. Why not consider him predestined to health?

Because he can commit transgressions which make him “pre-
destined to loss;” or rather because, if he is in fact predestined for
Nirvina, the moment of his arrival at Nirvana is not fixed, as is the case
for the Aryans beginning with “he who, at a maximum, will be reborn
seven times” (Saptakntvabparama, vil4a).

What is loss, msthyatva?

The hellish, animal, and Preta realms of rebirth. A person who
commits gnantarya transgressions (iv.96) will cerainly be reborn in hell;
he is thus predestined to loss.

One who is not predestined (anfyasa) is one who is not predestined
to health or loss. Whether he becomes predestined to one or the other,
or whether he continues to not be predestined, depends in fact on his
future actions.

Hekok

We have described the world of human beings; let us pass to a
description of the receptacle or physical world (bhdjanaloka).3s?

45. Here is how it is thought that the receptable world is
arranged: at the bottom there is a circle of wind, immeasurable,
with a height of sixteen hundred thousand leagues. 363

The great chiliocosm (iii.73) is arranged as we shall explain. At its
bottom there arises, through the force of the predominent actions of
beings (adhipatiphala, ii.58, iv.85), a circle of wind which rests on
space. 364 It is sixteen thousand yojanas (iii.88) thick; it is immeasurable
in circumference; and it is solid: a mahanagna®® could strike at it with
his vajra and his vajra would break without the circle of wind being
scratched.

46a-b. The circle of water, eleven hundred twenty thousand
high.

By the predominate actions of beings, there falls from massed
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clouds, upon the circle of wind, a rain the drops of which are like the
shafts of a carriage.3%¢ This water forms a circle of water, with a
thickness of eleven hundred twenty thousand yojanas.

How do these waters not flow over the edge? 3¢’

Some say that the waters are sustained by the force of the actions of
beings, as food and drink which do not fall in the intestines before being
digested.

According to another opinion, the waters are sustained by the wind,
like grain in a basket.

Then the water, agitated by a wind which the force of actions gives
rise to, becomes gold in its upper part, as churned milk becomes
cream: 368

46¢-d. Then, the circle of waters is no more than eight hundred
thousand leagues in height; the rest becomes gold. 36

Then there is above the circle of water now reduced to eight hundred
thousand yojanas, a sphere of gold, three hundred twenty thousand
yojanas thick.

47a-48a. The circle of water and gold have a diameter of twelve
hundred three thousand four hundred and fifty leagues; triple for
its perimeter.370

These two circles have the same dimensions.
On the circular sphere of gold which thus rests on the water,

48b-49c. There are Meru, Yugandhara, Isadhara, Khadiraka,
Mount Sudar$ana, A$vakarna, Vinataka, and Mount Nimin-
dhara; beyond are the continents; on the edge is Cakravada.37!

Nine great mountains rest on the sphere of gold. In the center there
is Meru; concentrically, the other seven are arranged around Meru;
Nimindhara forms the exterior rim that envelops Meru and the six
inner wall-mountains3’2—whence its name. Beyond [Nimindhara] lie
the four continents. Enveloping all is Cakravada, thus named because it
encircles the universe with its four continent and also because it has the
form of a wheel.

49d-50a. Seven mountains are made of gold; the last is made of
iron; and Meru is made of four jewels.
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Yugandhara and the six mountains that surround it are made of
gold; Cakravada is made of iron; Meru has four faces which are
respectively, from north to west, made of gold, silver, lapis and cristal.
Each of these substances gives its own color to the part of space which
faces it. 37 Since the face of Meru which is turned towards Jambudvipa is
made of lapis, our heaven is thus similar in color to lapis.

What is the origin of the different substances that make up Meru?

The waters which have fallen on the sphere of gold are rich in
different potentialities; 3’4 under the action of the winds which possess
different efficacies, they disappear and make room for different jewels. It
is thus that the waters are transformed into jewels: the water is the
cause, the jewels are a result different from the cause, and there is no
simultaneity. This is quite different from the concept of transformation
(paripdma)®’> that the Sarhkhyas imagine.

What do the Sarhkhyas understand by parinama?

They admit that dharmas arise and disappear within a permanent
substance (a dbarmin or dravya).

How is this incorrect?

One cannot admit the simultaneous existence of a permanent
dharmin, and of dhbarmas arising and disappearing.>7¢

But the Sarhkhyas do not hold that there is a dbarmin separate from
the dbarmas; they say that a dharma, when it is transformed (parspam),
becomes the support of different characteristics: this dbarma they call
dbarmin. In other words, transformation (paripima) is only the
modification (anyathibhavamatra) of a substance (dravya).

This thesis is not correct.

Why is it not correct?

Because there is a contradiction in terms: you admit that that (the
cause) is identical to this (the result), but that this is not like that.377

The gold, silver, jewels and the land thus formed are brought
together and piled in heaps by the winds which are produced by the force
of actions. They make up the mountains and the continents.

50b.-51b. Meru is immersed in the water to a depth of twenty-
four thousand leagues and rises above the water some eighty
thousand leagues. The immersion of the eight other mountains
diminishes each by a half. The mountains have equal width and
height.378
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The mountains rest on the sphere of gold and are in the water toa
depth of eighty thousand yojanas. Meru rises out of the water for the
same number of yojanas, and is thus, both in and out of the water, one
hundred sixty thousand yojanas in height. Yugandhara rises out of the

water for forty thousand yojanas, Isadhara for twenty thousand yojanas
and thus following until Cakravada which rises out of the water for three
hundred twelve yojanas and a half.3” The mountains are as wide as they
extend out of the water. [For example, if a mountain extends out of the
water to a height of twenty thousand yojanas, it is then twenty thousand
yojanas wide). [The word dbana, in the Karika, has the sense of “wide”.]

skekk

51c-52c. The seven Sitas, of which the first is of eighty thousand
leagues, form the interval between the mountains. This is the
inner ocean, triple in circumference. The other Sitas diminish by
a half. The rest is the great outer sea, of three hundred twenty-
two thousand leagues. 38

The Sitas?8! are located between the mountains, from Meru to
Nimindhara: the Sitas are full of water endowed with the eight qualities:
cold, clear, light, tasty, sweet, not fetid, and harming neither the throat
nor the stomach. 382

The first, between Meru and Yugandhara, is eighty thousand leagues
in width. In exterior circumferance, to the shore of Yugandhara, it is
triple this, thus two hundred forty thousand yojanas.

The size of the other Sitas diminishes by a half: the second Sita,
between Yugandhara and Isadhara, is forty thousand yojanas in width,
and so on to the seventh, between Vinataka and Nimindhara, which is
twelve hundred fifty yojanas wide. The calculation of the circumferences
presents no difficulty. The seven Sitis are the inner ocean. The rest, that
is, the water between Nimindhara and Cakravada, is the great outer sea;
it is full of salt water, and is three hundred twenty-two thousand yojanas
wide. 38

steskok
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53b-55d. There is Jambudvipa, three sides of two thousand, in
the form of a carriage, and one side of three and a half; eastern
Videha, like a half-moon, three sides like Jambu, and one side of
three hundred fifty; Godaniya, of seven thousand five hundred,
round, with a diameter of two thousand five hundred; and Kuru,
of eight thousand, square, parallel

In the outer sea, corresponding to the four sides of Meru, there are
four continents (dvipas):

1. Jambudvipa has three sides of two thousand yojanas in length, one
side of three yojanas and a half: it thus has the shape of a carriage.3%In
its center, resting on the sphere of gold, is the “diamond throne” 3%
where the Bodhisattva sits to attain vajropamasamadhi (vi44d) and
so to become an Arhat and a Buddha: no other place, and no other
person can support the vajropamasamdadhbi of the Bodhisattva.

2. Eastern Videha or Piirvavideha has the shape of a half-moon; it
has three sides of two thousand yojanas, thus of the same dimension as
the long side of Jambu, and one side of three hundred fifty yojanas.

3. Godaniya, which faces the western side of Meru, is round like the
moon,; it is seven thousand five hundred yojanas [ in circumference], and
two thousand five hundred through the center. 3%

4. Facing the northern side of Meru is Kuru or Uttarakuru which has
the shape of a seat; it is square: its sides, of two thousand yojanas each,
form a circumferance of eight thousand yojanas. To say that Kuru is
“parallel” means that its four sides are of the same dimension. 387

Such is the shape of the continents, and such is the shape of the faces
of the persons who reside in them. 388

56. There are eight intermediate continents: Dehas, Videhas,
Kurus, Kauravas, Camaras, and Avaracamaras, Sathas and
Uttaramantrins. 389

These continents are designated by the name of their inhabitants.
Dehas and Videhas are located on both sides of Pirvavideha; Kurus and
Kauravas on the sides of Uttarakuru; Camaras and Avaracimaras on the
sides of Jambudvipa; and Sathas and Uttaramantrins on the sides of
Godaniya.

All of these continents are inhabited by human beings. Never-
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theless, according to one opinion, 3% one of them [namely Camara] is
reserved for Raksasas.

sk

57. Here, to the north of the nine ant-Mountains, lie the
Himavat; beyond it, but on this side of the Mountain of Perfume,
is a lake deep and wide by fifty leagues. 3!

By going toward the north in this Jambudvipa, one encounters three
ant-Mountains, [so called because they have the shape of an ant];3?
then three other ant-Mountains; then three other again; and finally the
Himavat (= the Himalayas).

Beyond that, this side of the Gandhamadana (“the Mountain of
Perfume”), lies Lake Anavatapta from whence there flows out four great
rivers, the Ganga, the Sindhu, the Vaksu and the Sita. 3%* This lake, fifty
yojanas wide and deep, is full of a water endowed with the eight
qualities. Only persons who possess magical powers can go there.3%4 The
Jambu tree is located near this lake. Our continent receives its name of
Jambudvipa, either from the tree, or from the fruit of the tree which is
also called Jambu.

skokeok

Where are the hells 3%, and what are their dimensions?

58. At the bottom, at twenty thousand leagues, is Avici, of this
same dimension; above, the seven hells; all eight have sixteen
utsadas.

Beneath Jambudvipa, at a distance of twenty thousand yojanas, lies
the great hell Avici. It is twenty thousand yojanas high and wide; its sun
is. thus found forty thousand yojanas below the sun of Jambudvipa.3%

Why is this hell named Avici? 37

Two explanations: 1. because there is not, in this hell, any
interruption (vics) of suffering. Suffering is interrupted in the other
hells. In Sarhjiva, for example, bodies are first crushed and reduced to
dust; then a cold wind revives them and gives them feeling: from
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whence the name of Sarhjiva; 2. because there is no agreeable (vics) state
there.3%In the other hells all agreeable sensation which arises from
retribution is absent; but here there is some agreeable sensations which
are “an outflowing” (nisyanda, ii.56c).

Above Avici are seven hells one above the other: Pratapana, Tapana,
Maharaurava, Raurava, Sarhghata, Kalasiitra, and Sarhjiva. According to
another opinion, these seven hells are placed at the same level as Avici.

Each of the eight hells has sixteen #¢sadas (See p. 458, line 15). This
results from a declaration of the Blessed One, “. .. There are eight hells
there that I have revealed, difficult to get out of, full of cruel beings, each
having sixteen #¢sadas; they have four walls and four gates; they are as
high as they are wide; they are encircled by walls of fire; their ceiling is
fire; their sun is burning, sparkling fire; and they are filled with flames
hundreds of yojanas high.” 3%

Kkk

What are the sixteen #tsadas?

59a-c. Kukila, Kunapa, Ksuramarga, etc., and the River are
located at the four cardinal points of these hells. 4%

At each gate of these hells there is found:

1. The Kukiila, a fire where one is pushed down to ones knees.
When beings put their feet in there, they lose their skin, flesh and blood,
which rearises when they take their feet out. 4!

2. The Kunapa, a mire of excrements, where there are water beasts
called Sharp-mouthes, whose bodies are white and heads black, which
can bite the damned through to their bones. 42

3. The Ksuramirga, or Ksuradharamarga, the great road of razor
blades; here beings lose their skin, flesh, and blood when they put their
feet on it. 403

Asipattravana, the forest whose leaves are swords; when these
swords fall, they cut off major and minor parts of the body, which are
then devoured by the Syamasabala dogs. 404

Ayahéalmalivana,*> the forests of thorns, thorns sixteen digits in
length. When beings climb these trees, the thorns turn downwards, but
they turn upward when they descend the tree.
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Birds, Iron-beaks, tear out and eat the eyes of the damned.

These three places of suffering constitute a single #¢sada because
they have in common punishment through injury.

4. The fourth #tsada is the river Vaitarani, ‘%6 of boiling water loaded
with burning ashes. On both sides there are persons (p#rusa) armed
with swords, lances and javelins, who push back the damned who would
get out. Whether they plunge into the water or emerge, whether they go
up or down the current, whether they travers in the two directions or are
tossed about, the damned are boiled and cooked, as the grains of sesame
or corn poured into a cauldron placed over the fire.

The river encircles the great hell like a moat.

The four utsadas are sixteen in number by reason of their difference
of place, since they are located at the four gates to the great hell.

Hekok

What is the meaning of the word #sada? 47

They are called #¢sadas because they are places of supplementary
torment: in the hells the damned are tormented, but they are
additionally so in the #¢sadas.

According to Manoratha (above, note 170), after having been shut
up in the hells, the damned then fall into the #sadas.48

sk

One question leads to another. We have just spoken of the “persons”
who stand on the banks of the Vaitarani. Are the “guardians of hell”
(narakapdla) beings? 40

They are not beings.

Then how do they move?

Through the actions of beings, like the wind of creation. 410

Then how do you explain what the Venerable Dharmasubhiiti said,
“Those who are angry, who take pleasure in cruel actions and
transgressions, who rejoice in the sufferings of others, are reborn as
Yamaraksasas?” 41!

The demons who torment the beings in hell are not termed
Yamaraksasas, the “guardians of hell” as you think; but rather the
servants of Yama who, on the order of Yama, throw the damned into
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hell.

According to another opinion, the “guardians of hell” are beings.

Where does the retribution of the cruel acts take place that these
guardians commit in the hells?

In the same hells. Since the retribution of émantarya transgressions
(iv.97) takes place in these hells, why would the retribution of the
actions of the guardians not be possible here?

But why are not the guardians, who are found in the midst of fire,
burned?

Because the force of action marks a boundary to the fire and prevents
it from reaching the guardians, or rather because this same force causes
the bodies of the guardians to be made up of primary elements of a
special nature. 412

skokek

59¢c-d. There are eight other hells, the cold hells, Arbuda, etc. 413

These hells are called Arbuda, Nirarbuda, Atata, Hahava, Huhuva,
Utpala, Padma, and Mahapadma. Among these names, some (Arbuda,
Nirarbuda, Utpala, Padma, and Mahapadma) indicate the form that the
beings in hell take: they take the formof an arbuda, alotus . . . ; the others
indicate the noise that the damned make under the bite of the cold: #?as4

These cold hells are located under Jambudvipa, on a level with the
great hells.

*kkk

How is there place, under a single Jambudvipa, for the hells which
are indeed wider than Jambudvipa? 44

The continents, like piles of grain, are wider at their bases. The great
ocean does not sink into a deep, steep cavity around the continents.
(Vibbasa, TD 27, p. 866a21; Cullavagga, 9, 1.3).

The sixteen hells are created through the force of the actions of
beings (ii.56b, iii90c, 101c, iv.85a); there are hells,—the praidesika
hells,—created through the force of individual actions, the actions of one
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being, of two beings, of many beings. Their variety is great; their place is
not determined: river, mountain, desert, and elsewhere. 415

The principal place of the hells is below. As for the animals, they
have three places, the land, the water, and the air. Their principal place
is the Great Ocean; the animals that are elsewhere are the surplus of the
animals. 416

skakok

The king of the Pretas is called Yama; his residence, which is the
principal dwelling of the Pretas, is located five hundred leagues under
Jambudvipa,; it is five hundred leagues deep and wide. The Pretas that
are found elsewhere are the surplus of the Pretas. The Pretas differ
much one from another; certain of them possess supernatural powers
and enjoy a glory similar to that of the gods; see the Avadanas of the
Pretas. 47

skkk

Upon what do the sun and the moon rest?

Upon the wind. The collective force of the actions of beings
produces the winds which create (n#érmd) the moon, the sun and the
stars in heaven.418All these astral bodies revolve around Meru as if
transported by a whirlpool.

What is the distance from here to the moon and the sun?

60a. At mid-Meru lie the moon and the sun.

The moon and the sun move at a level with the summit of
Yugandhara.
What are their dimensions? Respectively.

60b. Fifty and fifty and one leagues.4?

The disk of the moon is of fifty yojanas; the disk of the sun is of
fifty-one yojanas.

The smallest among the “houses” (vémana) of the stars is of one
krosa (iii.87c); [the largest is of sixteen yojanas].420

The force of the actions of beings forms, smaller than and external
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to the house of the sun, 42! a disk of fire-stone, 22 hot and luminous; and,
for the house of the moon, a disk of water-stone, cold and luminous.
Their function, according to circumstances, is to cause to arise and last
the eye, the body, fruits, flowers, crops, and herbs; and to destroy them.

In a universe with its four continents (iii.73) there is a single sun and
a single moon. Yet the sun does not fulfill its function at the same time in
the four continents.

6la-b. Midnight it sets, midday it rises at the same moment.

When it is midnight in Uttarakuru, the sun sets in Pirvavideha, it is
midday in Jambudvipa, and it rises in Godaniya, and so on. (Dérgha, TD
1, p. 1476-14).

By reason of the variety of the progress of the sun, the days and
nights grow longer and shorter.

61c-62b. The nights grow longer after the ninth day of the
second quarter of the second month of the rains, and they grow
shorter after the ninth day of the second quarter of the fourth
month of winter. Reverse for the days. The days and the nights
grow longer little by little accordingly as the sun goes towards
the south or towards the north.

The nights grow longer from the ninth day of the clear quarter of
Bhadrapada on, and grow shorter from the ninth day of the clear quarter
of Phalguna on. Reverse for the days: when the nights become longer,
the days become shorter, and vice versa. The days and the nights grow
longer and shorter gradually, in proportion to the sun going towards the
south or towards the north of Jambudvipa. 42

skeskesk

Why does the disk of the moon not appear completely full at the
beginning of the bright quarter?

62c-d. The moon is covered by its shadow by reason of its
proximity to the sun, and one sees it incompletely.

This is the teaching of the Prajfiapts," When the house of the moon
moves in the vicinity of the house of the sun, then the light of the sun
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falls on the house of the moon. Consequently, the shadow falls on the
opposite side, and the disk appears incomplete.” 424

But, according to the ancient masters, the Yogacirins, the manner of
its moving is such that the moon appears sometimes complete,
sometimes incomplete. 425

*okok

To what class of beings do the inhabitants of the houses of the sun,
the moon and the stars belong?

These are the Caturmaharajakayikas, 426 and the only ones among
these gods who inhabit houses; but there is a great number of
Caturmaharajakayikas who inhabit the earth, in the parisandas—the
stages or terraces—of Meru and elsewhere.

sk

63-64. There are four terraces, the distance between them being
ten thousand leagues, extending out sixteen, eight, four and two
thousand leagues. They are the Karotapanis, the Maladharas,
the Sadamattas and the two Mahirajikas; and also on the seven
mountains. 427

The first terrace is ten thousand leagues above the water, the second
ten thousand leagues above the first and so on. They thus reach up to the
middle of Meru. The first terrace extends out from Meru sixteen
thousand leagues; the others, in their order extend out eight, four, two
thousand leagues.428 On the first terrace reside the Yaksas “Pitcher in
their Hand”: 42 on the second, the “Wearers of Crowns;” on the third
the “Always Intoxicated” (sadématta, which the Karika calls sada-
mada):*4®° all these gods belong to the Caturmaharajakayikas. At the
fourth terrace are the Four Kings#! in person with their attendants:
these gods are called the Caturmaharajakayikas, the Four Great Kings.

As the Caturmaharajakayikas inhabit Meru, so too they have villages
and towns on the seven mountains of gold, Yugandhara, etc. Also the
gods of this class are the most numerous of the gods.
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*kk

65-68. The Thirty-three Gods are at the summit of Meru, the
sides of which are eighty thousand (leagues). At the corners, four
peaks which the Vajrapanis inhabit. In the middle, with sides of
two thousand five hundred, with a height of one and a half, is a
village called Sudaréana, of gold, with a varigated and smooth
sun. There is Vaijayanta, with sides of two hundred fifty. On the
outside, this village is adorned with Caitraratha, Parusya, MiSra
and Nandana (Parks); at a distance of twenty thousand leagues
from these Parks, at the four sides, there are excellent fields. At
the northeast Pirijata, in the southwest Sudharma.

1. The Trayastrithéas or Thirty-three Gods 432 inhabit the summit of
Meru; the sides of this summit are of eighty thousand yojamas.
According to other masters, the sides of each are twenty thousand, and
the circumference is eighty thousand. 43

2. At the corners, there are peaks (£#a), five hundred yojanas high
and wide, where the Yaksas called Vajrapanis reside.

3.In the middle of the plateau of Meru there is the royal city of Sakra,
the chief of the gods, a city called “Beautiful to Look At” (Sudar-
$ana).*ts sides are two thousand five hundred yojanas; its cir-
cumference is ten thousand; its height one yojana and a half; 435 it is of
gold; it is adorned with one hundred and one types of colors; and the
same for its sun. This sun is soft to the touch, like the leaf of the cotton
tree; it rises and falls to facilitate its progress.

4. In the middle of this city there is the palace of Sakra, the chief of
the gods, called Vaijayanta: it makes all the other residences blush by its
richness and its gems. Its sides are two hundred fifty yojanas.

Such are the adornments of the city itself.

5. Ornaments outside of the city are the four Parks: 436 Caitraratha,
Parusyaka, Miéraka, and Nandana, fields of play for the gods.

6. At the four sides®’ of these Parks, from a distance of twenty
Yojanas on, there are four fields of play with a marvellous sun,8
delightful and which appears to rival them.

7. The magnolia tree called Parijataka 43 is, for the Thirty-three
Gods, the place par excellence for pleasure and for love; its roots go



464  Chapter Three

down fifty yojanas;* it is one hundred yojanas high; with its branches,
leaves and petals, it covers fifty yojanas.

The fragrance of its flowers spreads one hundred yojanas away with
the wind, fifty against the wind.

So be it, it can spread to one hundred yojanas with the wind, but how
can it go against the wind?

According to one opinion, one says that it spreads to fifty yojanas
against the wind, because it does not go beyond the tree [which covers in
fact fifty yojanas).

[But this explanation does not hold: for] the text says that it goes
against the wind.

We say then that the fragrance does not go against the wind, that it
perishes where it arises: but such is the quality of this fragrance that,
even though it would be arrested by the lightest divine wind, it gives
birth to a new “series” of identical fragrances. Nevertheless, the
fragrances become weak, weaker, entirely weak and are completely
arrested, incapable of going as far as it does when the wind is favorable.

Does the series of this fragrance have for its support only its own
primary elements which constitute the fragrance? Or rather should one
suppose that the wind becomes perfumed? [In the same way as, when
the grains of sesame are perfumed by flowers, there arises a new odor
which is no longer the fragrance of the flowers.]

The opinion of the masters is not fixed on this.

Yet the Blessed One said, %! “The fragrance of flowers does not go
against the wind, neither does the fragrance of good go against the wind;
but the satpurusa goes in all directions.” How do you reconcile this
statement with the theory that fragrance “goes against the wind?”

This statement refers to odors of the world of humans, which, it is
quite evident, does not go against the wind.

The Mahis$asakas read, 42 “The fragrance [of the flowers of the
Parijataka tree] go with the wind for a hundred yojanas; in the absence
of wind, to fifty.”

8. In the southeast lies Sudharma, 443 the room where the gods come
together (devasabha) in order to examine the good and the evil deeds
committed by human beings.

Such is the arrangement of the receptacle or physical world of the
Thirty-three Gods.
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*kokok

69a-b. Above, the gods reside in “houses.” 44

The gods higher that the Thirty-three Gods reside in véimanas or
aerial abodes. These gods are the Yamas, the Tusitas, the Nirmanaratis,
and the Paranirmitavaavartins, plus the gods of Rapadhatu, namely
sixteen categories of gods beginning with the Brahmakayikas. In all,
twenty-two types of gods live in the physical world and occupy set
residences. [ There are many other gods, #° the Kridapramosakas, 446 the
Prahasakas, etc., which a summary treatise like this does not take into
account].

sk

69b-d. There are six gods who taste pleasure; they unite through
coupling, an embrace, the touch of hands, a smile, and a look.

The Caturmaharajakayikas, Trayastritsas, Yamas, Tusitas, Nirma-
naratis and Paranirmitava$avartins are the gods of Kamadhatu. The
higher gods are not in Kamadharu.

The Caturmaharajakayikas and the Trayastrim$as live on the
ground; thus they unite by coupling, like humans; but they appease the
fire of their desire through the emission of wind, since they do not have
any semen. The Yamas appease the fire of their desire by embracing, the
Tusitas by the touch of hands, the Nirmanaratis by smiling, and the
Paranirmitavasavartins by looking at each other. Such is the doctrine of
the Prajfiapts. 447

According to the Vaibhasikas (Vibbdsa, TD 27, p. 585b27), these
expressions of the Prajfiapti, “embracing,” “touching of the hands,” etc.,
- do not indicate the mode of union—for all the gods couple—but the
duration of the act. 48 The more ardent the desire by reason of the more
pleasurable object, so much shorter is the duration of the union.

sk

A small god or goddess appears on the knees, or from out of the
~ knees of a god or goddess; this small god or goddess is their son or
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daughter: all the gods are “apparitional” (iii.8c).

70a-c. Among these gods, their newborn are similar to infants of
five to ten years.

From five to ten years according to the category of the gods. Young
gods grow up quickly.
70c-d. The gods of Riipadhitu are complete and clothed. 449

The gods of Ripadhitu, from their birth, are complete in their
development; they are born fully clothed.
All the gods speak the Aryan language. 4
In Kamadhitu,
71a-b. There are three “arisings” of the objects of desire: the
gods of Kamadhitu together with humans. 41

1. There are beings whose objects of desire (kdmaguna) are placed
(by outside factors) at their disposition; but they are able to dispose of
these objects. These are humans and certain gods—namely the first four
classes of gods.

2. There are beings whose objects of desire are created by
themselves; and they dispose of these objects which they create. These
are the Nirmanaratis.

3. There are beings whose objects of desire are created by others but
who themselves dispose of these objects created by others. These are the
Paranirmitavasavartins. 432

The first enjoy the objects of desire which are presented to them; the
second enjoy objects of desire which they create at their will; and the
third enjoy objects of desire that they create or have others create at their
will. These are the three arisings of the objects of desire (kamopapattss).

In Ripadhatu,

71c-d. Thereare three “arisings of pleasure”: the nine spheres of
three Dhyanas. 453

The nine spheres of the first three Dhyanas are the three “arisings
of pleasure.” The gods of the first three Dhyanas, for long periods, pass
their time pleasantly through pleasure born from separation from the
defilements, through pleasure consisting of joy arisen from absorption



The World 467

(samadhija: seeing the disappearance of vicara and vitarka) and through
pleasure free from joy (nshpritikasukba, seeing the disapparance of
satisfaction or saumanasya). By reason of their absence of suffering, and
by reason of their duration, these arisings are indeed “arisings of
pleasure” (sukhopapaits).

In dhyandintara there is no pleasure consisting of joy. Is this an
“arising of pleasure?”

This is to be discussed. 4>

skkk

At what height are the twenty-two heavenly residences situated,
starting from the Caturmaharajikas to the highest gods of Riipadhatu?
It is not easy to calculate this height in yojanas, but

72a-b. To the extent that there is descent from one residence, to
this extent there is ascent towards a higher residence. 455

In other words, to the extent that a residence is above Jambudvipa,
to that extent it is below its next higher residence. For example, the
fourth house of the Caturmahirajikas, the dwelling of the Caturmaha-
rijikas themselves is forty thousand yofanas above here; to the extent
that this residence descends to here, to that extent this residence ascends
to the residence of the Trayatrirh$as, [on the summit of Meru, eighty
thousand yofanas from here]. As many yojanas as there are from
Trayastrirhsas to here, that many are there from Trayastrirh$as to the
Yamas. And thus following: the Akanisthas are above the Sudar§anas
the same number of yojanas that the Sudar§anas are above Jambudvipa.

Above the Akanisthas, there are no more residences (sthina). This
is because this residence is higher than the others, no residence is
superior to it, and so it is called a-£anistha.#¢ According to another
opinion, this residence is called agha-nsstha, because agha signifies
“assembled matter”, and this residence is the limit (nsszha) of this
matter. 47

ok

Can a being born in an inferior residence go to a higher house and
see its superior beings?
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72c-d. The gods do not see their superiors without magic or the
assistence of another.

When they possess magical powers, or when they are assisted by a
being possessing magical powers or by a Yama god, the Trayastrirh$as
can go to the Yamas; and thus following, 438

A being born in an lower residence can see a being born in a higher
residence who makes a visit to an inferior residence, but not if this being
belongs to a higher Dhatu, or to a higher bh#ms; 4% in the same way that
one cannot feel a tangible things [higher in Dhatu or bhum:s], because it
is not of the sphere [of a lower organ].%° This is why beings higher
through their Dhatu or bh#m;3 do not descend with their own bodies, but
with a magic body of the sphere of the bbh#ms to where they wish to
descend (Dsgha, ii.210).

According to another school,#! if a being of a higher bhams so
desires, lower beings can see him in the same way as they see a being of
their own bhims.

*okok

What are the dimensions of the houses of the Yamas and the other
gods?

According to one opinion, the houses of the four types of higher
gods of Yama have the dimension of the summit of Meru.

According to others, the dimension of the First Dhyana is the
dimension of the universe with its four continents; that of the Second,
the Third, and the Fourth Dhyina is, respectively, the dimension of a
small, medium and great chiliocosm.

According to anothers, the first three Dhyanas have, respectively,
the dimension of a small, medium and great chiliocosm; the Fourth
Dhyina is without measure. 42

kK

What is a small, a second, and a third chiliocosm?

73-74. One thousand four-continents, moons, suns, Merus,
dwellings of the Kama gods, and world of Brahma, make up a
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small chiliocosm; one thousand small chiliocosms make a
dichiliocosm, the middle universe; and one thousand dichilio-
cosms make a trichiliocosm. The destruction and the creation of
the universes lasts the same time. 46

A sdhasra cidska lokadhatu, or small chiliocosm is made up of one
thousand Jambudvipas, Pirvavidehas, Avaragodaniyas, Uttarakurus,
moons, suns, Merus, dwellings of the Caturmaharajakayikas and the
other gods of Kamadhatu, and worlds of Brahma. One thousand
universes of this type make a dichiliocosm, a middle universe
(dvisahasro madhyamo lokadhatub). One thousand universes of this
type make a trichiliomegachiliocosm (¢ris@basramahasabasro loka-
dhatup).

The periods of destruction and cteation are equal in length. 464 The
stanza uses the word sambhava in the sense of vsvarta.

*okok

In the same way that the dimensions of the physical worlds differ, in
that same way the dimensions of the beings inhabitating them differ:

75-77. The inhabitants of Jambudvipa have a height of four, or of
three elbows and a half; those called Piirva, Goda and Uttara, by
doubling each time. The bodies of the gods of Kimadhatu
increase, by quarters of £rosa, until a £rosz and a half. The bodies
of the gods of Riipadhatu are at first a half yojana; then increase
by a half; beyond the Parittabhas, the bodies double, and reduce
three yojanas from the Anabhrakas on.

Humans of Jambudvipa generally are three elbows and a half,
sometimes four elbows in height; the Pirvavidehakas, the Avara-
godaniyakas, and the Auttarakauravas are respectively eight, sixteen,
and thirty-two elbows in height.

The Caturmaharajakayikas are a quarter of a kross (iii.88a) in
height; the height of the other gods of Kamadhtu increases successively
by this same quarter: the Trayastrirh$as, by half a £rosa; the Yamas, by
three quarters of a £ros; the Tusitas, by one £r05; the Nirmanaratis, by
a krofa and a quarter; and the Parinirmitava$avartins, by a £rofz and a
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half.

The Brahmakayikas, who are the first gods of Ripadhatu, are a
half-yojana in height; the Brahmapurohitas, one yojana in height; the
Mahiabrahmans, one yojana and a half in height; and the Parittabhas,
two yojanas in height.

- Beyond the Parittabhas, the dimensions double: Apramanabhas are
four, Abhasvaras, eight, and the same until the Subhakrtsans, who are
sixty-four yojanas in height. For the Anabhrakas, one doubles this
number but subtracts three: they are then one hundred twenty-five
yojanas in height. One continues doubling, from the Punyaprasavas on
who are two hundred fifty yojanas in height, to the Akanisthas, who are
sixteen thousand yojanas in height.

*ekok

The length of life of these beings also differs. With regard to
humans:

78. Life, among Kurus, is one thousand years in length; in the
two continents, it diminishes twice by half; here, it is in-
determinate: nevertheless it is ten years at the end and
incalculable at the beginning, 465

The lifespan of beings in Godanaiya is half the lifespan of beings in
Uttarakuru, thus five hundred years in length; the life of beings in
Pirvavideha is two hundred and fifty years in length.

In Jambudvipa, length of life is not determined, sometimes it is long,
sometimes short. 466 At the end of the cosmic age or £alpa (1ii.98¢), at its
minimum, it is ten years; whereas the lifespan of humans at the
beginning of the cosmic age (prathamakalpika, iii9la) is incalculable:
one cannot measure it by counting in thousands, etc.

sokok

The lifespan of the gods of Kamadhatu is an integral of the length of
a day:
79a-80b. Fifty human years make a day-and-night for the lowest
gods of Kamadhatu, and these gods live a life of five hundred
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years. For the higher gods, double the day and the life. 47

Fifty human days make a day in the life of the Caturmaharajakayikas,
whose lifespan is of five hundred years of twelve month of thirty days. 468
For the Trayastrirh$as, one day equals one hundred human years, and
their lifespan is one thousand years in length; for the Yamas, one day
equals two hundred human years and their lifespan is two thousand
~ years in length; and so on.

But there is no sun or moon above Yugandhara; how is a day of the
gods determined, and how are the gods illumined?

Day and night are marked by the flowers which open or close, like
the kumuda and the padma in the world of humans; by the birds that
sing or that are silent; and by sleep which ends or begins.%?
Furthermore the gods themselves are luminous.

sekok

As for the gods of Ripadhitu and Aripyadhatu:

80b-81d. There is no day and night for the gods of Ripadhatu;
their lifespans are calculated in £4/pas whose number is fixed by
the dimensions of their bodies. In Aripyadhatu, a lifespan of a
thousand £alpas which increases as much. These £alpas are,
from the Parittabhas on, mahakalpas; below, halves. 470

The gods of Rijpadhitu whose bodies are half a yojana in height—
the Brahmakayikas—live a half £a/pa; and thus following to the
Akanisthas, whose bodies are sixteen thousand yojanas in height, and
whose lifespan is thus sixteen thousand &alpas in length.

In Akasanantyiyatana, a lifespan is twenty thousand kalpas in
length; fifty thousand kalpas in length in Vijfiananantyayatana, sixty
thousand alpas in length in Akirhcanyayatana, and eighty thousand in
Naivasarhjfianasarhjfifidyatana or Bhavagra.

But to which Aalpas does this refer: to intermediate kalpas
(antarakalpas),to kalpas of destruction (samvarta), to kalpas of creation
(vsvarta), or to great kalpas (mahdkalpas, iii.89d)?

From the Parittabhas (lower gods of the Second Dhyana) on, they
refer to the great kalpas; below (Brahmapirisadyas, Brahmapurohitas,
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Mahibrahmans) they refer to half great £a/pas. In fact, there are twenty
antarakalpas during which the world is created|: Mahabrahma appears
from the beginning}; then twenty antarakalpas during which the world
lasts; and then twenty amtarakalpas during which the world is
destroyed[: Mahibrahma disappears at the end]. Thus the life of
Mahabrahma lasts sixty intermediate antarakalpas: these sixty make a
kalpa and a half; half a great kalpa (or forty intermediate £alpas) is
considered to be a £alpa.

*okok

What is the length of a lifespan in the painful realms of rebirth?
Let us examine in order the first six hot hells, the last two hot hells,
animals, Pretas, and the cold hells.

82. Insix hells, Sarhjiva, etc., a day and night has the length of the
life of the gods of Kamadhatu; with such days, life as for the gods
of Kamadhatu.

A day in the six hells,—Sarhjiva, Kalasitra, Sarhghata, Raurava,
Mahiraurava, and Tapana,—is equal in this order to the life of the gods
of Kimadhatu, the Caturmahiarajakiyikas, etc.

The damned in Sarhjiva have, like the Caturmaharajakayikas, a life
of five hundred years of twelve months of thirty days; but each of these
days has the length of the total lifespan of the Caturmaharajakayikas.
Same relationship between the damned of Kalasiitra and the Traya-
strirh$as, and between the damned of Tapana and the Paranirmitava-
$avartins.

83a-b. In Pratapana, a lifespan of a half anzapkalpa; in Avici, a
likespan of one antabkalpa.

In Pratapana, a lifespan lasts one half of an antarakalpa; in Avici,
one antarakalpa. 4’

83b-d. The life of animals is one £4/pa in length at most; the life
of the Pretas is five hundred years with its days the duration of a
month.

The animals that live the longest time live one antarakalpa; these
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are the great Naga Kings, Nanda, Upananda, A$vatara, etc. The Blessed
One said, “There are, Oh Bhiksus, eight great Naga Kings who live a
kalpa and who sustain the earth . . .” 472

The days of the Pretas have a length of one human month; they live
five hundred years made up of days of this length.

84. Life in the Arbudas is the time of the exhaustion of a vha, by
taking a grain of sesame every one hundred years; the others by
multiplying each time by twenty. 473

The Blessed One has indicated the length of a lifespan in the cold
hells only through comparisons, “If, Oh Bhiksus, a Magadhan vaha of
sesame of eighty khdris 974 were full¥’> of sesame seeds; if one were to
take one grain each one hundred years, this vé@ba would be empty before
a lifespan of beings born in the Arbuda hell would end: this is what I say.
And, Oh Bhiksus, twenty Arbudas make, Oh Bhiksus, one Nirar-
buda ... " (See above, note 413).

sksksk

Do all beings, whose length of lifespan has just been indicated, live
the full length of this lifespan?

85a. With the exception of Kuru, there is death before their
time. 476

The life of beings in Uttarakuru is fixed; they necessarily live one
thousand years: their length of life is complete. 477 Everywhere else there
is antaramrtys, “death in the course of, in the middle of, a complete life,”
or premature death. Nevertheless certain persons are sheltered from
premature death, namely the Bodhisattva who, in Tusita, is no longer
bound to birth; a being in his last existence [who will not die before
having obtained the state of Arhat];4’8 one who has been the objectof a
prediction by the Blessed One; one who is sent by the Blessed One; 9 a
Sraddhanusarin and a Dharmanusarin (vi.29a-b) [who will not die
before having become a Sraddhadhimuktika and a Drstiprapta]; a
woman pregnant with the Bodhisattva or with a Cakravartin, etc. 480

seskeok
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We have explained the residences and the bodies by measuring them
in terms of yojanas, and lifespans by measuring them in terms of years;
but we have not explained yojanas and years.

These can be explained only through the means of words (néman);
one must then say that it is the limit (paryanta) of words, etc.

85b-c. An atom (paraman), a syllable (aksara), and an instant
(ksana) is the limit of matter, of words, and of time. 48!

A paramapu s the limit of physical matter (r#pa); so too a syllable is
the limit of words, for example, go; and an instant, 82 the limit of time
(advan).

What is the dimension of an instant?

If the right conditions (pratyaya) are present, the time that it takes
for a dbarma to arise; or rather the time that it takes for a dbarma in
progress to go from one paramanu to another paramanu.*®

dekk

According to the Abhidharmikas, there are sixty-five instants in the
time that it takes a healthy man to snap his fingers. 484

85d-88a. Paramdinu, anu, lobarajas, abrajas, sasarajas, avirajas,
goragas, chidrarajas, liksa, that which comes out of the /iks3, yava,
and anguliparvan, by multiplying each time by seven; twenty-
four angulis make one basta; four hastas make one dhanus; five
hundred dhanus make one krosa, the distance a hermitage
should be located; and eight £rofas make what is called one
yofana.*®

[Thus seven paramanus make one apu, and eight apus make a
lobarajas. '

Avirajas signifies edakrajas, and chidrarajas signifies vaayana-
cchidrarafas.

“That which come out of the /ksa” is the ygka.

The author does not say that three argaliparvans make one anguls,
for that is well known. 486]

A hermitage, aranya, should be located one £rosa from a village. 487
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dkk

88b-89c. One hundred and twenty £sanas make one tatksana;
sixteen tatksapas make one lava; we obtain a mubidrta or hour,
an ahordta or one day and night, and a mdsa or month, by
multiplying the preceeding term by thirty; a samvatsara or year,
is of twelve months by adding the #naratras. 4%

One mubdirta equals thirty lavas. Thirty mubdrtas make one day and
night; a night is sometimes longer, sometimes shorter, and sometimes
equal to a day.

There are four months of winter, of heat, and of rain;*° twelve
months which, with the days called #naratras, make a year. The
@inaratras are the six days which, in the course of the year, one should
omit (for the calculation of the lunar months). There is a stanza about
this: “When one month and a half of the cold, hot, rainy season has
elapsed, the learned omit one #nardtra in the half-month that
remains.” 490

Hokok

We have explained the year; we must explain the £a/pa or cosmic
period.

89d. There are different types of kalpa:*!

There is a distinction between a small kalpa (antarakalpa)*?, a
kalpa of disappearance (samvarta),*s? a kalpa of creation (vivarta),and a
great kalpa.

90a-b. A kalpa of disappearance lasts from the non-production
of the damned to destruction of the receptacle world.

The period that extends from the moment when beings cease being
reborn in hell until the moment when the world is destroyed is called a
samwvartakalpa, a kalpa of destruction.

“Destruction” is of two types: destruction of the realms of rebirth,
and destruction of the Dhatu. '

It is again of two types: destuction of living beings, and destruction
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of the physical world.

1. When no being is reborn in hell—even though beings in hell
continue to die—the period of twenty small 2a/pas during which the
world lasts is terminated; and the period of destruction begins.

When not a single being remains in the hells, the destruction of
beings in hell is achieved, and the world has been destroyed to that
extent: if a being of this universe has committed any actions which
should be retributed in hell, the force of these actions causes him to be
reborn in the hell -of another universe not in the process of
destruction. 494

2. So too is the destruction of animals and Pretas. The animals that
reside in the great ocean disappear first; those that live with humans will
disappear at the same time as do humans. 4%

3. Among humans of Jambudvipa, a person enters by himself,
without a teacher, by reason of dbharmat,* into the First Dhyana.
Coming out of this Dhyana, he exclaims, "Happy is the pleasure and the
joy that arise from detachment! Calm is the pleasure and joy that arise
from detachment!” Understanding these words, other persons also
enter into absorption and, after their death, pass into the world of
Brahmia. When, by this continual process, there does not remain a single
person in Jambudvipa, the destruction of the persons of Jambudvipa is
finished.

The same for the inhabitants of Pirvavideha and Avaragodaniya.
The inhabitants of Uttarakuru are incapable of detaching themselves
from Kamadhitu and, as a consequence, of entering into dhyana: they
are also reborn, not in the world of Brahma, but among the gods of
Kiamadhatu.

When a single human being no longer remains, the destruction of
humans is finished, and the world has been destroyed to this extent.

4. The same then holds for the gods of Kimadhitu, from the
Caturmahairijakayikas to the Paranirmitava$avartins, who enter into
dhyana and are reborn in the world of Brahma, and who successively
disappear. When a single god no longer remains in Kamadhatu, the
destuction of Kamadhitu is finished.

5. It then happens, by reason of dbarmata, that a god of the world of
Brahma enters into the Second Dhyana. Coming out of this Dhyana, he
excaims, “Happy is the pleasure and joy that arise from absorption!
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Calm is the pleasure and joy that arise from absorption!” Understanding
these words, other gods of the world of Brahmi enter into the Second
~ Dhyana and after their death, are reborn in the heaven of the
Abhasvaras. When a single being no longer remains in the world of
Brahma, the destruction of beings (sattvasamuvartani) is finished and the
world has been destroyed to that extent.

6. Then, by reason of the exhaustion of the collective action which
has created the physical world, and by reason of the emptiness of the
world, seven suns successively appear,*’ and the world is entirely
consumed from this sphere with its continents to Meru. From this world
thus inflamed, the flame, conducted by the wind, burns the houses of the
world of Brahmai. 48 Even though it is well understood that the flame
that burns these houses is a flame of Rijpadhatu, the destruction of
Kamadhitu has not yet taken hold of Riipadhitu. But it is said that the
flame goes from this world and burns the world of Brahma, because a
new flame arises in relation to the first one.

So too, mutatis mutandss, is the destruction through water and
through wind, which are similar to destruction through fire but which
extend higher. 4%

The period that extends from the moment when beings cease to be
born in the hells until the moment when the physical world has been
destroyed is what is called a samvartakalpa, a kalpa of disappearance.

90c-d. The £alpa of creation lasts from the primordial wind until
the production of hellish beings.

From the primordial wind (pragvdys) until the moment when
beings arise in hells.

The world, which has been destroyed as we have seen, stays
destroyed for a long time—during twenty small 2alpas. There is only
space where the world once was. :

1. When, by reason of the collective action of beings, there appears
the first signs of a future physical world; when some very light winds
arise in space, then this period of twenty small kalpas during which the
world remained destroyed is finished; and the period, also of twenty
small kalpas, during which the world is created, begins.>®

The winds come gradually and, finally, constitute a circle of wind,;
then there arises all of the receptacles as we have just described: a circle
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of water, a sphere of gold, Meru, etc. The mansion of Brahmi appears
first and then all the mansions until those of the Yamas. But this is only
after the circle of wind arises. 30!

The physical world is thus created, and the world is now created to
this extent.

2. Then a being, dying in Abhasvara, is born in the mansion of
Brahma which is empty; other beings, dying one after the other in
Abhasvara, are born in the heaven of the Brahmapurohitas, the
Brahmakayikas, the Paranirmitavasavartins and the other gods of
Kamadhatu; in Uttarakuru, Godaniya, Videha, and Jambudvipa; among
the Pretas and animals; and in the hells. The rule is that the beings who
disappear last reappear first.

When a being is born in the hells, the perlod of creation, of twenty
small kalpas, is finished, and the period of duration begins.

[The first small 2a/pa of the period of creation is used for the
creation of the physical world, the mansion of Brahma3, etc.] During the
nineteen small £a/pas that complete this period, until the appearance of
the beings in hell, the lifespan of humans is infinite in length.

9la-b. A small kalpa, in the course of which a lifespan, from
infinite, becomes a lifespan ten years in length.

Humans, at the end of the period of creation, have an infinitely long
lifespan,; their lifespan diminishes when creation is achieved, until it is
not more then ten years in length (iii.98c-d). The period in which this
diminution takes place constitutes the first small £a/pa of the period of
destruction.

91c-d. The eighteen £alpas which are of augmentation and of
diminution.

A lifespan, which is now ten years in length, increases until it is
eighty thousand years in length; then it decreases and is reduced to a
length of ten years. The period in the course of which this increase and
this decrease takes place is the second small £a/pa.

This &alpa is followed by seventeen similar ones.

92a. One, of augmentation.

The twentieth small ka/pa is only of increase, not of decrease. The
lifespan of humans increases from ten years to eighty thousand years in
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length.
How high, by increase, do these increases go?

92b. They go to a lifespan of eighty thousand. 32

But not beyond. The time required for the increase and the decrease
of the eighteen &alpas is equal to the time that the decrease of the first
kalpa and the increase of the last take. >3

92c-d. In this way then the world stays created for twenty ka/pas.

The world remains created for twenty small £a/pas thus calculated.
As long as this period of duration lasts,

93a-b. During the same length of time, the world is in the
process of creation, in the process of disappearance, and in a
state of disappearance.

The creation, the disappearance, and the period when the world
disappears lasts a total of twenty small £alpas. There are not, during
these three periods, any phases of increase and decrease of lifespan, but
these periods are equal in length to the period during which the world
remains created.

The physical world is created in one small £alpa; it is filled during
nineteen; it is emptied during nineteen; and it perishes in one small
kalpa.

Four times twenty small 2a/pas make eighty:

93c. These eighty make a great kalpa.
This is the extent of a great kalpa.

sk

Of what does a kalpa consist?
The kalpa is by nature the five skandhas.

ke
It is said that the quality of Buddhahood is acquired through

cultivation that last three asamkhyeya kalpas. To which among the four
types of kalpas does this refer?

93d-94a. The quality of Buddhahood results from three of these
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[Rabpas]. =

Of these great ka/pas that we have just defined.

But the word asamkhya (=asamkhyaya) signifies “incalculable;” how
can one speak of three “incalculables?”

One should not understand it in this manner, for, in an isolated
(muktaka) Stitra,>% it is said that numeration is to the sixteenth place.

What are these sixteen places? 507

One, not two, is the first place; ten times one is the second place; ten
times ten (or one hundred) is the third; ten times one hundred (or one
thousand) is the fourth . . . and so on, each term being worth ten times
the preceeding: prabheda (10,000), laksa (1000,000), atilaksa, kots,
madhya, ayuta, mahdyuta, nayuta, mahanayuta, praysia, mahiprayuta,
kanikara, mahdkamkara, bimbara, mahabsmbara, aksobhya, mahdakso-
bhya, viviha, mahaviviba, utsanga, mahotsanga, vihana, mahavibana,
titibha, mahatstibha, hetu, mahabetu, karabha, m8hikarabba, indra,
mahendra, samapta (or samaptam), mahdisamapta (or mahasamap-
tam), gats, mahagats, nimbarajas, mahanimbarajas, miudra, mabamudra,
bala, mahabala, samjiia, mahdésamijiia, vibbita, mahavibhita, balaksa,
mahdbalaksa, and asamkhya.

In this list eight numbers have been lost. %8

A great kalpa successively numbered (=multiplied) to the sixteenth
place is called an asamkhyeya;>% if one begins again, one has a second,
and a third asamkhyeya. An asamkhbyeya [kalpa] does not receive its
name from the fact that it is incalculable.

sekok

But why do the Bodhisattvas, once they have undertaken the
resolution to obtain supreme Bodhi, take such a long time to obtain it?

Because supreme Bodhi is very difficult to obtain: one needs a great
accumulation of knowledge and merit, and of innumerable heroic works
in the course of three asamkhyeya kalpas.

One would understand that the Bodhisattva searches out this Bodhi
so difficult to obtain, if this Bodhi were the sole means of arriving at
deliverance; but such is not the case. Why then do they undertake this
infinite labor?
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For the good of others, because they want to become capable of
pulling others out of the great flood of suffering.

But what personal good do they find in the good of others?

The good of others is their own good, because they desire it.

Who believes this?

In truth, persons devoid of pity and who think only of themselves
believe with difficulty in the altruism of the Bodhisattvas; but
compassionate persons believe in it easily. Don’t we see that certain
persons, confirmed in the absence of pity, find pleasure in the suffering
of others even when it is not to their benefit? In the same way one must
admit that the Bodhisattvas, confirmed in pity, find pleasure in doing
good to others without any egoistic concerns. Don’t we see that certain
persons, ignorant of the true nature of the conditioned #barmas (i.e., the
samiskaras) that constitute their pretended “self,” are attached to these
dharmas through the force of habit, as completely devoid of personality
as these dbarmas are, and suffer a thousand pains by reason of this
attachment? In the same way one must admit that the Bodhisattvas,
through the force of habit, detach themselves from the dbarmas that
constitute the pretended “self,” no longer consider these dharmas as
“me” and “mine,” increase compassionate solicitude for others, and are
ready to suffer a thousand pains because of this solicitude.

In a few words, there is a certain category of persons, who,
indifferent to what concerns them personally, are happy through the
well-being of others, and are unhappy through the suffering of
others. >1% For them, to be useful to others is to be useful to themselves. A
stanza says, “An inferior person searches out, by all means, his personal
well-being; a mediocre person searches out the destruction of suffering,
not well-being, because well-being is the cause of suffering; an excellent
person, through his personal suffering, searches out the well-being and
the definitive destruction of the suffering of others, for he suffers from
the suffering of others.” 51!

*kok

During what periods do the Buddhas appear, during a period of
increase or during a period of decrease?

94a-b. They appear during the decrease to one hundred. 5!



482 Chaprer Three

The Buddhas appear during the period of the decrease of lifespan,
when the length of life decreases from eighty thousand years to one
hundred years in length.

Why do they not appear when life decreases from one hundred to
ten years?

Because the five corruptions (@ywbkasiya, kalpakasiya, klesakasiya,
drstikasaya, and sattvakasaya)>? then become very strong, 514

In the final period of the decrease of lifespan, the length of life (or
dyus) becomes bad, base; being corrupted, it is called a kasdya or
“corruption;” the same for the other corruptions.

The first two corruptions deteriorate the vitality and the means of
subsistance.’'> The next two corruptions deteriorate the good; the
corruption of defilements deteriorate beings through laxity (kémasuka-
hallika); the corruption of views through the practice of painful
asceticism; or rather the corruption of defilement and the corruption of
views deteriorate respectively the spiritual good of householders and of
wanderers.>'¢ The corruption of beings deteriorates beings from the
physical and the mental point of view; it deteriorates their height,
beauty, health, force, intelligence, memory, energy, and firmness.

skekek

During what periods do the Pratyekabuddhas appear?

94c. The Pratyekabuddhas appear in the course of two
periods. 5!

They appear during the period of increase and during the period of
decrease of lifespan. One distinguishes in fact two types of Pratye-
kabuddhas: those that live in a group (vargacirin), [and who also appear
during the period of increase], and those who live like a rhinoceros.>8

a. The first are the ancient Sravakas [who will obtain the first or
second result of the Sravakas under the reign of a Buddha].

According to another opinion, there are also Prthagjanas who have
realized, in the vehicle of the Sravakas, 3! the nérvedhabbagiyas (vi.20);
in the course of a subsequent existence, by themselves, they will realize
the Way. The masters who follow this opinion find an argument in the
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Pirvakathad>®® where they read, “Five hundred ascetics cultivated painful
austerities on a mountain. A monkey who had lived in the company of
- Pratyekabuddhas imitated the attitudes of the Pratyekabuddhas in front
of them. These ascetics then imitated the monkey and, they say, obtained
the Bodhi of the Pratyekabuddhas.” It is clear, say these masters, that
these ascetics were not Aryans, Sravakas; for, if they had previously
obtained the result of the Sravakas, namely liberation from rules and
ritvals (§#avratapar@marsa, v. French trans. p. 18), they would not have

given themselves up later to painful austerities.
" b. The Pratyekabuddhas who are “like a rhinoceros” live alone.

94d. The Rhinoceros by reason of one hundred &a/pas.52!

The Rhinoceros has cultivated for one hundred great £a/pas in his
preparation for Bodhi, [that is, he has cultivated morality, absorption,
and pras#id]. He obtains Bodhi (vi.67) without the help of the teaching
or ggama, but alone.He is a Pratyekabuddha because he himself bnngs
about his salvation without converting others.

Why does he not apply himself to the conversion of others? He is
certainly capable of teaching the Law: he possesses the comprehensions
(pratisamvids, vii.37b): [and even if he does not possess them,] he can
[through his prapidhijiiina, vii.37a] remember the teachings of the
ancient Buddhas. He is no longer deprived of pity, for he manifests his
supernormal power with a view to being of service to beings. 322 He can
no longer say that beings are "unconvertible” in the period in which he
lives, for, in this period—the period of decrease of life—beings can
detach themselves from Kamadhatu by the worldly path. 52 Why then
does he not teach the Law?

By reason of his previous habit [of solitude], he finds pleasure in,
and aspires to absence of turmoil; he does not have the courage to apply
himself to making others understand the profound Dharma: he would
have to make disciples; he would have to conduct the multitude who
follow the current against the current, and this is a difficult thing. Now
he fears being distracted from his absorption and of entering into
contact (samsarga, vi.6a) with humans. 524

*kkk
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95-96. The Cakravartin Kings do not appear when lifespan is
under eighty thousand years in length; they have a wheel of gold,
a wheel of silver, a wheel of cooper, and a wheel of iron; in
inverse order, he reigns over one, two, three, or four continents;
but never-two at once, like the Buddhas; they triumph through
spontaneous default, personal influence, fighting, or the sword,
but always without doing evil. 525

1. The Cakravartin Kings appear from the period when the lifespan
of humans is infinite to the period when their lifespan is eighty
thousand years in length; not when life is shorter, for then the world is
no longer a suitable receptacle for their glorious prosperity.

They are called Cakravartins, because their nature is to reign (r@iyarm
cakrepa vartaystum).3%

2. There are four types of Cakravartin Kings, 5?7 Suvarncakravartin,
Riipyacakravartin, Tamracakravartin, and Ayascakravartin, accordingly
as their wheel (cakra) is of gold, silver, copper, or iron: the first is the
best, the second is almost best, the third is mediocre, and the fourth is
inferior. The Cakravartin whose wheel is iron reigns over one continent,
the Cakravartin whose wheel is copper reigns over two continents, and
$O on.

This is the doctrine of the Prajiiapts.5?8 A Siitra, in fact, speaks only
of a Cakravartin King having a wheel of gold, by reason of his greater
importance, “When, to a king of royal and consecrated race—who, even
in the days of his youth, on the fifteenth day, having washed his head,
having undertaken the obligations of youth, ascends accompanied by
this ministers to the terrace of his palace—there appears in the east the
jewel of a wheel having a thousand rays, a wheel having a rim, having a
hub, complete in all ways, beautiful, not made by the hand of an artisan,
all in gold3?—this king is a Cakravartin King.” 530

3. Two Cakravartins, the same as two Buddhas, do not appear at the
same time. The Siitra says, “It is impossible in the present, or in the
future, for two Tathagatas, Arhats, perfect Buddhas to appear in the
world without one preceding and the other following. It is impossible. It
is the rule that there is only one. And this holds for the Cakravartins as
for the Tathagatas.” 53!

Here a question is raised. What is the meaning of the expression “in
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the world?” Does this mean “in a great Trisdhasra universe” (iii.74), or
“in all the universes?” 532

According to one opinion, the Buddhas do not appear elsewhere
[that is: in two great universes at once] >3 because the coexistence of two
Buddhas would create an obstacle to the power of the Blessed Ones. A
single Blessed One applies himself wheresoever: where a Blessed One
does not apply himself to the converting of beings, other Blessed Ones
do not apply themselves either. Further, we read in the Sitra,
“‘Sariputra, if someone comes and asks you if there now exists someone,
a Bhiksu or a Brahmin, who is equal’*4 to the ascetic Gautama with
regard to Samyaksarhbodhi, what would you answer him?’

“'If someone were to interrogate me thus, Oh Venerable One, I
would answer him that there does not exist now anyone, Bhiksu or
Brahmin, who is the equal of the Blessed One. And why would I respond
in this manner? Because I have heard and understood of the Blessed
One, that it is impossible, both in the present and in the future, for two
Blessed Ones, Arhats, perfect Buddhas to appear in the world without
one preceding and the other following. ” 3

Objection: How then are we to understand what the Blessed One
said in the Brahmasdtra,>3 "1 exercise my power even over a great
Trisahasra universe?”

This text should not be taken literally: it means that without making
an effort (without making a special act of attention), the Buddha sees as
far as this limit. Whén he desires it, his seeing goes wherever he wills it
without limit. 337

According to other schools, the Buddhas appear at the same time,
but in many universes. Here are their arguments. One sees that many
persons apply themselves at the same time to the preparations [for
Bodhi]. Certainly, it is not proper that many Buddhas should appear at
the same time in the same spot (=in the same universe); but, on the
other hand, nothing prevents many Buddhas from appearing at the
same time: thus they appear in different universes. >*¢ The universes are
infinite in number, so even if the Blessed One lives an entire 2alpa, he
cannot go about in the infinity of the universe as he does here; all the
more so if he only lives a human lifetime.

What is this activity of the Blessed One?

He wills that a person’s faculty (faith, etc.)—by reason of such a
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person, of such a place and of such conditions of time, due to the
disappearance of such a defect and to the realization of such a cause,and
in such a manner—if not arisen should arise, and if not perfected should
be perfected.

Objection:But we have quoted the Sitra, “It is impossible for two
Tathagatas to appear in the world without one preceding and the other
following.”

Answer: There is reason to examine if this text refers to one
universe—a universe with its four continents, a great Trisihasra
universe—or to all universes. Let us observe that the rule which
concerns the appearance of the Cakravartin Kings is formulated in the
same terms as those that concern the appearance of the Tathagatas.
Would you deny that Cakravartin Kings could appear at the same time?
If you do not deny this, why not also admit that the Buddhas, which are
the foundation of merit, appear at the same time in different
universes? 33 What is wrong with numerous Buddhas appearing in
numerous universes? Innumerable beings would thus obtain both
temporal well-being and supreme happiness.

Objection: But in this same spirit, you should also admit that two
Tathagatas can appear at the same time in one universe.

Answer:No. In fact, 1. their simultaneous appearance in a universe
would be without utility; 2. the vow of the Bodhisattva is to “"become a
Buddha, a protector of the unprotected, in a world blind and without a
protector;” 3. respect with regard to a single Buddha is greater; 4. greater
also is the haste to conform to his Law: persons know that a Buddha is
rare, and that they will be without a protector once the Buddha is in
Nirvana or when he goes elsewhere. 3%

4. It is by their wheel of gold, silver, etc., that Cakravartin Kings
conquer the earth. Their conquest differs according to the nature of their
wheel. 341

A Cakravartin King with a golden wheel triumphs through
pratyudyana. Lesser kings 342 come towards him, saying, “Rich districts,
flourishing, abundant in living things, full of men and sage men3$—
may Your Majesty deign to govern them! We ourselves are at your
orders.”

A Cakravartin King with a silver wheel goes towards them himself,
and then they submit to him.

A Cakravartin King with a copper wheel goes to them; they make
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preparations for resistance, but they submit to him..

A Cakravartin King with an iron wheel goes to them; they brandish
their arms, but then they submit to him.

In no case does a Cakravartin King kill.

5. Cakravartin Kings cause beings to enter the path of the ten good
actions (Rarmapatha, iv.66b).># Also, after their death, they are reborn
among the gods.

6. The Sutra says, “When Cakravartin Kings appear in the world,
the seven jewels also appear: a wheel, an elephant, a horse, a treasure,
women, a treasurer, and a military advisor.” >4 Do these jewels which
are living beings,—the jewel of elephants, etc,—arise through the
actions of others?

No. A being accumulates actions which should be retributed by a
birth related to a Cakravartin King, by a birth as a jewel of an elephant,
etc.: when a Cakravartin King appears, his own actions make this being
arise.

7. There are many differance between the Cakravartin Kings and
other men, notably that these Kings possess, like the Buddha, the
thirty-two marks of the Mahapurusa. >4

97a. But the marks of the Muni are better placed, more brilliant,
and complete.

But the marks of the Buddha outweigh those of the Kings in that
they are better placed,’#’ more brilliant, and complete.

*kkk

Did humans have kings at the beginning of the ka/pa?
No.

98. In the beginning, beings were similar to the gods of
Riipadhatu; then, little by little, through attachment to taste, and
through laziness, they made provisions and attributed parts to
themselves; a protector of the fields was, by them, retributed. 548

Humans at the beginning of the cosmic age34 were similar to the
beings of Rapadhiatu. The Siitra says, “There are visible beings, born of
the mind, havingall their members, with complete and intact organs, of
fine figure, of beautiful color, shining by themselves, travelling through
the air, having joy for ther food, and living a long time.” 550
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Yet there appeared the “juice of the earth,” the taste of which had
the sweetness of honey. One being, of greedy temperament, having
perceived the smell of this juice, took pleasure in it and ate it; the other
beings then did the same. This was the beginning of eating by mouthfuls
(kavadikara, iii.39). This eating made their bodies become coarse and
heavy and their luminosity come to anend: and then darkness appeared.
And then there appeared the sun and the moon.

Because of the attachment of beings to taste, the juice of the earth
gradually disappeared. Then prthiviparpataka’s! appeared, and beings
attached themselves to it. Przhiviparpataka disappeared and a forest
creeper appeared and beings then became attached to it. This creeper
disappeared and then rice grew, unworked and unseeded: this rice, a
coarse food, gave forth waste: beings then developed organs of excretion
and sexual organs; they then took different forms. Beings with sexual
differences, by reason of ther previous habits, were seized by this
crocodile which is wrong judgment; they conceived an active desire for
pleasure and so had sexual intercourse. It is from this moment on that
the beings of Kamadhatu were possessed by the demon which is
craving.

One cut rice in the morning for the morning meal, and in the
evening for the evening meal. One being, of lazy temperament, made
provisions. The others imitated him. With provisions arose the idea of
“mine,” the idea of property: then the rice, cut and recut, stopped
growing.

Then they distributed the fields. One was the owner of one field; one
seized the goods of another. This was the beginning of robbery.

In order to prevent robbery, they came together and gave a sixth
part to an excellent man in order that he protect the fields: this man was
given the name &setrapa or guardian of the fields, and, as he was a
ksetrapa, he received the name of ksatriya. Because he was very
esteemed (sammata) by the multitude (mahijana), and because he
charmed (ra#%) his subjects, he became the Rija Mahasarhmata. 552 This
was the beginning of dynasties.5’3

Those who abandoned the householder's life received the name of
Brahmins.

Then, under a certain king, there were many bandits and thieves.
The king punished them by the sword. Others said, “We have not
committed such actions,” and this was the beginning of lying.
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98c-d. Then, through the development of the courses of action,
life shortened to a length of ten years. 554

From this moment on, the bad courses of action, murder, etc.,
increased and the lifespan of humans became shorter and shorter. It was
reduced, finally, to a length of ten years.

There are thus two dharmas: attachment to taste and laziness which
are the beginning of this long degeneration.

dkk

A small kalpa terminates when a lifespan is ten years in length.
What happens then?

99. The kalpa terminates through iron, sickness, hunger, which
last respectively seven days, seven months, and seven years. 55

The end of the £alpa is marked by three calamities. 336

1. In the period when the £a/pa draws to its end, their lifespans
being reduced to ten years in length, persons, full of forbidden craving
and slaves of unjust greed, profess false doctrines. The spirit of
wickedness arises in them: they conceive thoughts of hatred; as soon as
they see one another, as a hunter who sees game, everything that falls
into their hand,—a piece of wood, aconite plants,—becomes a sharp
weapon, and they massacre one another.

2. In the period when the £4/pa draws to its end, their lifespans
being reduced to ten years, persons, full of forbidden craving and slaves
to unjust greed, profess false doctrines. Non-human beings (Pi$acas,
etc.) emit deadly vapors, from whence incurable sicknesses arise by
which humans die.

3.In the period when the ka/padraws to its end. . . the heavens cease
to rain, from whence three famines arise, the famine of the boxes
(caficu), the famine of the white bones, and the famine when one lives
by tokens. 557

The famine of the boxes is called this for two reasons. What is today
a samudgaka, was in this period called cafica; and caficu is the same as
cafica.>>® Persons, overwhelmed with hunger and weakness, die allina
group; and, with a view to being useful to persons of the future, they
place seeds in a caficu. This is why this famine is called caficw.
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The famine of the white bones is called this for two reasons. Bodies
become dry and hard, and when they die, their bones soon become
white. Persons gather up these white bones, boil them and drink
them. 559

The famine of tokens is called this for two reasons. Beings, in
houses, eat according to the indication of tokens, “Today it is the turn of
the master of the house to eat; tomorrow it is the turn of the mistress of
the house . . .” And, with the tokens, persons search out grains in the
empty earth; they are boiled in much water, and drunk. 360

Scripture teaches that person who have, for a single day and night,
undertaken abstention from murder, or have given one myrobalan fruit
or a mouthful of food to the Sangha, will not be reborn here in this world
during the period of knives, sickness, or famine.

4. How long a time do these periods last?

Killing lasts seven days, sickness lasts seven months and seven days,
and famine last seven years, seven months and seven days. The
conjunction ¢z (“and”) in the stanza shows that one must add the
different lengths of time.

sk

The continents of Videha and Godaniya do not know the three
calamities: yet wickedness, bad color and weakness, and hunger and
thirst reign therein when Jambudvipa is overwhelmed by knives,
sickness, and famine.

sk

We have described destruction by fire, and have said that the other
destructions are accomplished in a similar manner.

100a-b. There are three destructions: through fire, water, and
wind. 561

When all beings have disappeared from the lower physical worlds,
having come together in a dhyina heaven, the destructions take place:
through fire, by reason of the seven suns; through water, by reason of
the rain; and through wind, by reason of the disorder of the wind
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element. The effect of these destructions is that not one atom of the
destroyed physical world remains.

sokok

[Here arises the problem of a whole and its part (svayavin,
avayava), of a substance and its qualities (gunin, guna), iii49d].

Certain non-Buddhist masters—[Kanabhuj, etc.]—say that the
atoms are eternal, and that, as a consequence, they remain when the
universe is dissolved. In fact, say these masters, if it were otherwise,
coarse bodies would arise without cause (abetuka).

[The Buddhists:] But we have explained (iii.50a) that the seed of a
new universe is wind, a wind endowed with special powers which have
their beginning in the actions of creatures. And the instrumental cause
(némitta) of this wind is the wind of Ripadhatu’6? which is not
destroyed. Further; a Siitra of the Mahi$asakas says that the wind brings
the seeds’6? in from another universe.

[The VaiSesikas:] But even if the seeds were so brought in, we do not
admit that gross bodies,—shoots, stalk, etc.,—arise from a seed, from a
stalk, etc.[: for seeds, shoots, etc., are merely néimittakirana, instru-
mental causes, not semavayskarana, material cause];’* we say rather,
that the shoot, etc., arises from its parts,and that these parts arise in turn
from their parts, and so on to the most minute parts which arise from
the atoms.

[The Buddhists:] What then is the efficacy (samarthya: use,
purpose) of a seed with regard to its shoot?

[The VaiSesikas:] The seed has no efficacy with regard to the
~eneration (janana) of the shoot, except that it provokes the aggrega-

on of the atoms of the shoot. It is impossible in fact for a certain thing
to arise from a thing having another nature: if such generation were
possible, there would be no rule in generation. [One could then make
mats out of cotton threads].

[The Buddhists:] No. Different does come from different, but
according to certain rules, as sound arises, or the products of cooking, etc.
[Sound arises from striking, which is different in nature from sound, but
not different from everthing that is different from sound.] The
potentiality (§a4¢5) of all things is determined.
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[The VaiSesikas:] Your examples are not valid. We admit that
gunadbarmas or attributes (sound, etc.) arise either from that which is
similar or from that which is different (sa72yo0ga, etc.); but this does not
hold in the same way for dravyadharmas (or substances) which arise
from the similar things. 365 It is thus that v#rapa threads,—and not other
threads—give rise to a mat, and that only cotton threads give rise to
cotton cloth.

[The Buddhists:] Your example does not prove this, for it is not,
itself, proven. You say that a thing arises from a similar thing, since a
mat arises from virapa threads: but, a mat is the virapa threads
themselves disposed in a certain manner and which take the name of
mat; cloth is threads disposed in a certain manner. In the same way a
row of ants is only ants.

[The Vaiéesikas:] How do you prove that cloth is not a thing distinct
from threads?

[The Buddhists:] When an organ (of sight or touch) is in relation
with a thread, the cloth is not perceived. Now, if the cloth exists [created
by each thread,] why would it not be perceived? You say that the cloth
does not exist, integrally, in each thread: this is to acknowledge that the
cloth is only the collection of its parts which are each constituted by a
thread: for how would you prove that the parts of a cloth are a thing
other than the threads? You say that the cloth exists integrally in each
thread, but that one does not perceive it in each thread because the
perception of the cloth supposes a union of the organ and the cloth in
such a way that the numerous creative elements of the cloth are
perceived: in this hypothesis, it would suffice to see the fringe in order to
see the cloth. You say that, if one does not see the cloth when one sees
the fringe, it is because the central parts, etc., are not in relation with the
organ: this is to admit then that one would never see the cloth, for the
central parts and the extremes which are supposed to create the cloth are
not perceived together. You say that they are perceived successively: this
is to acknowledge that the whole (the entity cloth, svayavin) is not
perceived; and this is to acknowledge too that the idea of cloth or of mat
has for its sole object the parts of the cloth or the mat. How do we have,
from all evidence, the idea of a circle from the circle formed from the
circular trajectory of a brand? Further, cloth cannot be a thing other than
thread, for, in the hypothesis where it would be otherwise, when the



The World 493

threads are different in color, different in nature, and different in
disposition, one could not attribute either color, or nature, or disposition
to the cloth. You say that the cloth is different in color: this is to
acknowledge that different creates different; further, to suppose that
one of the sides is not variegated, in looking at it one would not see the
cloth, but rather would see it “variegated.” But do you dare say that the
cloth, made of threads of different dispositions, is of different
dispositions? It would be truly too diverse to be an entity! Consider again
the entity which is the light of fire: its heating and illuminating power
varies from beginning to end; one cannot recognize in it either color or
tangible qualites.

[The Vaisesikas: But if the “all,” cloth, is not distinct from its “parts,”
and if the atoms, not perceptible to the organs, do not create a coarse
body perceptible to the organs—a body distinct from the atoms—then
the world is invisible: but one can see a cow.]

[The Buddhists:] For us, the atoms, although suprasensible, become
sensible when they come together: the Vaifesikas also attribute the
power to create coarse bodies to the united atoms; the factors of visual
consciousness should be united in order to produce a consciousness; and
persons who suffer from ophthalmia see masses of hair, not hairs one by
one.

[The author having refuted the doctrine of a whole, svayavin,
distinct from its parts, svayava, now refutes the doctrine of substances,
gunin, distinct from their attributes, guna).

[The Buddhists:] What one understands by atom (paramanu) is
physical matter (r%pa), etc.; it is thus certain that atoms perish at the
destruction of the universe.

[The VaiSesikas:] An atom is a thing in and of itself (dravya); a thing
in and of itself is distinct from physical matter, etc.;66 and physical
matter can perish without an atom perishing,

[The Buddhists:] The distinction between a thing and its attributes
is inadmissible: for no one distinguishes, “This is earth, water, fire: these
are the attributes of earth, namely, its color, its taste, etc.” And yet you
affirm that a thing, earth, etc,, is perceptible to the eye, etc. [Thus you
cannot say that one does not perceive it because it is suprasensible].
Further, when wool, cotton, opium juice, or incense is burned, one no
longer has the idea of wool, cotton, etc., with regard to its ashes: thus the
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idea has for its object, not a thing in and of itself whose color would be an
attribute, but its color, its taste, etc. 3’ You say that, when an unfired clay
jug has been submitted to the action of fire, we say that it has always
been the same jug; and that, as a consequence, the jug is a thing other
than its color, that it stays the same even though its color changes. But, in
fact, if we were to recognize the unfired jug in the fired jug, it is because
its figure remains similar: as one recognizes a row of ants. In fact, who
would recognize the jug if one does not see in it certain characteristics
observed initially?
Let us here stop this discussion of these infantile theories.

koK

What is the upper limit of the destructions?

100c-101d. Three Dhyanas, beginning with the second, are, in
order, the top of the destructions; by reason of the community of
the nature of destructions and the vices of the first three
Dhyinas. As for the Fourth Dhyana, no destruction, by reason of
its non-agitation: this is not that it is eternal, for its mansions are
produced and perish along with the beings who live therein.

1. The Second Dhyana is the limit of the destruction by fire:
everything below it is burned; the Third Dhyana is the limit of the
destruction by water: everything below it is dissolved; the Fourth
Dhyana is the limit of the destruction by wind: everything below it is
dispersed. "“The top of the destruction” is the name of that which
remains when the destruction is finished.

The heaven of the First Dhyana then perishes by fire: in fact, the
vice or imperfection of the First Dhyina is viarka-vicira; these burn the
mind and are thus similar to fire. The Second Dhyana perishes by water:
in fact, it has joy for its vice. This, being associated with physical
well-being, rends the body soft and flabby: it is similar to water. This is
why the Sitra teaches that the sensation of suffering is destroyed by the
suppression of all solidity of the body. 368 The Third Dhyana perishes by
wind: in fact, it has inbreathing and outbreathing, which are wind, for its
vice.
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The external vices of a Dhyana (that is, the calamities which destroy
a Dhyina heaven) are of the same order as the internal vices which
affect the person who has entered into this Dhyana. (See viii. French
trans. p. 126).5¢

2. Why is there no destruction by the earth element as by the fire
element, etc.?

What one calls the physical world is earth, and as a consequence can
be opposed by fire, water, and wind, but not by earth itself.

3. The Fourth Dhyana is not subject to destruction, because it is free
from agitation. The Buddha said in fact that this Dhyana, being free
from internal vices, is non-movable (énefya). 37° The external vices have
thus no hold on it and, as a consequence, it is not subject to destruction.

According to another opinion, the non-destruction of the Fourth
Dhyana is explained by the force of the Suddhavasakayika gods whose
abode it is. These gods are incapable of entering into Ariipyadhatu, and
are also incapable of going elsewhere [to a lower sphere].>”!

The receptacle world of the Fourth Dhyana is not eternal, but by this
fact, it does not constitute a “sphere;” like the stars, it is divided into
diverse residences; these different mansions, the abodes of beings, arise
and perish with these beings. (Vibhasa, TD 27, p. 692b19).

skokesk

What is the order of succession of these three destructions?

102. Seven by fire, one by water; and when seven destructions by
water have thus taken place, seven by fire followed by the
destruction by wind.572

After seven series of seven successive destructions by fire, de-
struction is then done seven times by water; the eighth series of seven
destructions by fire is followed by one destruction by wind. The physical
worlds, in fact, last by reason of the duration of the gods who are reborn
therein by the force of their absorptions. There are fifty-six destructions
by fire, seven by water, and one by wind: this is what justifies the
declaration of the Prajfiipti>73 that the Subhakrtsna gods live sixty-four
kalpas. (iii.80d).

skeksk
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1. According to Buddhaghosa (A#thasdling, 62), Kimadhatu is made up of four bad realms of rebirth
(hellish beings, animals, Pretas and Asuras, see iii. 42), humans and the six classes of gods: in all
eleven divisions (padesa).

The six gods of Kamadhitu (Burnouf, Introduction, 603, 608; Hastings, article, “Cosmogony
and Cosmology”; names explained in the Vyakhya) are an old list, sometimes reduced to five names
(Trayastririsas . . . Paranirmitavaavartins subject to Mara, Samystta, i.133). [Each category has
chiefs or a king, Anguttara, iv.242.] Above there are, in Digha, i.215, the Brahmakayikas and
Mahibrahmai; in Ariguttara,i.210, the Brahmakiyikas and the higher gods; in Mahiniddesa, 44, the
Brahmakayikas. (See below, note 4).

The Vyakhyi explains the words naraka, etc. First opinion: from the root ny (naye, Dhatupatha,
1.847), “Beings are led there by transgression”; second opinion: from the root r (gatéprapanayoh or
gativiSesanayos [the reading of the Vyakhya), 1983, vi.111) preceeded by a negation; third opinion:
from ram, raflj, “beings do not rejoice therein”; fourth opinion, that of Sarhghabhadra, “Beings do
not obtain (r = prap) protection there.”

- 2. Vyakhya: All of the Dhyanas belong to the three realms, corresponding to weak, medium, and
strong absorptions: thus the Fourth Dhyana contains the stage of Anabhrakas, Punyaprasavas,
Vrhatphalas. But a strong absorption of the Fourth Dhyana can be mixed with an andsrava
absorption (as explained in vi.43); from whence there are five new places: Avrhas, etc. The Fourth
Dhyéna is thus made up of eight stages.

3. We are reminded of the four bhav@ppattis of Majjhima, iii.147: the Parittibhas gods, the
Appamianibhas gods, the Sarikiligthabhas gods, and the Parisuddhabhas gods.

4. This is the opinion of the Bahirde$akas (Vyakhya) or the Pascatyas (Vibhasa, TD 27, p. 509a22),
“the Westerners.” This refers to the masters in Gandhara. In this country, there are some
Sautrintikas, but when the Vibhdsa speaks of Pascityas, it means the extra-Kashmirian
Sarvistivadins, or those of Gandhira,

The Mahavystparts has four names for the First Dhyana: Brahmakayikas, Brahmaparisadyas,
Brahmapurohitas, and Mahabrahmanas. From whence, according to Georgy, and Hodgson, there
are four distinct heavens; Remusat and Burnouf (Introduction, 608) have discussed their various
sources. In the Kosa the Pirisadyas are omitted, and Brahmakayikas are the inferior class.
Elsewhere (iii.5a, etc.) Brahmakayikas is the generic name for all the gods of the First Dhyana, of all
of gods of the world of Brahma.

Vyakhya: He is called Brahma, because he is produced by broad, large (brhat) roots of good.
Who is he? He is called Mahabrahmsi. He is great, mahdn, because he has attained the intermediate
dhyana (viii.23); because he is bor<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>