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PREFACE TO THE SECOND EDITION

As stated in my preface to the first edition published in 2002, this book
was originally intended as an outline of the Sarvastivada doctrines.
It mainly grew out of the outlines and notes that I have given in
the past years to my students at the Postgraduate Institute of Pali and
Buddhist Studies, University of Kelaniya. Some of these outlines were
also distributed to students at the Department of Religious Studies,
University of Calgary when I served there as the Numata Professor
of Buddhist Thought in winter, 2002. In response to the need of my
students, I had also been elaborating on different parts of these outlines
and notes at different times. The result was this book which now comes
to be entitled “Sarvastivada Abhidharma”.

Chapter Five on “Sarvastitva and Temporality” was adapted from
anessay of mine which was first included in the appendix of
my Entrance to the Supreme Doctrine (Colombo, 1998) as “The Theory
of Sarvastitva”, and subsequently slightly revised and published as
“Sarvastitva and Temporality: The Vaibhasika Defence” in the Journal
of the Postgraduate of Pali and Buddhist Studies, vol. 1, 1999.

If some chapters appear more terse and succinct compared to others,
it was because the original outlines were used at different times with
somewhat different emphases for the different classes, and were not
planned as a single project from the beginning. I would have liked to
postpone and elaborate further on these outlines in the little leisure
that I have, to improve on the material presented herein. However,
in view of the fact that there is hardly any book available in English
dealing comprehensively with the doctrines of the Sarvastivada,
I have decided to bring out this publication at this juncture, in spite
of its many imperfections. I look forward to the not too distant future
when I shall be able to find sufficient time to offer a more carefully
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revised edition for the students of Abhidharma who I hope will find this
book useful for their studies. In the past several years of my teaching,
I have also discussed various Abhidharma controversies; and some
of these discussions have been published in academic journals. It is
my belief that these controversies can offer us much insight into the
abhidharma thought system as a whole, and help us importantly to gain
a proper perspective of the development in Buddhist thought in general
— the period of the Abhidharma schools being one of the most creative
phases of this development in India. I have, however, with one or two
limited exception, refrained from incorporating these discussions into
this book as most of them are rather lengthy. It is my intention to have
them summarized and integrated in a book form to be published as
a sequel to the present book on another occasion.

I'suggest that this book be used together with my Entrance to the Supreme
Doctrine to which I have referred quite frequently. However, readers
should take note that I have in this present publication changed some of
my earlier rendering of the Sanskrit technical terms; a notable example
is ‘activity’(TEF zuo yong) for karita and funtion (Z#8 gong neng) for
Vriti, vyapara, etc.

I would like to take this opportunity to express my deep gratitude
to Professor Y. Karunadasa for his constant encouragement to
my Abhidharma studies, and moral support in my times of difficulties
in Sri Lanka. I am also grateful to Venerable Bhiksuni Chun Yi for
spending several sleepless night carefully going through the entire proof
of this book excepting the last chapter; to Venerable Dhammapala for
proof-reading part of the book; and to Venerable Bangladesh Bhaddiya
Tanchangya for generating the index, and checking through again
part of the final proof. Venerable Bangladesh Assaji Tanchangya and
Mr. W. Sugath Chandra must also be thanked for helping at the final
stage of the preparatory work.
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In this second edition, I have added a chapter (10) on the theories of
knowledge of the Sarvastivada and the Sautrantika. Some minor
adjustments have also been made in a few places. I must thank
my disciples, Ven. Bhaddiya Tanchangya, Ven. Dhammadipa (Joyadip
Tanchangya) and Ven. Dhammarakkhita Barua, for their devoted effort

in proof-reading and generating the index of this new edition.

KL Dhammajoti (J576)
22" July 2004, Mulleriyawa
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PREFACE TO THE THIRD EDITION

This edition is a substantial revision of the second edition published
in 2004. 1 have elaborated on numerous points in the chapters,
and incorporated relevant material from several papers I have published
in journals. In addition, I have prepared a glossary of the Sanskrit terms
occurring in the book, which may otherwise scare away those readers
unfamiliar with the Sanskrit language. The whole revision process,
however, was constrained within the time frame of some two and a half
months during this summer vacation, and there is no doubt that further

revision and addition is to be desired.

I believe that this edition is stylistically much more presentable and
free from typological and English errors compared to the previous two
editions. This is largely due to the tireless proofreading effort — with
numerous suggestions and criticism — of Ven. Gelong Lodr6 Sangpo
and Gelongma Migme Chodron, both members of the Chokyi Gyatso
Translation Committee at the Gampo Abbey Monastery, Canada.
I must therefore record my deep appreciation for these two venerables.
Whatever stylistic imperfection still remains is due to my own obstinacy
and oversight.

My special thanks are also due to my student, Liza Cheung, for her
equally tireless effort in the proof-reading process. At the Centre, she has
been overseeing the various aspects of the whole revision process,
working from early morning till late night. She was also responsible for
extracting the Sanskrit terms for inclusion in the glossary. My thanks
are also due to my students, Ven. Huifeng, Alan Mok and Aosi Mak;
the former two, especially for the difficult task of generating the index,
the latter, especially for drawing and revising the charts throughout
the whole book. Other students who had helped in one respect or another
of the publication project include Sandra Lam, Ven. Chandaratana,
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Ven. Zhen Jue and Francis Kwan. I am also grateful to Sandra for
looking after me in various ways, in spite of her engagement with our
Abhidharma Dictionary project.

My thanks are also due to Professor CF Lee, Ven. Dr. Jing Yin, Ven. Hin
Hung and other members of the Li Chong Yuet Ming Buddhist Studies
Fund of the Li Ka Shing Foundation, for accepting this book as the first
English book of the publication series of the Centre of Buddhist Studies,
University of Hong Kong.

Finally, and most importantly, I'd like to express my deep gratitude for
Venerable Dr. Yin Shun and Professor Y. Karunadasa for encouraging
me to embark on my Abhidharma studies, and the profound inspiration
that I have derived from them.

KL Dhammajoti {56
August 2007, Hong Kong
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DS$ *Dharma-skandha-Sastra, FIBLEERE LR 3, T no. 1537.

EnB Encyclopaedia of Buddhism. Ed., Malalasekera, GP (Colombo, 1961).
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Meélanges Chinois et Bouddhiques, I’Institute Belge des Hautes Etudes
Chinoises, Bruxelles

*Mahaprajiiaparamita-upadesa, K&, T no. 1509.
*Abhidharma-mahd-vibhasa-sastra, FINLEERE KMEEIDEE, T no. 1545.
*Abhidharma-nyayanusara, FIBGEBNEEIRGE, T no. 1562.
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The Pali Text Society, London.

Paricavastuka-vibhasa-sastra, T no. 1555.

Samyutta Nikaya.

Samyuktagama, FEFIE, T no. 98.

*Satyasiddhi-Sastra, JE #, Chinese tr. by Kumarajiva.
= Bib. no. 81.

Sarva-darsana-samgraha = Bib. no. 31.
Abhidharma-sangiti-paryaya-sastra, FIBGERE R R, T no. 1536.

*Vijfiaptimatrata-siddhi, FME ik, compiled by Xuan Zang, T no. 1585.
= Bib. no. 75.

Bib. no. 170.

Sanskrit text of Sthiramati’s Trimsika Vijiiaptimatrata (-siddhi) (= Siddhi)
= Bib. no. 40.

Bib. no. 33.

*Abhidharma-samaya-pradipika-sastra, FIMGEER TR, T no. 1563.
Bib. no. 242.

Taishé Shinshu Daizokyo, RIEAJEA. Ed., Takakusu, J. 1924—1932.

X1



Tatia
TA(U-J)
TSP

zY

uda
Vim$
Vism
VKS$
Vy
YBS
W

SARVASTIVADA ABHIDHARMA

Bib. no. 230.
Bib. no. 218.
Tattvasamgraha-parijika = Bib. no. 36.

Selected Chinese Tripitaka Texts, #22. Ed., Ou Yang Jian. (Nanking,
1930—1945).

Udana Atthakatha (Paramatthadipani).

Vimsatika Vijiaptimatratasiddhi = Bib. no. 40.

Visuddhimagga. Ed., Kosambi, D (Bombay, 1940).
Abhidharma-vijiana-kaya-sastra, FIMLERE RS 3, T no. 1539.
Sphutartha Abhidharmakosa-vyakhya of Yasomitra (= Vyakhya ) Bib. no. 9.
Yogdacarabhiumi $astra of Asanga, SAMATHEEE, T no. 1579.
EAIMBBCURR, Vol. I (Bejing, 1995).

xii



1. Abhidharma
Its Origin, Meaning and Function

1.1.  Origin of the abhidharma
1.1.1.  Origin according to tradition
1.1.2.  Historical origin

1.2.  Definitions of abhidharma

1.3.  The soteriological function of the abhidharma

1.1. Origin of the abhidharma
1.1.1. Origin according to tradition

Traditionally, the abhidharma-pitaka is given as the last of the
tripitaka-s whose order is: vinaya, sitra, abhidharma — or siitra,
vinaya, abhidharma in the northern tradition. This very probably reflects
the historical fact that the abhidharma texts were evolved and compiled
as a pitaka later than the other two. This same fact is also discernible in
the ancient triple designations given to the specialists of the Buddhist
Canon — vinaya-dhara, sitra-dhara, matrka-dhara. Significantly, the
third term in the list has, instead of abhidharma, the term matrka (Pali:
matika), meaning a matrix in the form of a list summarily enumerating
topics to be elaborated upon. This suggests that at the earlier stage, the
study of these matrka-s had served as a major basis for the development
of the abhidharma-pitaka. (See below).

It is possible that most of the so-called Hinayana schools in India
possessed their own sets of tripitaka. Unfortunately, most of these
tripitaka texts are no longer extant. As far as the canonical abhidharma
texts are concerned, we are now in possession of only two complete
sets: the seven texts of the Theravada preserved in Pali, and the seven
Sarvastivada texts in Chinese translation. Of the latter, however, the
Prajiiapti-$astra (PjS) is only a partial translation; a fuller version is
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preserved in the Tibetan (sce infra, § 4.1.1.3). It is in the abhidharma
treatises — comprising commentaries, sub-commentaries and compendia
besides the canonical texts — that these Hinayana schools gradually
defined and articulated their distinctive doctrinal positions. While it is a
fact that the extant vinaya- and sitra-pitaka-s can no longer claim to be
the pristine words of the Buddha, much as we would like, the sectarian
coloring within these two collections are by and large marginal
compared to that in the abhidharma texts — a well-known fact borne
out by comparative studies of the extant Pali nikaya and the Chinese

agama texts.

According to the Theravada tradition, Sariputra transmitted the
abhidhamma to the disciples. All of the seven canonical abhidhamma
texts are said to be by the Buddha, the first abhidhammika.!' The Buddha
first taught it to the gods in the Thirty-three (tava-timsa)-Heaven;
and it was studied and transmitted through Sariputra by a succession of
teachers.?

The Sarvastivada tradition, on the other hand, accepts that their canonical
abhidharma works were compiled by the disciples. Nevertheless, like the
Theravada, ittoo maintains that the Buddha is the real author; the compilers
simply gathered up and re-arranged His dispersed teachings:

Without the exposition of the abhidharma, the pupil is unable to examine
the dharma-s. However, it was spoken by the Fortunate One in a dispersed
manner. The Venerable Katyayaniputra and others, having collected it,
established it [as the abhidharma] — just as the Venerable Dharmatrata
made the Udana-varga [by collecting the scattered sayings of the Buddha].
(na hi vinabhidharmopadesena Sisyah Sakto dharmdn pravicetum iti/
sa tu prakirna ukto bhagavata/! bhadantakatydyaniputraprabhrtibhih
pindikrtya sthapito bhadanta-dharmatratodana-vargiya-karanavat //)°

The Abhidharma-mahavibhasa (MVS) likewise speaks of
Katyayaniputra compiling what the Buddha had spoken in the siitra-s.
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It further declares:

The abhidharma was originally the words of the Buddha; it is only the
compilation of the Venerable [Katyayaniputra]. Moreover, whether they
are the Buddha’s or the disciples’ words, [so long as] they do not contradict
dharmata, the Bhagavat allowed all of them to be studied (lit: upheld) by
the bhiksu-s. Accordingly, the Venerable made the compilation from what
he had heard from the line of tradition or from his examination through the

power of his resolution-knowledge (pranidhi-jiiana).

The 5™ century C.E. orthodox Vaibhasika master, Samghabhadra,

speaks in the same vein:

...the Buddha first expounded the abhidharma Himself. Without the
Buddha’s exposition, the great disciples, Sariputra and others, would
not have been capable of the proper investigation into the characteristics
of the dharma-s. ... [The compilation of the Buddha’s dispersed
abhidharma teachings] by Venerable Katyayaniputra and others ... was
like the collective compilation (samgiti) of the vinaya and the sitra-s
by the Venerable Mahakasyapa and others. The two pitaka-s, sitra and
vinaya, were compiled in accordance with the words; it was only the
abhidharma-pitaka that was compiled in accordance with the meanings.
... The compilation of the abhidharma in accordance with the Buddha’s
noble teachings was permitted by the Buddha and can therefore be called
the Buddha’s words.*

1.1.2. Historical origin

In all probability, the abhidharma has its origin in the siitra-s. However,
the term abhidharma — although occurring, often alongside abhivinaya,
in the siitra-s — does not refer to the abhidharma texts constituting the
third pitaka, for in the siitra-s the meaning of abhidharma seems to be
‘about the dhamma’, or ‘the profound doctrines’ (of the Buddha).
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The following types of sitra-s are particularly noteworthy as having
features which contributed to the development of the abhidhammal
abhidharma in the later specialized sense, all aiming at unfolding and
clarifying the Buddha’s profound teachings:

(a) Those featuring abhidharma-katha@ — a solemn dialogue between
two bhiksu-s concerning the spiritual path; others listening are not
permitted to interrupt. An example is the Mahagosinga-sutta:® Sariputta
asks Ananda, Anuruddha, Revata, Maha Kassapa and finally Maha
Moggallana in turn what kind of bhikkhu could enhance the brilliance
of the Gosinga-salavana-daya which is delightful in the moon-lit night.
Moggallana replies: “Here, friend Sariputta, two bhikkhu-s engage in
an abhidhamma-katha, and each, being questioned by the other, answers
without floundering, and their discussion proceeds in accordance with
the Dhamma. Such kind of bhikkhu-s could illuminate this Gosinga-
salavana-daya.” The 6™ century Theravada commentator, Buddhaghosa,
in fact, links dhammakathika with abhidhamma. (Atthasalini, 25)

(b) Those featuring vedalla (Skt. vaidalya): Derived from Vdal meaning
to ‘crack’/‘open’, this feature signifies the extensive unraveling of the
profound doctrinal meanings that have been hidden. In form, it consists
of a question and answer session on doctrinal matters with a scope
apparently broader than that in abhidhamma-katha — either between
the Buddha and the fourfold disciples (with others listening) or among
the disciples themselves. Vedalla-katha is also sometimes juxtaposed
to abhidhamma-katha;® e.g., the Maha-vedalla-sutta’ where Maha-
kotthila questions and Sariputta answers; the Culavedalla-sutta® where
Visakha questions, Dhammadinna answers.

In the Theravada classificatory scheme of the Buddha’s nine-fold
teachings (navanga-satthu-sasana), vedalla occurs as the last member,
which may suggest that it came to be incorporated into the scheme at
the time of the evolution of abhidharma into the genre of which it was
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considered to correspond. Both the Sarvastivada and the Yogacara
equate it with vaitulya and vaipulya. Samghabhadra’s explanation is as
follows:

Vaipulya refers to the extensive analytical clarification of dharma-s by
means of logical reasoning (IE3; *yukti, *nyaya); for, all dharma-s have
numerous natures and characteristics which cannot be analytically clarified
without extensive discussion. It is also known as extensive bursting (F&H;
vaidalya <vi + dal), for this extensive discussion is capable of bursting
the extremely strong darkness of nescience (ajfiana). It is also known as
unmatchability (JEL; vaitulya < vi + tul), for this extensive discussion has

subtle and profound principles which cannot be matched.®

The same equation of the three terms is also seen in the Abhidharma-
samuccaya (under Dharma-viniscaya) and its bhasya which
noteworthily gives a Mahayanic stress in this context.'® It may well
be that by Asanga’s time, if not earlier, this had become a common
northern Buddhist tradition.!!

(c) Those featuring the vibhanga (‘analysis/exposition’) style —
a brief, summarized teaching is elaborated by the Buddha or a competent
disciple. The vibhanga methodology, however, is to be understood
as originally representing a distinctive characteristic of the Buddha’s
teachings, and not just a feature characterizing an exposition on the brief
teachings. The two terms, abhidharma and abhivinaya (‘concerning
the dharma’, ‘concerning the vinaya’), often juxtaposed in the sitra-s,
are indicative of the earliest development. The significance of being
the elaboration on brief teachings, however, came to predominate at
least by the time of formation of the nikaya/agama collections. In
the Madhyamagama, we find some 35 siitra-s grouped as *vibhanga
recitations (73 A5f). Likewise, there are some 12 sutta-s grouped under
the Pali Vibhanga-vagga. Like vedalla, then, it also came to signify
the explication of the profound meanings intended in the Buddha’s
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words, and the vibhanga method is to effect this through an analytical
elaboration. Such a development was obviously connected with the
emergence of the abhidharma. Indeed, the earliest abhidharma texts,
such as the Dharma-skandha-sastra, exhibit the feature of being a
technical commentary on the sitra-s, and one of the early Pali canonical
abhidhamma texts is noticeably named a Vibhangappakarana.

(d) Those featuring matrka/matika — originally meaning a matrix
or list of headings purporting to systematically summarize the
Buddha’s teaching (see above), e.g., the list of 37 doctrinal topics
often known as bodhipaksya-dharma'* — four smrtyupasthana-s,
four samyak pradhana-s, four rddhipada-s, five indriya-s, five bala-s,
seven bodhyanga-s, eight aryastangika-marga-s. In the Kinti-sutta'®
these are given as the dhamma taught by the Buddha who has realized
them directly (ve vo maya dhamma abhiiiria desita), and the bhikkhu-s
are exhorted to train themselves in them concordantly. It is noteworthy
that, in this context, the term abhidhamma occurs: tesafi ca vo
bhikkhave samagganam ... sikhatam, siyamsu dve bhikkhii abhidhamme
nanavada... (“O bhikkhu-s, while you are training concordantly...,
two bhikkhu-s might dispute as regards the abhidhamma...”). The same
list of 37 are given in the Mahaparinibbana-suttanta as a summary
of the Dhamma taught by the Buddha throughout His whole career.
The Abhidharmakosabhasya (AKB) refers to them as constituting
the Buddha’s Saddharma pertaining to realization (adhigama); that
pertaining to teaching (@gama; lit. ‘tradition’) is said to comprise the
siitra, vinaya and abhidharma.'* In the northern tradition, however,
it came to include as well the fundamental abhidharma texts and
the truthful abhidharmic commentaries on the Buddha’s words. (See
below).

This feature represents a tendency toward organization and
systematization whichisthe essential characteristic of abhidharma. Many
scholars believe that abhidharma evolved from matrka. The whole of
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the Sangiti-suttanta of the Digha-nika’ya may be considered as a matrka,
which in the Sarvastivada evolved into a fundamental abhidharma text
entitled the Sangiti-paryaya.Itis noteworthy that, as late as the 5 century
C.E., we find Samghabhadra mentioning matrka unambiguously as
being synonymous with abhidharma and upadesa (see below), and cites
as matrka the early Sarvastivada canonical texts: the Sangitiparyaya,
the Dharma-skandha and the Prajiiapti-sastra. Similarly, in explaining
the abhidharma-pitaka, the Mila-sarvastivada-vinaya-ksudraka-vastu
also says, “the four smrtyupasthana-s, the four samyak-prahana-s,
... the Dharma-samgiti (= SgPS), the Dharma-skandha — these are
collectively known as matrka-s”.'® The Asokavadana, too, speaks of the

matrka-pitaka, giving similar contents.'®

(e) Those featuring upadesa — an expository or exegetical discourse.
This is explained by Samghabhadra as follows, equating it with matrka
and abhidharma:

Upadesa refers to the non-erroneous (aparyasta, aviparita) revealing,
answering of objections and ascertainment, of the preceding [eleven]
members. According to some, wupadesa also refers to analytical
explanations, in accordance with reasoning, given by those who have
seen the truth of the profound meanings of the siitra-s, or by other wise
ones.'” It is none other than what is called masrka, for, when the meaning
of other sutra-s is to be explained, this serves as the marrka. It is also
called abhidharma, on account of its being face to face (abhi) with the
characteristics of dharma-s, and of its being a non-erroneous unraveling

of the characteristics of dharma-s.'®
The Yogacara tradition also equates likewise:

What is wupadesa? It refers to all the matrka-s, abhidharma-s.
The investigation into the profound sitra-pitaka and the proclamation of

all the essential tenets of the siitra-s — this is known as upadesa.'®
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Such equation points clearly to the definite connection that this
last member (ariga) of the dvadasanga has with the evolution of the
abhidharma. The 12 anga-s, as given by Samghabhadra,? are: 1. siitra,
2. geya, 3.vyakarana, 4.gatha, 5.udana, 6.nidana, 1.avadana,
8. itivrttakalityuktaka, 9. jataka, 10.vaipula/vaitulya (which also
seems to be connected with vaidalya = Pali vedalla), 11. adbhuta-
dharma, 12. upadesa.?' As we have seen above, Samghabhadra asserts
that upadesa is the non-erroneous revealing, unraveling of difficulties
and ascertainment, of the meaning of all the preceding 11 parts of the
dvadasanga. This is in fact a Sarvastivada description of the nature and
function of abhidharma.

Samghabhadra’s assertion of upadesa being the true criterion for the
Buddha’s words (buddha-vacana) is quite in line with the definition in
the MVS:

What is upadesa (#%am)? It refers to those teachings within the siitra-s

which serve as criteria for the black-teachings (F&2§it), the great-teachings

(K&#), etc.

Furthermore, it is as in the case where once the Buddha, having briefly
expounded on a siitra, entered into his room remaining silent for a long
time, [Whereupon] the great disciples assembled together, each explaining

the Buddha’s words with different words and meanings.??

In brief, three basic meanings of upadesa are discernible in the northern
tradition:

(1) Those teachings within the sitra-pitaka, given by the Buddha
Himself, which serve to ascertain what may or may not be accepted
as the Buddha’s true teachings. In Samghabhadra’s terms, they are
represented by the last of the Buddha’s twelve-fold teachings,
serving to ascertain the authenticity of all the other arnga-s as
buddha-vacana.
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(ii) The collective elaborate discussion by the great disciples on the
brief discourses of the Buddha.?*

(ii1) Since, as Samghabhadra states, upadesa also refers to truthful
expositions by “those who have seen the truth” of the siitra-s or
“other wise ones”, it can then subsume not only the canonical
abhidharma texts but also certain authoritative post-canonical
commentaries satisfying the Sarvastivadin conditions.?

1.2. Definitions of abhidharma

In the Pali tradition, two main meanings are given: (i) supplementary
(atireka) doctrines, (ii) special/superior (visesa/visittha) doctrines.?®
There are also other meanings, notably ‘supreme (uttama) doctrines’.?’
These meanings are based on the interpretation of the prefix, abhi,
as ‘supreme’ or ‘excellent’, and of dhamma as ‘doctrine’. The other
interpretation of abhi, which seems to be historically earlier,® is
‘pertaining to’, or ‘facing/envisaging’; abhidhamma accordingly means
‘pertaining to the doctrine’ or ‘concerning the doctrine’.

In the northern tradition, the second foregoing interpretation is the
predominant one, and Xuan Zang consistently renders abhidharma as
‘facing/envisaging dharma’ (¥1i%). However, the two components,
‘facing/pertaining’ and ‘dharma’, are further elaborated differently.
Thus, the MVS gives numerous explanatory definitions of the term
abhidharma as follows:

(I)  According to the Abhidharmikas, itis so called because (1) it can properly
and utterly determine (vi-ni$-Vci) the characteristics of all dharma-s;
(2) it can properly examine and penetrate the dharma-s, (3) it can
directly realize (abhi-sam-Vi) and realize (saksat-Vkr) with regard to all
dharma-s; (4) it can get to the very bottom of the profound nature of

dharma-s; (5) through it, the wisdom-eye of the noble ones comes to be
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purified; (6) it is only through it that the nature of the dharma-s, subtle
from beginningless time, comes to be revealed; (7) what it expounds is
not contradictory to the nature of the dharma-s — one who is extremely
well-versed with regard to the specific and common characteristics in
the abhidharma cannot be faulted in any way and made to contradict
the nature of the dharma-s; (8) it can refute and defeat all the heretical

views.

According to the Venerable Vasumitra, it is so called because (9) it can
always ascertain the nature of the dharma-s given in the sitra-s;
(10) it can properly understand the nature of the twelve-link conditioned
co-arising (pratitya-samutpada); (11) it can directly realize the dharma-s
of the four noble truths; (12) it skillfully expounds on the practice of
the noble eightfold path; (13) it can realize nirvana; (14) it repeatedly

analyses the dharma-s from innumerable doctrinal perspectives.

According to the Bhadanta (Dharmatrata), it is so called because
(15) — by means of words, phrases and sentences — it systematically
compiles, organizes and analyses the dharma-s pertaining to defilement,
purification, bondage, liberation, and to the samsaric process (pravrtti)

and its cessation (nivrtti).

According to Venerable Par§va, because (16) it is the final, judgmental,

absolute and non-erroneous prajia.

According to Venerable Ghosaka, because (17) it can properly explain,
to a seeker of liberation engaged in the proper practice, what he has
not understood: “this is duhkha; this is the cause of duhkha; this is the
cessation of duhkha; this is the path leading to the cessation; this is
the preparatory path (prayoga-mdrga); this is the unhindered path
(anantarya-marga); this is the path of liberation (vimoksa-marga);
this is the path of progress/advancement/distinction (visesa-marga);?°
this is the path of the candidate (pratipannaka); this is the acquisition of
the spiritual fruit.”

10
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(VD) According to the Dharmaguptas, because this dharma is predominant.

(VII) According to the Mahisasakas, because (18) prajiia can illuminate the

dharma-s.

(VIII) According to the Darstantikas, because (19) it is next to nirvana, the

supreme among all dharma-s.

(IX) Accordingtothe Grammarians (Sabdika, Sabdavada), because (20) it can
abandon the fetters, bondages, proclivities, secondary defilements
and envelopments; and it can ascertain the aggregates (skandha),
abodes (ayatana), elements (dhatu), conditioned co-arising (pratitya-
samutpada), truths (satya), foods (ahara), spiritual fruits (sramanya-
phala), factors conducive to enlightenment (bodhipaksya-dharma), etc.

— a means to abandon, and bhi means to ascertain.

(X) According to Venerable Buddhapalita, because (21) the prefix abhi
means ‘face to face’, and this dharma can induce all the skillful dharma-s

— the bodhi-paksya-dharma-s, etc. — to appear face to face.

(XI) According to Venerable Buddhadeva, because (22)abhi means

‘predominant’, and this dharma is predominant.

(XII) According to Vamalabdha, because (23) abhi means ‘veneration’, and

this dharma is honorable and venerable.°

Among the various meanings given above, some are more or less
overlapping, and some find correspondence in the Theravada.
They may be subsumed into two broad senses: (1) that of clear, decisive
discernment and ascertainment; (ii) that of being direct, face to face.?!
The first, while bringing out the characteristic concern of abhidharma
articulated by the Abhidharmika tradition, emphasizes its intellectual
function; the second, the spiritual or soteriological function. In these
explanations, dharma is explicitly interpreted as either the fundamental
constituents of existence or as nirvana qua the supreme Dharma, and
implicitly, in some cases, as doctrine.

11
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Both aspects — the traditional understanding of abhi as ‘excellent’ and
‘pertaining’, on the one hand, and the essential characteristic of the
abhidharmic exegesis, on the other — are brought out in the following
definition of Samghabhadra:

All those profound (gambhira) exegetical discourses (FiB) associated
with the nature and characteristics of dharma-s are called abhidharma on
account of the fact that they are capable of being face to face with the
nature and characteristics of dharma-s.*

AKB explains the term as follows:

A dharmaisso called because it sustains its own characteristic. This dharma
faces (abhi) toward the dharma in the highest sense, i.e., nirvana, or

toward the characteristics of dharma-s,* thus it is abhidharma.®*

Abhidharma in the highest, real, sense is none other than the pure prajria
defined asthe examination of dharma-s (dharma-pravicaya). Secondarily
or conventionally, it also refers to the with-outflow (sasrava) prajiia —
derived from listening, reflection and cultivation (sruta-cinta-bhavana-
mayi prajiid) — innate or acquired, which helps to bring about the pure
(i.e., outflow-free) prajiia. The abhidharma sastra-s, too, inasmuch as
they serve as a means or as requisites (sambhara) to its acquisition, are
also to be considered as abhidharma.®® Samghabhadra states:

All the best discourses associated with adhisila are called abhivinaya,
as they are capable of being face to face with the vinaya. All the profound
discourses associated with the characteristics of dharma-s are called
abhidharma, as they are capable of being face to face with the nature and
characteristics of dharma-s.

The characteristics of the abhidharma are distinguished from those of
the other two pitaka-s as follows:

The siitra-pitaka is the emanation (nisyanda) of the Buddha’s power
(bala), for none can refute the doctrines therein.

12
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The vinaya-pitaka is the emanation of great compassion (maha-
karuna), for it advocates morality (sila) for the salvation of those in the
unfortunate planes of existence (durgati).

The abhidharma is the emanation of fearlessness, for it properly
establishes the true characteristics of dharma-s, answering questions
and ascertaining fearlessly.’

1.3. The soteriological function of the abhidharma

The above discussion (§ 1.1.2, § 1.2) should suffice to indicate that
abhidharma originated with a spiritual motivation: It developed in the
process of the disciples desiring to properly, fully, and systematically
understand the profound teachings of the Buddha. In the AKB
(ca. 5" century C.E.) and abhidharma works subsequent to it, we can
still clearly discern the firm conviction in the soteriological function
of abhidharma. Thus, in the AKB the Abhidharmika declares that
abhidharma has been taught by the Buddha because it is the only
excellent means for the appeasement of defilements enabling worldlings

to get out of samsara:

Since apart from the examination of dharma-s ( = prajiia = abhidharma),
there is no excellent means for the appeasement of the defilements;
And it is on account of the defilements that beings wander in the existence-
ocean. For this reason, therefore, it is said, the [abhidharma] is taught is
taught by the Master.%®

The Abhidharmika distinction in terms of the functions of the three
pitaka-s is also indicative of the spiritual function of the abhidharma:
the sitra-pitaka is taught so that those who have not planted the roots of
skillfulness (kusala-miila) and become delighted therein will plant them
and be delighted; the vinaya, so that those who have planted and become
delighted in the roots of skillfulness will mature their series, practicing

13
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what should be practiced; the abhidharma, so that those who have so
matured and practiced will have the proper means to be enlightened and
liberated.>*

Intellectual studies and Abhidharmika analysis must serve the sole
purpose of spiritual realization. This soteriological function is also
brought out in the following explanation in the MVS regarding the
practitioners of insight meditation (vipasyana-bhavana):

Those who mostly cultivate the requisites (sambhara) of insight are
those who, at the stage of preparatory effort, always delight in studying
and reflecting on the #ripifaka. They repeatedly examine the specific
and general characteristics of all dharma-s, [— topics of fundamental
importance for abhidharma]. When they enter into the noble path, they are

called the vipasyana-type of practitioners (vipaSyana-carita).*

The same text further explains the ultimate purpose of abhidharmic
analysis which is to proceed from our deluded state and reach absolute
quiescence through a gradual progression from intellectual to spiritual
insight:

One wishing to examine all dharma-s should first examine their

subsumption (samgraha) in terms of intrinsic nature.

‘What are the benefits and merits to be derived from the examination of the

subsumption in terms of the intrinsic nature of dharma-s?

It removes the notions of Self and unity and trains in the notion of dharma-s
... which intensify defilements.... When the notions of Self and unity are
removed, one is then able to gain the insight that material dharma-s ... will

soon be dispersed and immaterial dharma-s ... will soon perish. ...

In this way, one will come to acquire the seeds similar to the gateway of

liberation of emptiness (Siinyata).

14
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Examining that conditioned dharma-s are empty and not-Self, one will
come to be deeply averse to samsdra, thus further acquiring the seeds

similar to the gateway of liberation of the signless (animitta).

Not delighting in samsara, one then comes to take deep delight in nirvana,
thus further acquiring the seeds similar to the gateway of liberation of non-

aspiring (apranihita).

With regard to these three samadhi-s [of liberation], one generates the
medium with the support of the lower, and the higher with the support of the
medium, bringing forth prajiia, becoming detached from the triple spheres,

attaining perfect enlightenment and realizing absolute quiescence.!

15
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2. The Abhidharmika
Standpoint, Scope and Methodology

2.1.  Fundamental standpoint of the Abhidharmikas
2.2.  Arguments for abhidharma being buddha-vacana
2.3.  Scope of study of the Abhidharmikas
2.3.1.  Intrinsic/unique characteristic (svalaksana)
2.3.2.  Common characteristic (samanya-laksana)
2.33. Subsumption/inclusion (samgraha)
2.3.4.  Association/conjunction (samprayoga)
2.3.5. Cause (hetu), condition (pratyaya) and fruit (phala)
2.3.6.  Endowment, non-endowment (samanvagama, asamanvagama)
2.4.  Abhidharmika methodology for dharma-pravicaya
24.1.  Taxonomy of skandha (aggregate), ayatana (abode/entrance), dhatu
(element)
24.2. Five-group taxonomy
2.4.3.  Doctrinal perspectives
2.4.3.1. Samskrta (conditioned), asamskrta (unconditioned)
2.43.2  Kus$ala (wholesome/skillful), akusala (unwholesome), avyakrta
(non-defined)
2.4.3.3. Sasrava (with-outflow) and anasrava (outflow-free)
2.43.4. DarSana-heya (abandonable by insight), bhavana-heya
(abandonable by cultivation), akeya (not to be abandoned)
2.4.3.5. Other taxonomical categories

244, Method of catechism

2.1. Fundamental standpoint of the Abhidharmikas

Succinctly, an Abhidharmika is one who specializes in the abhidharma
and takes the abhidharma as the final authority. For him, the abhidharma
is definitive (laksanika) and represents the true intention of the Buddha,
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taught at the level of absolute truth (paramartha-satya), with fully
drawn out meanings (nitartha). In contrast, the siizra-s do not represent
the Buddha’s true intention (abhiprayika).! They generally represent the
expedient (aupacarika) teachings whose meanings are yet to be fully
drawn out (rneyartha).

This fundamental standpoint may be contrasted with that of the
Sautrantika, a school that was evolved from the Darstantika and which
came into prominence in the process of constantly repudiating and
criticizing the Abhidharmikas. A Sautrantika takes the sifra-s as the
final authority and rejects the abhidharma texts as representing the
Buddha’s teachings. For him, abhidharma refers only to certain types
of siitra-s characterized by the concern with properly determining the
meaning (arthaviniscaya) of what the Buddha has taught.?

The AKB represents the standpoint of the Vaibhasika Abhidharmikas,
the mostestablished Abhidharmikas, as follows: “Withoutthe expositions
in the abhidharma, a student is unable to discern the dharma.”?

In exact contrast to this, the author of Arthaviniscaya-sutra-nibandhana,
who often favors the Sautrantika standpoint, states — as if correcting the
Vaibhasika claim — “Without the expositions in the sitra-s, the student
is unable to discern the dharma.”

Contradicting the Vaibhasika, the Sautrantika master, Sthavira Srilata,
asserts:

Those noble teachings elaborated by the Buddha Himself are called

nitartha-sitra-s; all the other sitra-s are said to be neyartha.®

Besides the Sautrantika, there are other schools, particularly those
belonging to the Mahasamghika lineage, who also contradict the
Vaibhasika standpoint. For the Mahasamghika, “all the sitra-s
discoursed by the Buddha are nitartha”.®
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2.2. Arguments for abhidharma being buddha-vacana

For the Abhidharmikas, the abhidharma doctrines are not speculative

philosophy or intellectual inventions; they are the buddha-vacana

par excellence. Their opponents, the Sautrantikas, repudiate this

claim. Samghabhadra analyses the Sautrantika disagreement as being
threefold:

(a) They were said to be composed by Katyayaniputra and others.

(b) The Buddha never mentioned that abhidharma is a reliance

(pratisarana).

(¢) The tenets of the different abhidharma schools vary.”

Samghabhadra® replies:

a.

As the abhidharma [texts] were compiled by the great disciples on the
basis of the Buddha’s teaching, they are approved by the Buddha; they
are also buddha-vacana. As they are in accord with the knowledge
which knows fully (pari-Vjia) the causes and effects of defilement
and purification, they are like the siitra-s. If what has been approved
by the Buddha is not called buddha-vacana, then innumerable sitra-s

would have to be abandoned!

If you say that what the Buddha has not mentioned as a pratisarana is
not buddha-vacana, then the vinaya would not be buddha-vacana. ...
Moreover, the abhidharma should definitely be accepted as sifravisesa, and
thus constituting a pratisarana. Or, it should be the case that the gatha-s,
etc., do not constitute pratisarana, for the Buddha only exhorted us to take
the sitra-s as pratiSarana.... Furthermore, when the Buddha exhorted
Ananda to take the siitra-s as pratiSarana, He was in actual fact exhorting
him to take the abhidharma as pratiSarana; for the latter is the authority
(pramana) of the siitra-s, hence it is the sutra-pramana, that is, it comprises
the definitive meanings of the siitra-s; for the abhidharma can ascertain

as to which sitra-s are nitartha, which ones are neyartha. The name,
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‘abhidharma’, can subsume all words which do not contradict any of
the noble doctrines; based on this principle, it is known as a nitartha-

siitra. Whatever contradicts this principle is said to be neyartha.

¢. As to your assertion that the abhidharma is not buddha-vacana
on account of the fact that the tenets of the different abhidharma
schools vary — in that case, the same should apply to the siitra-s,
for differences in wording and meaning do exist in the extant siutra-s
of the various schools; on account of these differences, their tenets

become different.

Thus, as Samghabhadra argues, the abhidharma is not only sitra in the
highest sense, it is the ultimate criterion or authority for ascertaining the
genuine sitra-s (sutra-pramana). (Cf. nature and function of upadesa
as abhidharma — § 1.1.2.e). In that sense, the Abhidharmikas would
argue, it is they themselves who properly take the sizra-s as the final
authority. The claim that the abhidharma represents the real words of
the Buddha is also reflected in Samghabhadra’s definition of satra as
the first of the dvadasanga-dharma-pravacana (= buddha-vacana):
“By siitra is meant that which subsumes and contains all the words which
accord with the firm principles of both the samvrti- and paramartha-
satya-s. Sitra-s in this sense are either discoursed by the Buddha or the
disciples, for [the latter] discoursed because [the content was] approved
by the Buddha.”

2.3. Scope of study of the Abhidharmikas

Like the Theravadins, the Sarvastivadins too claim that the Buddha
Himself was the supreme Abhidharmika.® One way to define
an Abhidharmika is to locate his scope of study. The MVS speaks of
the scope of the abhidharma-pitaka as follows:

The meanings of the abhidharma-pitaka should be understood by means of

14 things: (1-6) the six causes (hetu), (7-10) the four conditions (pratyaya),
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(11) subsumption/inclusion (samgraha), (12) conjunction (samprayoga),
(13) endowment (samanvagamay), (14) non-endowment (asamanvagamay.
Those who, by means of these 14 things, understand the abhidharma
unerringly, are called Abhidharmikas, not [those who] merely recite and

memorize the words.

Other masters say that the meanings of the abhidharma-pitaka should
be understood by means of seven things: (1) skillfulness with regard
to causes (hetu-kausalya), (2) skillfulness with regard to conditions
(pratyaya-kausalya), (3) skillfulness with regard to intrinsic characteristic
(svalaksana-kausalya), (4) skillfulness with regard to common
characteristic (samanyalaksana-kausalya), (5) skillfulness with regard
to subsumption and non-subsumption (samgraha-asamgraha-kausalya),
(6) skillfulness with regard to conjunction and disjunction (samprayoga-
viprayoga-kausalya), (7) skillfulness with regard to endowment and
non-endowment (samanvagama-asamanvagama-kausalya). Those who,
by means of these seven things understand the abhidharma unerringly,
are called Abhidharmikas, not [those who] merely recite and memorize

the words.!!

Skandhila’s *4bhidharmavatara (T no. 1554) too explains the caitasika
prajia as “the examination (upalaksana) — as the case may be — of
the following eight kinds of dharma-s: samgraha, samprayoga,
samanvagama, hetu, pratyaya, phala, svalaksana, samanya-laksana.”"*
Since abhidharma in the highest sense is none other than the pure
(amala) prajiia, this definition too constitutes a statement of the scope
of abhidharma itself and hence a definition of an Abhidharmika. In brief
then, an Abhidharmika as a specialist is one devoted to the study of
these doctrinal categories.

Among these topics, some, like svalaksana and samanya-laksana,
areused in conjunction with the application of Abhidharmika
methodological devices (more in § 2.4) for Abhidharma investigation,
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while others — like samgraha and samprayoga — themselves
constitute methodological devices of fundamental importance. Thus,
the application of samgraha is indispensable for the study of svabhava/
svalaksana of all dharma-s and of the samprayoga of mental activities.

2.3.1. Intrinsic/unique characteristic (svalaksana)

By determining the intrinsic or unique characteristic of each constituent
in the complex of human experience, sensory and suprasensory, and
of the whole universe — either through direct experience or inference
— a list of discrete, real, entities (dravya) called dharma-s is derived.

A dharma is defined as that which holds its intrinsic characteristic
(svalaksana-dharanad dharmah — § 1.2). The intrinsic characteristic
of ripa, for example, is the susceptibility of being molested (ripyate),
obstructability and visibility; that of vedana is sensation, etc. And for
a dharmatobe a dharma, its characteristic must be sustainable throughout
time: A ripa remains as a ripa irrespective of its various modalities.
It can never be transformed into another different dharma (such as
vedana). Thus, a uniquely characterizable entity is a uniquely real (in the
absolute sense) entity, having a unique intrinsic nature (svabhava):
“To be existent as an absolute entity is to be existent as an intrinsic

characteristic (paramarthena sat svalaksanena sad ityarthah).”"3

As the MVS$ explains, this is on account of the fact that “the entity itself
is [its] characteristic, and the characteristic is the entity itself; for it is the
case for all dharma-s that the characteristic cannot be predicated apart
from the dharma itself.”"* This is no doubt quite in keeping with the
fundamental Buddhist stance which consistently rejects any substance-
attribute dichotomy. By accounting for the svalaksana of a dharma —
its phenomenologically cognizable aspect — its very ontological existence
as a svabhava/dravya is established. Ultimately these two are one."
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The general Sarvastivada tradition recognizes a list of 75 dharma-s (see

infra).

2.3.2. Common characteristic (samanya-laksana)

The MVS$!¢ distinguishes svalaksana from samanya-laksana as follows:
“The analysis of the laksana of a single entity (dravya) is the analysis
of svalaksana. The analysis of the laksana of numerous entities is the
analysis of samanya-laksana.” Further: “The svabhava of dharma-s
is the svalaksana of dharma-s. Homogeneity in nature is samanya-
laksana.” Thus, all rippa-s, vedana-s, samjiia-s, etc., have the nature of

being impermanent. This impermanent nature is a sdmanya-laksana.

Whereas a sensory consciousness cognizes only the svalaksana of
a dharma, the mental consciousness with its ability of abstraction can
cognize samanya-laksana. Thus, the latter pertains to the domain of
inference (anumdna), the former to direct perception (pratyaksa).
However, distinguishing the understanding (prajiid) that examines
svalaksana from that which examines samanya-laksana, the MVS
states:

The understanding not subsumed under the 16 modes of understanding
(cf. infra, §15.2.2.1) mostly discerns svalaksana; the understanding
subsumed under the 16 modes of understanding discerns only samanya-

laksana.

Furthermore, the understanding that perceives (1T; Vear, lit: ‘courses’) the
[four] truths mostly discerns svalaksana; the understanding at the time of

direct realization (abhisamaya) discerns only samanya-laksana."”

This statement is to be understood as follows: The 16 modes of
understanding (@kara) are those pertaining to the four truths (four each):

unsatisfactoriness, impermanent, etc., for the truth of unsatisfactoriness,
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etc. These are no doubt the samanya-laksana-s of dharma-s. But they are
the non-erroneous universal characteristics discernible only by spiritual

insight as direct perception par excellence in direct realization.

2.3.2.1. Of all the Abhidharmika studies, the examination of svalaksana
and samanya-laksana may be considered as the most important. In fact,
the MVS goes so far as to declare that “abhidharma is [precisely]
the analysis of the svalaksana and samanya-laksana of dharma-s”.'8
It appears that at first, the Abhidharmika analysis of svalaksana was
that of the individual doctrinal topics found in the sitra-s — skandha,
ayatana, dhatu, satya, indriya, etc. Later, various taxonomical topics
were utilized for the analysis in terms of samanya-laksana. In the course
of development, the Sarvastivada Abhidharmikas tended to regard the
16 modes of understanding (@kara) pertaining to the four noble truths as
samanya-laksana-s in the highest sense.

In this connection, the relativity as regards the notions of svalaksana and
samanya-laksana is to be noted. Thus, among various rigpa-s — different
colors, different shapes — there is the common nature of being resistant
and subject to deterioration. Accordingly, this svalaksana of a ripa is
distinct from a vedana, etc. But, at the same time, it is also the samanya-
laksana of these various types of rijpa-s. Similarly, the Great Element,
Earth (prthivi), is both svalaksana and samanya-laksana — it is said
to be a svalaksana in contrast to the other three Great Elements; and
a samanya-laksana, since all Earth Elements have the characteristic of
firmness. In this way, the MVS declares, “there are infinite distinctions

[that can be made] between svalaksana and samanya-laksana”."’

The Sarvastivada Abhidharmikas distinguish two kinds of svalaksana:
The first, dravya-svalaksana, is the intrinsic characteristic of the dharma
asaunique entity initself, for instance: that of a particular color, say, blue.

The second, dyatana-svalaksana, refers to the intrinsic characteristic of
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the dharma as a member of a unique class — an a@yatana — of which
it is a member, for instance: the particular blue color as a unique class
of dharma-s known as ““visibles” (riipa), i.e., the rilpa-ayatana. We can
see from this example that, in this context, the ayatana-svalaksana is, in
a sense, a common characteristic in relation to the dravya-svalaksana.
It is for this reason that the MV'S states:

From the point of view of dravya-svalaksana, the five sensory
consciousnesses (pafica-vijiana-kaya) also take samanya-laksana as their
object (alambana). But from the point of view of gyatana-svalaksana, the

five sensory consciousnesses take svalaksana alone as their object.?”

It is probably in consideration of the relativity in the notions of
the svalaksana and samdnya-laksana of a given dharma that the
Sarvastivada master, Skandhila, prefers to speak in terms of different
degrees of samanya-laksana only, giving a threefold classification of
the characteristics of dharma-s — (1) specifically common, (ii) partially
common, (iii) universally-common.?’ These three characteristics
represent three ascending degrees of generality or universality.
The examples he gives make this point evident: (i) an example of
the specifically-common characteristic is the ripana of all ripa-s;
(ii) examples of the partially-common characteristic are anityata and
duhkhata; (iii) examples of the universally-common characteristic are

nairatmya and siinyata.

2.3.3. Subsumption/inclusion (samgraha)

This is an important methodological device through which the
Abhidharmikas arrive at a final list of unique dharma-s. The MVS,
disputing the view that dharma-s having different intrinsic natures
— para-bhava as opposed to svabhava — are mutually subsumable,
declares that “all dharma-s are subsumable with respect to svabhava; this
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is subsumption with respect to paramartha”.?* Put differently, the study
of subsumption in terms of svabhava is none other than the study of the
svalaksana-s of all dharma-s. This analysis may be made between one
single dharma and another dharma, or between one dharma and several
other dharma-s, or between one category of dharma-s and another
category, or between one category and several other categories.

The Sarvastivadin conception of both the phenomenal existence and
the domain of the unconditioned (asamskrta) is a pluralistic one in
each case. There are innumerable real entities — dharma-s — in either
domain. The uniquely characterized types are designated by different
names, often on account of the fact that the Buddha Himself speaks of
the same thing or phenomenon in different terms.

Thus, from the Abhidharmika perspective, the dharma ‘understanding’
(prajiia) subsumes what are given as various synonymous terms in the
sitra-s: light (aloka), illumination (prabha), faculty of understanding
(prajiia-indriya), power of understanding (prajiia-bala), investigation of
dharma-s (dharma-pravicaya), etc. Through the process of samgraha,
then, they can reduce all of them to one unique dharma, with the
realization that they are all just different modalities of the same category
of dharma. The Abhidharmikas in fact arrive at further modalities of
prajiia such as knowledge (jiiana), receptivity (ksanti), view (drsti),
non-defiled ignorance (aklistajiiana), etc. In brief, two entities having
two distinctly different svabhava/svalaksana are established as two
distinct dharma-s since each dharma is unique. The abhidharmic
classification of these dharma-s into skandha, ayatana and dhatu (see
below) is an application of this methodology of samgraha in respect to

svabhava/svalaksana.

2.3.4. Association/conjunction (samprayoga)

Conjunction is another important methodological device for abhidharma
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studies, employed in the mental domain. The understanding of mental
processes is of paramount importance for the Buddhist practitioners,
Abhidharmikas included. Through the investigation of samprayoga,
the Abhidharmikas derive an understanding of which mental factors
are conascent, and which factors affect the mind and other thought
concomitants, and in what ways. In other words, it is an investigation
into the dynamic interaction among simultaneously existing mental

elements.

The Sarvastivadaeventually arrived ataset of five conditions—a fivefold
sameness or equality (paficadha samata) — for the mental constituents
said to be in conjunction [by the Sarvastivada/Vaibhasika]:

1. they must be supported by the same sense organ (asraya-
samata);

2. they must take the same object (alambana-samata);,

3. they must have the same mode of understanding (akara-
samata),

4. they must be simultaneous (kala-samata);

5. they must, in each case, be of a singular substance (dravya-
samata): only one sensation (vedana), one ideation (samjria),
etc., is conjoined in one citta, though there can be various types
of sensation and ideation.

2.3.5. Cause (hetu), condition (pratyaya) and fruit (phala)

All dharma-s in phenomenal existence are pratitya-samutpanna —
dependently originated from an assemblage of conditions. In this respect,
they are often called samskrta-s, ‘the compounded/conditioned’.

In the Sarvastivada conception, dharma-s are distinct ontological entities
which, in their intrinsic nature, abide throughout time, totally unrelated
to one another and totally devoid of any activities.?* Given such a theory,
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it is of fundamental importance that the school has an articulated causal
doctrine capable of accounting for the arising of dharma-s as phenomena
and their dynamic inter-relatedness in accordance with the Buddha’s
teaching of pratitya-samutpada. Moreover, for the establishment of
each of the dharma-s as a real entity, a conditioning force (samskara),
its causal function in each case must be demonstrated. It is probably
for this reason that the Sarvastivada was also known as Hetuvada —
a school specifically concerned with the theory of causation.?* In this
connection, we may also note that in the definition of an Abhidharmika
quoted above from the MVS (§ 2.3), hetu/hetu-kausalya and pratyaya/
pratyaya-kausalya top the lists in each case.

The Sarvastivadins eventually articulated a doctrine of four conditions,
six causes and five fruits (see infra, § 6 and § 7). Significant portions of
the Sarvastivada canonical abhidharma treatises are devoted specifically
to these topics. Thus, the Vijiana-kaya-sastra discusses the four
conditions (pratyaya) at length; the Jiiana-prasthana-sastra expounds
on the six causes; the chapter ‘On samgraha, etc.’ of the Prakarana-
pdda-$astra contains a total of 20 doctrinal perspectives connected with
hetu-pratyaya. (See infra, § 4.1.2)

2.3.6. Endowment, non-endowment (samanvagama, asamanvagama)

Acquisition (prapti) became a topic of increasing importance in the
establishment and defense of the thesis of sarvastitva. A dharma —
e.g., a defilement like raga — though past, can continue to belong to
a personal stream (santana) by virtue of the fact that a corresponding
force — in nature neither material nor mental (cf. infra, § 11.3.1), i.e., its
prapti — continues to link it to the person. When the defilement is
abandoned (prahina), it is not that the defilement (a dharma) loses any
existential status — dharma-s are existent always (sarvada asti). What
happens is that its prapti is rendered inoperative and, at the same time

29



SARVASTIVADA ABHIDHARMA

its corresponding non-acquisition (aprapti), another force also neither
material nor mental, comes into play, continuously preventing it from
being associated with the person.

Endowment (samanvagama) seems to be a relatively late doctrinal
concern (that is, late compared to the other topics above). But at least
by the time of the MV'S, the doctrine had already been well articulated.
When a person first acquires a dharma, he is said to have the prapti
of that dharma. Having acquired the dharma, when he continues to
possess it, he is said to have the endowment of that dharma. Thus, what
is samanvagata (endowed) is prapta (acquired); but not vice versa,
as what is acquired may be lost subsequently.

2.4. Abhidharmika methodology for dharma-pravicaya

As we have seen, abhidharma in the real sense is amala prajia, and
prajia is dharmapravicaya — discernment or examination of dharma-s
(supra, § 1.2). For the Abhidharmikas, it is only by a thorough and
systematic examination of the true nature of all dharma-s that the
true import of the Buddha’s Dharma can be ascertained and liberation
assured. The Jiana-prasthana-sastra quotes the following stanza to
emphasize the fundamental importance of examining the dharma-s:

The forest is the sphere (gati) proper to the beasts; the sky is the sphere
proper to the birds; nirvana is the sphere proper to the noble ones; distinction

is the sphere proper to the dharma-s.*®

The MVS$? comments:

With regard to the siitra-s, one should skillfully distinguish between the
explicit (nitartha) and implicit (neyartha) [teachings]. ... The wise should
skillfully distinguish the meanings in the siitra-s and not simply explain in
the manner that the words are uttered [therein]. If one simply explains in

the manner that the words are uttered, one will create contradictions among
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the noble teachings and also give rise to topsy-turvy attachment in one’s

own mind.

This just-mentioned principle is apparently put into practice without
apologies by the Sarvastivada Abhidharmikas. Here we may illustrate
this with the example of their doctrine on the life-principle (@yus) which
they identify with the category known as jivitendriya. The Sarvastivada
doctrine is that this viprayukta-samskara-dharma operates on both
material as well as mental dharma-s. A sentient being in a thought-
less (acittaka) state of meditation (see infra, § 11.3.3) is alive thanks to
the function of this force, despite the absence of all mental activities.
The Vibhajyavada, however, asserts that ayus is cittanuvartin; i.e., it
operates necessarily with thought. They cite the sitra which speaks of
ayus, usma and vijiiana as always going together. The Sarvastivada, of
course, cannot deny the statement in the sitra. Instead, they argue that
the statement must be properly discerned and not taken literally:

If these three dharma-s necessarily go together, there ought to be isma
in the daripya-dhatu, and [likewise] the manifestation of vijfiana in the
ideationless meditational state, etc. If this were to be conceded, the noble
teachings and logical reasoning will be contradicted. Hence, one must not
take the literal meanings of the statement rigidly. One must understand that
the statement here refers to the possible case when it speaks of the going
together [of the three].?”

It is in accordance with the aforementioned principle that the
Abhidharmikas proceeded to systematize and classify the Buddha’s
discourses. In this process, they created many new doctrinal categories
which they believed to be doctrinally justifiable and eventually finalized
a list of the ultimate reals — the unique dharma-s. The methodological
devices we have discussed above (§§2.3.3, 2.3.4), are used by the
Abhidharmikas to study the dynamic interaction among them. We will
examine below some of the other more important methodological devices
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employing these Abhidharma doctrinal categories — some taken over
from the sitra-s — which serve as doctrinal perspectives (paryaya)
with which they study and classify these dharma-s so derived.

2.4.1. Taxonomy of skandha (aggregate), ayatana (abode/entrance),
dhatu (element)

At first, the taxonomies of the five-skandha, twelve-ayatana and
eighteen-dhatu were taken over from the siitra-s by the Abhidharmikas
for the examination of dharma-s in terms of svabhava, by applying the
methodological device of samgraha. The five-skandha taxonomy is
seen in the earlier canonical abhidharma texts such as the *Dharma-
skandha-$astra (DSS), the Prakaranasastra (PrS), and also later texts
which conform to the sitra tradition, such as the Abidharmamrta-rasa-
$astra (AmRS). In the post-AKB works such as the Abhidharmadipa
(ADV) and the Abhidharmavatara (Avatara), the three asamskrta-s are
added to form the apparently more popular eight-category (padartha)
scheme.?®

2.4.1.1. The five skandha-s (aggregate) constitute the totality
of phenomenal existence: 1.ripa (matter), 2.vedana (sensation/
feeling), 3. samjAa (ideation), 4. samskara (conditionings), 5. vijiana
(consciousness). The analysis in terms of the five skandha-s is often
employed in the siitra-s to explain the Buddhist doctrine of no-Self
(nairatmya). This fundamental Buddhist doctrine continues to be the
central concern of abhidharma, and accordingly, the five-skandha
scheme continues to be an important Abhidharmika taxonomy.

Skandha is explained as ‘heap’ (rasi): Each of these five forms a heap
of its own category which may be past, present or future. The import
of this taxonomy is the emphasis that phenomena are all dependently
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arisen, without any ontological status; they are all reducible to these five
skandha-s which alone are the ultimate reals forming the basis of our
conceptual superimposition.

The samskara-skandha includes the conjoined (samprayukta) dharma-s,
1.e., caitta-s, as well as the disjoined (viprayukta) dharma-s. The riipa-
skandha includes a peculiar matter called avijiapti (infra, § 8.1.3) and
special types of subtle matter such as those of the sensory faculties called
‘clear matter’ (rilpa-prasada) and that of a being in the intermediate

existence (antarabhava).

In the abhidharma conception, all dharma-s are samskara-s —
conditioning forces. These forces themselves are conditioned; hence
the term is also synonymous with samskrta. This is quite in keeping
with the notion in early Buddhism which declares that “all samskara-s
are impermanent” (sarve samskara anityah). However, in the five-
skandha scheme, the samskara-skandha refers to all other dharma-s
excluding the other four skandha-s? This taxonomy does not include
the unconditioned dharma-s, as the latter, being beyond space and time,
do not form such heaps.

Five skandha-s

ripa — 11 — S indriya-s, 5 visaya-s, avijfiapti
vedana  —— 1 — vedana (a caitta)
samjia ~ — 1 — samjfia (a caitta)

44 — samprayukta (caitta-s excluding vedana, samjiia)
samskara <
14 — viprayukta-samskara (# not absolutely fixed)

vijiana  — 1 — vijfidgna

Total: 72 dharma-s
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2.4.1.2. The 12 ayatana-s (abode) comprise the six sense faculties
(indriya)— eye, ear, nose, tongue, body, mind; and the six corresponding
objects — the visible, sound, smell, taste and the tangible. The meaning
of d@yatana is ‘gate of arising’ (a@yadvara)*® They are the gateways
through which the citta and the caitta-s originate. That is to say, they
serve the functions of being the supporting basis (asraya, i.e., the
faculties) and the perceptual objects (alambana) — the two requisites
— for the arising of consciousness (vijiana) and the mental factors
associated with it. In abhidharma, as in early Buddhism, citta, manas
and vijiiana refer to the same reality, though with different functional
stresses.

Ayatanais etymologically explained in the AKB?®' as “that which extends
the arising of citta-caitta-s” (cittacaittanam ayam tanvantiti ayatanani /).

The MVS provides more elaboration on this meaning:

The meaning of dyatana is ‘gate of arising’: Just as various things arise
within a city on account of which the bodies of sentient beings are
nourished, so, within the supporting bases (@sraya) and object-supports
(alambana) — [the two constituent components of the dyatana-s] —
various citta-caitta-dharma-s arise on account of which the defiled and

pure serial continuities (santati) are nourished.>

12 ayatana-s

. eye (caksus) 7. visible (ripa)
. ear (Srotra) 8. sound (Sabda)
. nose (ghrana) 9. smell (gandha)

. tongue (jihva)  10. taste (rasa)
. body (kaya) 11. tangible (sprastavya)
. mind (manas) 12. mental objects (dharma) (68)

caitta (46)
viprayukta-samskara (14)

AN N AW =

avijiapti (1)
asamskrta (3)
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The Sautrantika objects to the doctrine that dharma-s exist
tri-temporarily. For them, sarvastivada can only be accepted in the
sense given in the sutra: ‘All’ refers to the 12 ayatana-s.** Nothing exists
outside what is empirically verifiable through the six senses. It must,
however, be noted that the orthodox Sarvastivadin Samghabhadra sees
no difficulty in accepting this siitra statement. For him, the 12 ayatana-s
indeed subsume all the dharma-s recognized by the Sarvastivada. In fact,
all dharma-s, including the asamskrta-s, are alambana-s — objects
contributing to the arising of consciousness and its associated caiffas-s

in a cognitive process.** Even nirvana is verifiable — by the saints.

- 2.4.1.3. The 18 dhatu-s (element) comprise the six sense faculties, the
six corresponding objects and the six corresponding consciousnesses.
The meaning of dhatu is gotra, ‘family/kin’: There are these 18 families
or species of dharma-s in the human series.® It also has the sense of
being the source or origin or cause; in this sense it is explained as
a ‘mine’ (dkara), such as a gold-mine from which the metal gold can
be extracted.*

2.4.1.3.1. In this scheme, the mano-dhatu is not an entity ontologically
distinct from the mind itself. It is simply the mind in a preceding
moment of the series serving as the ‘similar and immediate condition’
(samanantara-pratyaya) for the arising of the succeeding moment.

As for the dharma-dhatu, the MVS gives the following definition:

What is dharmadhatu? Dharma-s that have been, are being, and will be
cognized by the mind are called dharmadhatu. ‘Those that have been
cognized by the mind’ refers to the dharmadhatu that has been cognized
by the past mind. ‘Those that are being cognized by the mind’ refers to the
dharmadhatu that is being cognized by the present mind. ‘Those that will
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be cognized by the mind’ refers to dharmadhatu that will be cognized by
the future mind.”’

The same definition is also found in the earlier PrS.3® Accordingly, as
far as the definition goes, dharmadhatu clearly refers to the tritemporal
mental objects, and these should include all possible “categories” of
dharma-s. This is explicitly indicated in the following passage from the
VKS which specifies the objects of each type of consciousness. In the
description, the objects of mental consciousness clearly amount to all
possible types of dharma-s — all the types of dharma-s constituting the
12 ayatana-s:

There is the group of six consciousnesses: visual, auditory, olfactory,

gustatory, bodily and mental.

What does visual consciousness cognize? Visual consciousness cognizes

the visibles.
What does it not cognize? The [remaining] 11 Gyatana-s.
[Likewise for the next four consciousnesses] ...

What does mental consciousness cognize? Mental consciousness
cognizes: eye, visibles and visual consciousness; ear, sounds and auditory
consciousness; nose, odors and olfactory consciousness; tongue, tastes and
gustatory consciousness; body, tangibles and bodily consciousness; mind,

dharma-s (mental objects) and mental consciousness. ...

There are 12 abodes (@yatana): the eye-abode, the visible-abode, [...]

dharma-abode.

By how many consciousnesses is the eye-abode cognized? .... By how
many consciousnesses is the dharma-abode cognized? The visible abode
is cognized by two consciousnesses: visual and mental consciousnesses.

[Likewise up to] the tangible-abode is cognized by two consciousnesses:
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bodily and mental consciousnesses. The remaining seven abodes are

cognized by mental consciousness alone.*

Since the dharmayatana in the 12-ayatana scheme corresponds to the
dharma-dhatu in the 18-dhatu scheme, the above passage has also
specified the nature and scope of the dharmayatana. It is clear that the
objects of mental consciousness include even the mind, objects of the
mind, and mental consciousness. As for thought, it is true that the present
thought cannot know itself or its concomitants and co-existents (such as
the co-existent conditionings disjoined from thoughts). But it can know
past and future thoughts and other’s thoughts/the thought of others, etc.
As for ripa, the subtle ripa of the faculties* and the non-information
matter (avijfiapti) can, in fact, be cognized only by thought.

We must remember that originally in the satra-s, the 18-dhatu
taxonomy was a pragmatic classificatory scheme, mainly employed to
underscore the Buddha’s no-Self doctrine. This scheme was intended
to show the correlation between the six faculties of a human being
with their corresponding objects and the consciousnesses generated.
It is essentially an epistemological consideration without any explicit
ontological commitment. In this scheme, dharma-dhatu corresponded
to the objects of the mind and mental consciousness just as the visibles
corresponded to those of the eye and visual consciousness. When this
scheme (together with those of the skandha- and ayatana-taxonomies)
came to be adopted as a methodology of dharma-pravicaya, what is
the Abhidharmic principle that it was made to represent? We have seen
above that it is essentially a method for the understanding of dharma-s in
terms of their intrinsic characteristics. In the words of the MVS, “these
18 dhatu-s are established on the basis of (intrinsic) characteristic”.!
While the Abhidharmic application of the scheme too — in keeping
with the characteristically Buddhist emphasis — is also primarily from
an epistemological perspective, the consideration in terms of intrinsic
characteristic would mean, among other things, that the specific items
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assigned to each of the 18 dhatu-s must represent ultimate real existents
(i.e., dharma-s in the proper Abhidharmic sense). Accordingly, even
though the mind can think of all kinds of things, the dharma-dhatu
cannot be said to comprise objects that are relatively real. This is clear
from the items enumerated in the VKS and PrS as objects cognized by

mental consciousness (eye ... mental consciousness).

In this context, the MVS elaborates further on the principles involved in
the dhdtu taxonomy:

How are the 18 dhatu-s established?

The 18 are established on the basis of three things: 1. the supporting basis,
2. that which is supported, 3. the objects (visaya). On the basis of being
supporting bases, the eye element up to the mind element are established
as the six internal elements. On the basis of being the supported, the visual
consciousness element up to the mental consciousness element are
established as the six consciousness elements. On the basis of being
objects, the matter element up to the dharma element (dharma-dhatu) are
established as the six external elements.*

The two explanations above on dharmadhatu — from the VKS and
MVS — may be said to be still in keeping with the siitra-s. Both
speak of dharma-dhatu as referring to objects of the mind and mental
consciousness.

But when we examine further the Vaibhasika position, at least starting
from the JPS,* we find that the content of dharmadhatu refers not to
mental objects per se, but specifically to “seven-dharma-s”:

Herein, we have analyzed the essential nature of the three aggregates,
i.e., sensation, ideation and the conditionings. They should also be
- established as ayafana-s and dhatu-s. That is, these three aggregates,
together with the non-information matter and the three unconditioned —
these seven dharma-s — are established as dharmayatana in the ayatana

scheme and dharma-dhatu in the dhatu scheme.*
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2.4.1.3.2. Incongruities concerning the Sarvastivada explanations
on dharmayatana/dharma-dhatu

The foregoing discussions should suffice to highlight certain
incongruities in the Sarvastivada position concerning the dharmayatana/
dharma-dhatu. While on the one hand, influenced by the intention in the
siitra, the Sarvastivadins speak of the ‘mental objects’, as including all
possible types of dharma-s, at the same time they would not state that
dharmadhatu subsumes the “totality” of real existents — even though
some Sarvastivada masters apparently maintain precisely that.*

One reason for this is that the Vaibhasikas must maintain their ontology
which includes dharma-s other than those seven mental objects specified
by the tradition as being dharmadhatu, as real existents.

Another reason is that, since the Pr$, the five-group taxonomy was
gradually becoming the standard classification of dharma-s better suited
for subsuming the totality of dharma-s among which the avijiiapti ripa
and the three unconditioned had come to be decisively upheld by the
orthodox Vaibhasikas as being an integral part. The older classification
in terms of skandha, ayatana and dhatu must now be reformulated
to incorporate all these dharma-s and to correlate them with the new
taxonomy as a whole.

Samghabhadra, repudiating the Sautrantika master Srilata’s position
that all dharma-s are subsumed under the dharmayatana in-as-much as
all dharma-s are the domain of activity of the mind, argues as follows:

If this is the case, then only one single [ayatana]l — dharmdyatana —
ought to be established, since all dharma-s without exception would be

the objects of the mind.*

In this connection, the JPS*’ (likewise the first chapter of the AKB)
states that the totality of dharma-s is subsumed by one aggregate

(i.e., rilpa-skandha), one abode (i.e., mana-ayatana) and one element
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(i.e., dharma-dhatu).® The MVS, citing this statement, goes on to
explain as follows:

Why is that? The totality of dharma-s is comprised of the five categories
(pafica-vastu): matter, thought, thought-concomitant, conditionings
disjoined from thought, and the unconditioned. The riipa-skandha (matter-
aggregate) subsumes matter; the mandyatana (mind-abode) subsumes
thought; the dharmayatana subsumes all the rest. Thus, the totality of

dharma-s comes to be subsumed.

Furthermore, all dharma-s are comprised of the 18 dhatu-s. Among
them, the riapa-skandha subsumes the ten ripa-dhatu-s; the manayatana
subsumes the seven citta-dhatu-s; the dharma-dhatu subsumes the dharma-

dhatu. Thus, the totality of dharma-s comes to be subsumed.

Furthermore, all dharma-s are included in the aggregates, elements
and abodes, and these three are mutually subsumed: the rippa-skandha
subsumes the ten matter-elements, the ten matter-abodes, and one part of
the dharma-element and dharma-abode; the mandyatana subsumes the
seven thought-elements and the consciousness-aggregate; the dharma-
dhatu subsumes the dharma-abode, the aggregates of sensation, ideation
and the conditionings, and one part of the matter-aggregate. Thus, these

three subsume the totality of dharma-s.*’

But apparently, even Samghabhadra, while upholding the same orthodox
Vaibhasika position, ostensibly under the shadow of the siitra tradition,
at times speaks of the dharmayatana explicitly as the cognitive objects

corresponding to mental consciousness:

The totality of dharma-s is just the twelve ayatana-s, i.e., the visual,
auditory, olfactory, gustatory and mental consciousness, with their
corresponding cognitive objects, the visibles, sound, odors, tastes tangibles

and dharma-s.5°
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In this same context, it is noteworthy that he states, just as the MVS
does, that the condition qua objects (see § 7.1.3) comprises the totality
of dharma-s. This means, among other things, that all dharma-s can
serve as the cognitive objects of the mental consciousness.

Another incongruity concerns the case of the faculties. According to
the Abhidharmikas, these faculties are objects cognized exclusively by
mental consciousness — the first five sensory faculties, determined to be
a subtle form of matter, are said to be invisible to the eye. Yet they are not
subsumed as part of the dharmayatana and dharma-dhatu. The reason for
this, however, is not far to seek. In keeping with the classification in the
siitra, the six faculties must be retained as the corresponding supporting
bases (dsraya) of the six types of consciousness generated by the six
corresponding types of object. This means that the dharma-s, constituting
the dharmayatana and dharma-dhatu, must not be comingled with the
five sensory faculties or the mental faculty (the mind). The five sensory
faculties must be retained as five of the ten traditional subdivisions of
matter. The mental faculty likewise has to be separated from the mental
objects. The result is that the dharma-dhatu then came to subsume all
the remaining dharma-s qua mental objects excluding the five sensory
objects, the six faculties and the six consciousnesses. It must of course
further take in the non-information matter, the conditionings disjoined
from thought and the three unconditioned which were newly established
as real entities by the orthodoxy.
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Correlation between the 5 categories, 5 skandha-s, 12 ayatana-s and 18 dhatu-s

|5 categories| |5 skandha-s|

12 ayatana-s 18 dhatu-s

[ripa (11) | ripa-sk

H citta (1)

vedand-sk
samjna-sk

5 faculties caksur-ay caksur-dh
Srotra-ay Srotra-dh

5 sensory ghrana-ay — ghrana-dh

objects jihva-ay jihva-dh

avijﬁdpti kdya-ﬁy kdya-dh
mano-ay H mano-dh —|
riipa-ay ripa-dh
Sabda-ay Sabda-dh
gandha-ay | —{gandha-dh
rasa-ay rasa-dh
sprastavya-ay sprastavya-dh

samprayukta

dharma-ay Hdharma-dh

viprayukta- = caitta (44)

samskara

(14) viprayukta
(14)
caksur-vij caksur-vij-dh
Srotra-vij srotra-vij-dh

ghrana-vij ghrana-vij-dh
jihva-vij Jihva-vij-dh
kaya-vij kaya-vij-dh
mano-vij mano-vij-dh
pratisamkhya-nirodha
asamskrta (3) apratisamkhyd-nirodha

akasa

Diagram Text Abbreviations

sk = skandha ay = dayatana dh = dhatu

vij = vijiiana

2.4.1.4. Of the three — skandha, ayatana and dhatu — the Vaibhasika
regards all as real. The Sautrantika argues that skandha is unreal as it

signifies a heap. As for the dyatana-s, some Sautrantikas, as well as
Vasubandhu, the Kosakara, accept them as real.
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But for Srilata, they too are unreal. This, however, is not a new
proposition, as the Samayabhedoparacana also records the Prajfiaptivada
view that “the 12 dyatana-s are not real”.’' Srilata’s contention is
that neither a visual faculty nor an object can function as such (as
asraya and alambana respectively) in the cognitive process except as
a conglomeration of atoms. In fact, each individual atom is devoid of the
function of seeing, and a conglomeration of them is likewise devoid of
such a function, as in the case of a group of blind men who cannot see.
The dhatu-s alone, he declares, are real,* in the sense of being causally
efficacious factors of existence (dharma-s) existing only in the present
moment of a dharma-series. In this sense, as Samghabhadra argues,
dhatu would have essentially the same significance as the Sautrantika
notion of seeds (bija),” the causal efficacy that is passed down in the
series. This significance is brought out well by the term anudhatu or
*pitrvanudhatu, proposed by Srilata, which is said to subsume all the
karmic efficacies hitherto accumulated in a given moment of a series.

Samghabhadra, however, points out the difficulty in the bija doctrine,
since the Sautrantika does not consider bija — though real as a causal
efficacy — as being an ontological entity. This causal efficacy —
the dharma— is neither identical with nor different from the series itself;
the series is considered unreal and yet, at the culminating moment of the
serial transmission of the causal efficacy, is productive of a fruit!>

2.4.2. Five-group taxonomy

Starting from the Pajicavastuka of Vasumitra’s PrS, the five-group
classification into riipa, citta, caitta-s, viprayukta-samskara-s and
asamskrta-s came into vogue. Group IV, the conditionings disjoined
from thought, represents a distinctive doctrinal development in
Sarvastivada Abhidharma, not to be found in the Theravada.
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The Five-group-Seventy-five-dharma classification of the Sarvastivada

L

II.

IIL.

ripa (matter, 11)

. caksur-indriya (visual faculty)

. $rotra-indriya (auditory fac)

. jihva-indriya (gustatory fac)

1
2
3. ghrana-indriya (olfactory fac)
4
5. kaya-indriya (tangible fac)

1

6.
7.
8
9

rilpa-artha (visual object)
sabda-artha (auditory obj)
gandha-artha (olfactory obj)
rasa-artha (gustatory obj)

10. sprastavya-artha (tangible obj)

1. avijiiapti-ripa (non-informative matter)

prajria (understanding)

manaskara (mental application)

adhimoksa (resolve)

citta (thought)

caitasika dharma-s (thought-concomitants, 46)

1) mahabhiimika dharma-s (universal dharma-s, 10)
1. vedana (sensation) 6.

2. cetana (volition) 7. smrti (memory)
3. samyjria (ideation) 8.

4. chanda (predilection) 9.

5. sparsa (contact)

10. samadhi (concentration)

2) kusala-mahabhiimika dharma-s (skillful universal dharma-s, 10)

$raddha (faith)
apramada (diligence)
prasrabdhi (calm)
upeksa (equanimity)
hri (modesty)

M e

© 0 N o

apatrapya (shame)
alobha (non-greed)
advesa (non-hatred)

avihimsa (harmlessness)

10. virya (vigor)

3) klesa-mahabhiimika dharma-s (universal dharma-s of defilement, 6)

1. moha (delusion)
2. pramdda (non-diligence)

3. kausidya (slackness)
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4.
5.
6.

asraddhya (lack of faith)
styana (torpor)
auddhatya (restlessness)



IVv.

4)
1.

5)

“nokh Wb =

6)

1

2
3.
4
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akusala-mahabhumika dharma-s (unskillful universal dharma-s, 2)
ahrikya (non-modesty) 2. anapatrapya (shamelessness)

parittaklesa-bhiumika dharma-s (subsidiary universal dharma-s
of defilement, 10)

krodha (anger) 6. mraksa (concealment)
upandha (enmity) 7. matsarya (avarice)
Sathya (dissimulation) 8. maya (deceptiveness)
irsya (jealousy) 9. mada (pride)

pradasa (depravity) 10. vihimsa (harmfulness)

aniyata dharma-s (indeterminate dharma-s, 8)

. kaukrtya (remorse) 5. raga (greed)

. middha (drowsiness) 6. pratigha (hostility)
vitarka (reasoning) 7. mana (conceit)

. vicara (investigation) 8. vicikitsa (doubt)

cittaviprayukta samskara dharma-s

(conditionings disjoined from thought, 14)

N A o e

—
o

11.
12.

prapti (acquisition)

aprapti (non-acquisition)

nikayasabhaga (group homogeneity)
asamjnika (ideationlessness)
asamjni-samapatti (ideationless attainment)
nirodha-samapatti (cessation attainment)
Jivitendriya (vital faculty)

Jjati-laksana (production-characteristic)

sthiti-laksana (duration-characteristic)

. jara-laksana (deterioration-characteristic)

anityata-laksana (impermanence-characteristic)

nama-kaya (words)
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13. pada-kaya (phrases)
14. vyafijana-kaya (syllables)

V. asamskrta dharma-s (unconditioned dharma-s, 3)

akasa
2. pratisamkhya-nirodha (cessation through deliberation)

apratisamkhyd-nirodha (cessation independent of deliberation)

2.4.3. Doctrinal perspectives

The examination of dharma-s is also commonly made through various
doctrinal perspectives — taxonomical categories in the form of dyads,
triads, etc. Some of these were taken over from the siitra-s, others
innovated by the Abhidharmikas. The methodological devices described
above are applied in juxtaposition with these categories. This method
of taxonomical investigation is essentially the dharma-pravicaya in
terms of samanya-laksana. It is already evident among the oldest of
the extant abhidharma texts such as the *Sariputra-abhidharma,’ and
was undoubtedly instrumental in bringing about a characteristically
abhidharmic feature of these texts marking an important development
in abhidharma methodology.

The investigation may be done with regard to all dharma-s, e.g.:

“How many are visible (sanidarsana)? How many are invisible
(anidarsana)?” — a dyad.

“How many are skillful (kusala)? How many are unskillful
(akusala)? How many are non-defined (avyakrta)?” — a triad.

It may also be done with one particular doctrinal category as the focus —
a methodology which is essentially one of collecting scattered data and
their analysis. Thus, in the chapter on karma in *Sariputra-abhidharma,

the various types of karma mentioned in the siitra-s — from the group
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of two karma-s to the group of 40 karma-s — are incrementally
classified.

The following are among the most important doctrinal perspectives
employed by the Abhidharmikas:

. samskrta, asamskrta;
. kusala, akusala, avyakrta;

. sdsrava, anasrava,

B W N =

. darSana-heya, bhavand-heya, aheya.

The discussion of these major topics, with their various subdivisions,
cover the whole scope of abhidharma analysis.

2.4.3.1. Samskrta (conditioned), asamskrta (unconditioned)

The MVS gives various distinctions between the samskrta- and
asamskrta- dharma-s, the first of which — the most comprehensive one
— is as follows:

A dharma is said to be conditioned if it has arising and ceasing, cause and

effect, and acquires the characteristics of the conditioned.

Adharmaissaid tobe unconditionedifithas no arising and ceasing, no cause

and effect, and acquires the characteristics of the unconditioned.*®

It is explained that the conditioned dharma-s have causes and conditions
because they are weak in nature and must therefore depend on causes
and conditions for their activities. The unconditioned dharma-s, on the
other hand, are strong and therefore not dependent on them. Moreover,
the unconditioned dharma-s have no activities at all, hence no use of
causes and conditions.’’

The AKB defines samskrta as follows: “Conditioned — because they are
made (krta) by conditions co-existing in assemblage — there is nothing
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that is produced by a single condition.”*® What is conditioned is what is
dependently originated (pratitya-samutpanna) and characterized by the
four characteristics of the conditioned (samskrta-laksanani: jati, sthiti,
Jjara/anyathatva, anityata/vyaya). These four — each a distinct force
— are real entities belonging to the class of viprayukta-samskara which
together cause a so-called conditioned dharma to be impermanent, nay,
momentary (ksanika). (See infra, § 11.3.5).

All of the five skandha-s are conditioned. In terms of the five-group
(paica-vastu) classification, they comprise: ripa-s, citta, caitta-s,
viprayukta-samskara-s and asamskrta-s. This fivefold taxonomy was
first articulated by Vasumitra in the Parica-vastuka of his Abhidharma-
prakarana-sastra.

The unconditioned dharma-s are permanent, non-arising, non-ceasing
— totally beyond the temporal process. They comprise three types of
dharma-s: (i) pratisamkhya-nirodha — cessation obtained through
discriminative effort; (ii) apratisamkhya-nirodha — cessation obtained
without any selective effort, but simply due to the deficiency in the
conditions for arising; (these cessations also serve as real obstructive
forces making it impossible for the dharma-s concerned to arise again);
and (iii) akasa — not to be confounded with akasa-dhatu which is empty
space that is visible in between objects occupying space — that by virtue
of which things can be accommodated and have their activities in space.

(Cf. infra, § 16).

2.4.3.2 Kusala (wholesome/skillful), akusala (unwholesome/unskillful),
avyakrta (non-defined)

This classification concerns the moral causal order. The MVS explains
the triad as follows:

A dharma which is to be subsumed as being skillful, which effects a

desirable fruit, and which is by nature secure (ksema) is said to be kusala.
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. Some say: A dharma which can produce the germs of a desirable

existence and of liberation is said to be kusala.

A dharma which cannot produce the germs of a desirable existence and of

liberation is said to be akusala.
That which is opposed to these two classes is said to be avyakrta.”

Various additional definitions are given elsewhere in the MVS: A kusala
_dharma is that which is sustained by skillfulness, which induces the
sprouts of desirable existence and liberation, which causes rebirth in
the desirable plane of existence (sugati), which pertains to regression
(nivrtti) from samsara, etc. Those which are opposed in nature to these
are akusala; those which are neither are avyakrta.® Samghabhadra
explains thus: A non-defined dharma is that which cannot be defined
as being either skillful or unskillful, its nature being indistinct.
A dharma is said to be (morally) defined (vyakrta) if it is praise-worthy
or contemptible, and definable as pertaining to the ‘black’ or ‘white’
(i.e., good or bad) species. A skillful dharma is that which is opposed
to the unskillful, or that which sustains or is sustained by praj7id, or that
which brings about the auspicious. The opposite to this is unskillful.®* Of
the 18 dhatu-s, ten can be skillful, unskillful or non-defined - the seven
mental dhatu-s, ripa-, sabda-, and dharma-dhatu-s. The remaining
eight are non-defined.

2.4.3.2.1. Dharma-s are said to be kusala in four ways:

(i) absolutely (paramarthatas) — this refers to nirvana which
completely transcends duhkha;

(i1) in their intrinsic nature (svabhavatas) — this refers to moral
shame (hri) and moral fear (apatrapya) and the three roots of
skillfulness (kusala-miila-s);
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(iii) through conjunction (samprayogatas) — this refers to mental
factors which become kusala through conjunctions with the

dharma-s which are kusala in their intrinsic nature;

(iv) through their originating cause (samutthanatas) — this refers
to bodily and vocal karma-s, and to the citta-viprayukta-
samskara-s which become good through their originating

cause.5?

Samghabhadra gives an additional explanation on nirvana as
paramarthatah kusala: it is parama because it is supreme and without
an equal. It is an artha because it exists as a real entity. Hence it is
paramartha. It is kuSala in the sense of being secure, for it is kusala and
permanent (nitya).®® In the MVS, this fourfold distinction is attributed
to Venerable Vaspa. According to the Vibhajyavadins, jiana is kusala
in its intrinsic nature; vijiana is kusala through conjunction with jiana;
the bodily and vocal karma-s and the citta-viprayukta-samskara-s —
jati, etc., prapti, the asamjii- and nirodha-samapatti-s — originated by

it, are kusala through origination; nirvana is absolutely kusala.®

2.4.3.2.2. Likewise, dharma-s are said to be akusala in the same four
ways:

(1) samsara is paramarthah akusala;

(i1) moral shamelessness (a@hrikya) and moral fearlessness
(anapatrapya) and the three roots of unskillfulness are akusala
in their intrinsic nature;

(iii) the mental factors conjoined with the previous [i.e., (ii)] are
akusala through conjunction;

(iv) the bodily and vocal karma-s and the citta-viprayukta-
samskara-s originated by the same are akusala through their
originating cause.
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According to the Vibhajyavadins: (i) is samsara; (ii) is moha; (iii) is
vijiiana conjoined with moha; (iv) are the citta-viprayukta-samskara-s

originated by the same.®

2.4.3.2.3. The avyakrta-s are further divisible as (i) nivrta-avydkrta
(veiled-non-defined) and (i) anivrta-avyakrta  (non-veiled-non-
defined).

(i) A nivrta-avyakrta — being weak in nature — is that which, though
incapable of inducing an undesirable fruit, is obstructive to the arising
of the andsrava prajiia or the noble path. An example of this is the ‘Self-
view’, satkaya-drsti, which is a defiled prajia. The MVS® explains
why satkaya-drsti is not akusala, but avyakrta (i.e., nivrta-avyakrta):

Question: Why is satkaya-drsti avyakrta?

Answer: That dharma which is, in its intrinsic nature (svabhava), moral
shamelessness (ahrikya) and moral fearlessness (anapatrapya), which is
conjoined with moral shamelessness and moral fearlessness, and which is
the emanation (nisyanda) of moral shamelessness and moral fearlessness
— that is akusala. Satkaya-drsti is not moral shamelessness or moral
fearlessness in its intrinsic nature, not conjoined with moral shamelessness
and moral fearlessness, not an emanation from moral shamelessness and

moral fearlessness; hence it is not akusala.

Furthermore, this satkaya-drsti is not always (ekamsena) of evil intention
(asaya-vipanna), hencenotakusala. Itisnotalways of evil intention because

it is not conjoined with moral shamelessness and moral fearlessness.

Furthermore, it is because this drsti is not opposed to the practice of giving
and ethical conduct (dana-sila-aviruddha). One who is attached to the
Self holds thus: “By giving, I shall become rich and happy; by observing
ethical rules, I shall be reborn in heaven; by practicing meditation, I shall

be liberated.” Hence it is avyakrta.
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Furthermore, this satkayadrsti is merely a delusion with regard to

a person’s own Self; it is not an oppression of others; hence avyakrta ...

Furthermore, this satkayadrsti does not have a retribution-fruit (vipaka-

phala); hence avyakrta ...

However, the Darstantikas deny this veiled-non-defined category of
dharma-s.5’

(ii) An anivrta-avyakrta dharma is that which is neither capable
of inducing a retribution-fruit — desirable or undesirable — nor
obstructing the arising of the noble path. Examples of this category are:
the knowledge (a prajria) of a particular art and craft (Sailpasthanika), or
the mind associated with a supernormal power (abhijiia-phala) or with
deportment (iryapatha). (a) Karmic retribution and (b) physical matter
— ripa, gandha, rasa and sprastavya — are also anivrta-avyakrta.
The latter are in fact avyakrta in their intrinsic nature (svabhavatah).
The two asamskrta-s — apratisamkhya-nirodha and akdasa — which
are paramarthato 'vyakrta, also belong to this category. The following
chart summarizes the whole classification:

vipaka

nivrtavyakrta
airyapathika (citta)
avyakrta samskrta < $ailpasthanika

abhijiiaphala
anivrtavyakrta svabhavatah

asamskrta — paramarthatas

2.4.3.3. Sasrava (with-outflow) and andasrava (outflow-free)

Asrava (lit. ‘flowing out/toward’) is a synonym for klesa (defilement).
Avatara: “The outflows are so named because they keep (@sayanti)
beings for a long time in the three spheres of existence, [thus] hindering
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their progress toward liberation. Or, because they cause beings to flow
around (asravanti) from the highest plane of existence (bhavagra) to
[the lowest], the Avici hell. Or, because they incessantly discharge
(Vksar) inexhaustible impurities through the six wound-like entrances
[ — the six sense faculties — ] of beings (sadbhir ayatanavranaih).”®®
Even acts which are kusala may also be sasrava. For instance, one may
practice generosity in the hope of having a favorable rebirth in the future.
Thus the scope of the ‘sasrava’ is greater than that of the akusala.®®

The AKB discusses this classification with respect to the four noble

truths and explains the meaning of sasrava:

Dharma-s are either with-outflow or outflow-free. The conditioned, with the
exception of the noble path, are with-outflow, for therein the outflows
grow concordantly (sam-anu-Vsi; SFE3&).70 It is true that the outflows are
born taking the nirodha- and marga-satya as objects, but they do not grow
concordantly therein; thus it does not follow that the two are of the nature

of being with-outflow.”

Thus, although an arnasrava dharma may serve as an object for
a defilement, it does not accord with or conduce to its growth; or — more
in conformity with the Sanskrit anu-Vsi — it does not adhere therein.

A defilement can grow concordantly with the conascent defiled citta-
caitta associated with it, through the fact of being conjoined with them
(samprayogato 'nusete; HFEREIT). It can also grow concordantly by
taking a sasrava object (@lambanato 'nusete; FTikFEIE). (See infra,
§ 12.8.2).

2.4.3.4. Darsana-heya (abandonable by insight), bhavana-heya
(abandonable by cultivation), aheya (not to be abandoned)

The first two categories pertain to the with-outflow dharma-s; the third,
to outflow-free dharma-s.
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The darsana-heya dharma-s are the defilements abandonable by
insight into the four noble truths. The bhavana-heya dharma-s are
those defilements abandonable by the path of cultivation which may
be mundane (laukika; i.e., with-outflow) or transcendental (lokottara;
i.e., outflow-free). (See infra, § 15.3). The third category refers to the
outflow-free dharma-s — they are not to be abandoned.

Among the with-outflow dharma-s, the kusala and avyakrta ones,
not being defilements, are not really abandonable in the proper sense.
However, when the defilement which takes a kusala or an avyakrta
dharma as its object is destroyed, this dharma is said to be abandoned
(tadalambana-klesa-prahanat), for at that time the dharma comes to be
disconnected. In fact, having been ‘abandoned’, a kusala dharma can
still re-arise. Thus, this is not a case of abandonment in terms of the

dharma’s intrinsic nature (svabhava-prahana).”

2.4.3.5. Other taxonomical categories

There are various other such taxonomical categories employed as
doctrinal perspectives. The AKB discusses the 18 dhatu-s in terms of
a total of 22 such doctrinal perspectives.” The more important among
these other perspectives are: ripin (material), arapin (immaterial);
sanidarsana (‘visible’), anidarsana (‘not visible’); sapratigha
(‘resistant’), apratigha (‘non-resistant’); salambana (which take objects),
analambana (which do not take objects); adhyatmika (internal), bahya
(external); indriya (of the nature of a faculty), nendriya (not of the nature
of a faculty); $aiksa (‘pertaining to the traineé’), asaiksa (‘pertaining
to the non-trainee’), naiva-$aiksa-nasaiksa (pertaining neither to the
trainee nor the non-trainee); kamavacara-pratisamyukta (pertaining to
the sphere of sensuality), riipavacara-pratisamyukta (pertaining to the
fine-material sphere), ariipyavacara-pratisamyukta (pertaining to the
immaterial sphere), apratisamyukta (not pertaining to any sphere); etc.
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2.4.4. Method of catechism

In the oldest canonical abhidharma texts, such as the Sarvastivadin
Dharma-skandha-$astra(DSS)and the Theravadin Vibhangappakarana,
the simpler method of defining a doctrinal category by answering
a question constitutes a dominant feature. In the DSS, the series of
questions and answers is usually preceded by a brief siitra quotation of
each important doctrinal term which is then commented on in the form
of question and answer in the abhidharmic style. This is an analysis
of svabhava with a methodology derived from a combination of the
catechetical format of the sttric abhidhamma-katha, vedalla-katha and
uddesa-vibhanga; e.g.: the DSS:7

What is caksur-indriya?

The caksus which has seen, is seeing, and will see riipa; as well as its
facsimile (tatsabhaga). Further, the dadhipateya of caksus induces caksur-
vijidna which has cognized (vi-Vjfid), is cognizing and will cognize ritpa

— [this caksus] and its facsimile are the caksur-indriya....

This catechetical format also predominates in the MVS which purports to
comment on the Jiianaprasthana-sastra (JPS), and continues to be used
in the later commentaries such as the AKB. Often, a question may lead
to another which again leads to others (called anusanga/prasanga).

Another important methodology adopted in the abhidharma texts is that
of answering a propositional question in alternatives (pada):

The simplest is an answer in either “yes” (evam) or “no” (na evam)
to the question: “Is p true?”. This is called an evam-padaka,
e.g.: Question: “Those dharma-s which are conjoined with the vigor
Enlightenment-factor (bodhyarnga), are they also conjoined with Proper
Exertion (samyak-pradhana)?” Answer: “Yes (or ‘It is s0°).”” This is
a straightforward type of answer. In this example, it is clear that the
vigor Enlightenment-factor is none other than the Exertion. The answer,
although simple, helps to systematize and organize knowledge.
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The question may also be in the form: “If p is true, is g also true?”.
The answer then may be either: “p is true, but not ¢” — a piirva-padaka
(an answer which affirms only the former part of the question); or “q is
true, but not p”— a pascat-padaka (an answer which affirms only the

latter part of the question).

This same question may have an answer in four alternatives,

a tetralemma (catus-koti):

(i) pistrue, notq

(ii) g istrue, notp

(ii1) both p and q are true
(iv) neither p nor q is true

An example of such a tetralemma regarding the question, “Is all faith
(sraddha) affection (prema)?”, is as follows:

(1) There is faith which is not affection — faith having duhkha-
and samudaya-satya as objects.

(i) There is affection which is not faith — the defiled affection.

(ii1) There is faith which is also affection — faith having nirodha-

and marga-satya as objects.

(iv) There are dharma-s which are neither faith nor affection —
the other dharma-s.™

The catechetical investigation into the relationship vis-a-vis several
dharma-s,i.e., A, B, C, D, E, etc., takes several rounds: First between A
and B, Aand C, A and D, A and E, ... Next, between B and C, between
B and D, between B and E, ... . The whole process can be a rather
complex one.” The MVS highlights the importance of such catechetical
methodology for abhidharma:
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What is a purva-padaka? What is a pascat-padaka? What is an evam-
padaka (A1210)? What is a naivam-padaka (FU1ZH] “not thus)?
Nothing can match abhidharma in its ability to enlighten sentient beings

with regard to such objects of knowledge.

For the Abhidharmikas, by investigating a given dharma by means of
such methodological devices and doctrinal perspectives, its nature and
characteristic comes to be fully and accurately determined. Thus, vijfiana
can be so determined to be: samskrta, ariipin, anirdarsana, apratigha;
either sasrava or andasrava; either kusala, akusala or avyakrta; either

past, present, or future; etc.
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NOTES

' Cf. AKB, 133: abhiprayikah siitre laksaniko "bhidharmah /

2 Vy, 11: kah sautrantikarthah / ye sitra-pramanika na sastra-pramanikah ... sitra-

visesd eva hy arthaviniscayadayo ‘bhidharma-samjiiah |/ Cf. AKB, 146: sitra-

pramanaka vayam nasastra-pramankah /

3 AKB, 3: na hi vind abhidharmopadesena Sisyah sakto dharman pravicetum

4 Arthaviniscaya-siitra-nibandhana: na hi vina sitropadesena Sisyah Sakto dharmam

pravicetum /

This contrast is pointed out by Samtani, NH, in his edition of the Arthaviniscaya-

sttra and its Commentary (nibandhana) (Patna, 1971), 140 £, in a discussion on the

Sautrantika leaning of the commentator.

5 Ny, 495b.
5T 49, 16c.
"Ny, 329c.
8 Ny, loc. cit.

9 Ny, 595a.

10 MVS, 542¢.
1 MVS, 116b.
12 Entrance, 93.

¥ Vy, 889 f.

4 MVS, 777a. Cf. Ny, 432b: laksana = svaripa/svabhava.

5 MVS, 196c.
16 MVS, 217a.
TMVS, 217a.
BMVS, 1c.

19 MVS, 405¢.
2 MVS, 65a.

2 Cf. Entrance, 62 ff.
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2 MVS, 306b—c.
2 Cf. MVS, 105c, 108c, 283b, 3964, etc.
24T 49, 15b.

2z For the various versions of this stanza, see La Vallée Poussin, L de (1930), ‘Documents
d’Abhidharma’, 249, n. 1. ’

% MVS, 145c.

Y MVS, 770c-771a; cf. infra, § 1.3.4.

8 Cf. Entrance, 15 ff.

» Cf. AKB, 10.

30 AKB, 13.

31 AKB, loc. cit.

2 MVS, 379a. Some 14 meanings for d@yatana are given herein.

3 AKB, 301. Cf S, iv, 13; M, i, 3; Mahaniddesa, 133: sabbam vuccati

dvadasayatanani.
3 Ny, 477b.
3% AKB, 13.

% AKB, loc. cit.; Ny, 343¢ (which indicates a preference for the meaning of gotra);
SPrS, 782a.

31 MVS, 370c.
3T 26, 699a.
3 VKS, T 26, 546¢.

“ Cf. AKB, i, under stanza 48. SPrS, 823b: “The six faculties are the exclusive objects
of mental consciousness”. Also, Ny, 377a: “Among the 18 dhatu-s, the five dhatu-s,
visibles, etc, ... each is cognized by two among the six consciousnesses. By this, it is
known that the remaining 13 dhatu-s are all cognized by mental consciousness alone, as

they are not the objects of the five sensory consciousnesses.”

The Theravada in fact speaks of them as dhammayatana-riapa-s. See Karunadasa, Y,
BAM, 35.

A MVS, 367b.
2 MVS, 367b.
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4 JPS does not enumerate the seven, but the implication in the assertion “one skandha,

one ayatana and one dhdtu” is clear enough.

“MVS, 783b; AKB 11.

5 MVS, 370c: G BRI, K FAEE— VAR MVS, 985b: ... EREIREE —iE.
% Ny, 344b.

1T 26, 1027b.

% MVS, 987b.

9 MVS, 987b.

5 Ny, 447b.

SUT 49, 16a.

2 Ny, 350c.

3 Ny, 398b. Also ¢f. MVS, 367c (fEfE[KZE). In Sthiramati’s commentary on the
Abhidharma-samuccaya, dhatu is explicitly glossed as bija (T 31, no. 1606, 704b: —
UIEE T ).

Ny, 633a; TSP, 509.

55 Cf. Study, 73 ft., for a good discussion of this feature in this text.
% MVS, 392¢-393a.

57 MVS, 711a~b — various other explanations are also given.

8 AKB, 4 f: sametya sambhiiya pratyayaih kytd iti samskytah / na hy ekapratyayajanitam
kimcid astidi //

¥ MVS, 741a.

© MVS, 263a—, 740c—741a.
1 Ny, 348c.

5 Cf. AKB, 202.

6 SPrS, 863c-864a.

4 MVS, 263a, 741a.

5 MVS, 263b, 741a.

6 MVS, 259¢—260a.

§ MVS, 269¢
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% Entrance, 112.

% Theravada has essentially the same notions. Cf. Lamotte, E, in Balasooriya, S., et. al.,
ed., Buddhist Studies in Honour of Walpola Rahula (London, 1980), 127.

0 Cf. Entrance, 104 & note; AKB(E), 133, n. 19.

" AKB, 3: sasravanasrava dharmah / samskrta margavarjitah sasravah / asravas tesu
yasmat samanuserate // kamam nirodhamarga-satyalambana apy asrava upajayante na

tv anuSerate tatreti na tayoh sasravatvaprasangah //
2 Cf. AKB, 236.

7 AKB, 18 ff.

7 DSS, 498b.

s Cf. MVS, 550b.

% Cf. AKB, 60.

" Cf. Study, 203.
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3. The Sarvastivada School
and Its Notion of the Real

3.1.  History of the Sarvastivada
3.2.  Sarvastivada vs. Vibhajyavada
3.3.  Proof of the thesis of sarvastitva in the VKS, MVS and AKB
33.1.  Arguments in the VKS
33.2.  Arguments in the MVS
3.3.3.  Arguments in the AKB
3.4.  Sautrantika critique of the epistemological argument
3.5.  Notion of the real/existent
3.5.1.  Opinions of the various ancient masters in the MVS$
3.5.2.  Relative/conventional and absolute truths as postulated in the AKB

3.5.3.  Samghabhadra’s characterization of the existent

3.5.3.1. Past and future dharma-s are not merely designations (prajiiapti)
3.53.2. Distinction among past, present and future dharma-s as existents
3.53.3. Cognitive distinctiveness of the reals/existents

3.6.  The various components of the Sarvastivada school

3.1. History of the Sarvastivada

Although it is difficult to speak of the exact date of the ‘founding’ of
the Sarvastivada school, its presence, as well as that of its rival — the
Vibhajyavada lineage — in the time of Emperor Aéoka is beyond
doubt. Since ASoka’s reign is around 268-232 B.C.E., this means that
at least by the middle of the 3™ century B.C.E., it had already developed
into a distinct school. Vasumitra’s *Samayabhedoparacanacakra, a
Sarvastivada treatise, places the school’s establishment at the beginning
of the third century after the Buddha’s demise:

The Sthaviravada remained united for a certain period of time. At the

beginning of the 3™ century, there arose some disputes, and it split into
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two schools: 1.the Sarvastivada, also called Hetuvada; 2. the original

Sthaviravada which [then] changed its name to the Haimavada.!

Emperor Asoka’s ascendance to the throne is established as around
270 B.C.E. Accordingly, if we follow the Sarvastivada tradition itself
which gives this date as 116 years (or a hundred odd years)* after the
Buddha’s parinirvana, the date given by *Samayabhedoparacana-
cakra for the establishment of Sarvastivada would be around the first
part of 2™ century B.C.E. This tallies with the date of Katyaniputra
(ca. 150 B.C.E.) who is credited by tradition with the effective founding
of the school.® The earliest inscriptional evidence, however, was the
Mathura Lion Capitol which dates from the beginning of the first
century C.E. This inscription mentions the giving of alms and donation
of monasteries by the wife of the mahaksatrapa Rajuvula to the
Sarvastivada community. His son, Sodasa, is also recorded as having
given lands to two Sarvastivadin monks, Arya Buddhadeva and Bhiksu
Buddhila.*

Itappearsthat the Sarvastivadaas well asitsrival camp, the Vibhajyavada,
at first maintained its position as the orthodox Sthaviravada. At this
initial stage, the term ‘Sarvastivada’ was perhaps not specifically insisted
upon. In Devasarman’s/Devaksema’s Vijiianakaya-sastra (VKS), one of
the seven canonical Sarvastivada texts, the author established — for the
first time in explicit terms — the sarvdastitva standpoint against the
Vibhajyavadins represented by a certain Maudgalyayana. If this person
could be identified with the Moggaliputta-tissa who was said to have
presided over the Third Council of the Theravada in A$oka’s time and
who compiled the Kathavatthuppakarana, then the Chinese tradition
transmitted by Xuan Zang that Devasarman lived within 100 years
after the Buddha’s demise would seem credible.’ This identification
is tempting when we consider the fact that the controversy that the
author deals with after having established his thesis sarvastitva against

Maudgalyayana, corresponds to the very first controversy taken up
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in Moggaliputta-tissa’s Kathavatthuppakarana, and even some of
the phrases in both texts on this controversy bear much resemblance.
The fact, however, that this text exhibits highly developed polemics
betraying considerable influence from the JPS has prevented Yin
Shun from accepting the above-mentioned tradition from Xuan Zang;*
Yin Shun proposed instead that it was composed in the early part of the
1t century C.E. However, this fact could well have been the result of
subsequent revision; it may also be in part a reflection of the author’s
intellectual acumen. La Vallée Poussin opined that it was composed
after the Pali Kathavatthu.’

The Sarvastivada remained the most powerful and influential school
in north-western India from around the beginning of the Common
Era to about the 7* century C.E., initially established in Mathura and
expanding in the north where Kasmira became its center of orthodoxy.
With its highly developed abhidharma doctrines, it was the leading
abhidharma school capable of repudiating the emerging Mahayana
philosophy as well as the pro-Mahayana tenets upheld by other schools
of Nikaya (i.e., non-Mahayana) Buddhism. Around the 6" or 7* century
C.E,, its leading position seemed to have been eventually replaced by
the Sammitiya which had a well developed doctrine of karma.?

It is noteworthy that in the VKS, the Sarvastivadins never call
themselves as such. When arguing against the Vibhajyavadins,
they refer to themselves as the Yukta-vadins (MEHGH3); against the
Pudgalavadins, as the Stinyata-vadins ({:2%5#7%). It was perhaps later,
in the course of doctrinal confrontation with rival schools and being
hard pressed to articulate their position, that the term “Sarvastivada”
came distinctly to be insisted upon. The traditional term, Yuktavadin/
Yuktavada, continued to be employed frequently in the MVS.® It was
used by the orthodox Sarvastivadins in even the 5 century C.E.!° In the
MVS, in such a context where the Sarvastivada standpoint is contrasted
with that of another school, the Vibhajyavadins are often ridiculed as
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not conforming to logic and as being “the fruit of nescience (ajiiana),
of darkness (andha-kara-phala?), of ignorance (avidya), of not applying
effort diligently”."

By around the earlier part of the 2 centufy C.E., the Sarvastivadins
seemed to have more or less determined what they considered to be
distinctively orthodox Sarvastivada doctrines in contradistinction
to the other contemporary schools. This is represented by the
encyclopedic compilation of the Abhidharma-mahavibhasa, the ‘Great
Commentary’ by the Sarvastivada orthodoxy in Kasmira (see below).
Subsequently, however, within the broad Sarvastivada lineage itself,
there still appeared to be disagreement concerning many of these
doctrines. This fact is reflected in the post-MVS works, such as the
*Satyasiddhi-sastra (JLE), the *Abhidharmahrdaya (T no. 1550)
and its commentaries (T no. 1551, no.1552), the AKB and its
commentaries, the ADV and the * Nyayanusara (Ny). In the introductory
section of the 5% century C.E. *Samayapradipika (FE7aw) (SprS),
the staunch Vaibhasika, Samghabhadra, in an attempt to establish the
Buddha’s omniscience, cites the Sarvastivada version of the Sangiti-
sitra (E1EFHE) where the Buddha is supposed to have predicted that
there will be contentious views within the Buddhist movement after
Him. These views are not to be found in the extant Chinese Agama
or Pali version of the siitra, but they are doctrinal positions considered
heterodox by the Vaibhasikas, and their contraries would ipso facto
represent the orthodox Sarvastivada positions as held at the time. Many
of these sectarian views, said to be predicted by the Buddha, are disputed
at length in AKB and Ny. They are enumerated as follows:

(1) It is only in the vajropama-samadhi that defilements can be
eradicated all at once.

(2)  Pratisamkhya-nirodha and nirvana are two distinct entities.

(3) The conditionings disjoined from thought are not real entities.

(4)  Vijiapti karma-s do not exist, not to speak of avijiiapti karma-s.
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All ripa-dharma-s are comprised of the Great Elements
(mahabhiita).

The homogeneous cause (sabhaga-hetu) consists in the
preceding being similar to the succeeding.

The ripayatana comprises color (varna-riipa) alone.

The sprastavyayatana comprises the Great Elements alone.
Only the tangible ayatana-s are obstructive (sapratigha).
The sprastavyayatana and the kayayatana are obstructive.
Only the five external Gyatana-s are obstructive.

It is visual consciousness that sees.

It is the assemblage that sees.

The mano-dhatu and the dharma-dhatu may be both
permanent and impermanent.'

Ripa-dharma-s do not perish momentarily.

There exist conditionings disjoined from mind which abide
for some time.

Citta exists in the ideationless and cessation meditations.
The immediate conditions (samanantara-pratyaya) apply to
ripa-dharma-s as well.

No riipa-dharma-s can be homogeneous cause.
Retribution-born (vipakaja) ritpa can resume after having
been cut off.

Pratimoksa-$ila can also be acquired by animals, preta-s and
deva-s.

Relinking (pratisamdhi, at the time of rebirth) can take place
even when the citta is undefiled.

All relinking is due to craving and hatred.

Restraint (samvara) and non-restraint (asamvara) can be
undertaken either partially or fully.

The gravest evil karma (@nantarya) can exist among animals
and preta-s.
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Defilements can be abandoned by both the anantarya- and
vimukti-marga-s.

All skillful with-outflow prajiia conjoined with mental
consciousness (manovijiana-samprayukta kusala-sasrava-
prajiid) is not views (drsti).

Satkdya-drsti and antagraha-drsti are unskillful and take
objects pertaining to other spheres (anya-dhatv-alambana).
All defilements are unskillful.

There exists no pleasurable or neutral sensation.

Only neutral sensation does not exist.

Riipa-s exist in aripya-dhatu.

All those falling from the ideationless heaven are reborn in
the evil planes of existence (durgati).

There is no untimely death for any sentient being.

All outflow-free prajria is of the nature of knowledge (jiiana)
and view.

[The dharma-s] are to be asserted separately: past and future
[dharma-s] do not exist; all exist in the present.'?

Matter and thought cannot become co-existent causes
(sahabhii-hetu).

At the kalala stage of development the embryo is already in
possession of all the material faculties.

All those who have acquired the mirdhan dharma-s are not
susceptible to rebirth in the evil planes of existence.

All skillful and evil karma-s are capable of being transformed
and ceasing.

The unconditioned dharma-s do not exist as real entities.
The mundane paths of praxis do not eradicate defilements.
The vow-knowledge, the non-dispute, the non-obstruction and
the [threefold] double samddhi can arise only in Jambudvipa.
The citta and caitta-s can also take non-existent objects (asad-
alambana).
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3.2. Sarvastivada vs. Vibhajyavada

In spite of various doctrinal disagreements — some of considerable
importance — the various subgroups within the Sarvastivada school
were united in their central tenet of Sarvastivada. It seems to have
been a genuine belief on the part of the Sarvastivada that “sarvam
asti” was what the Buddha Himself had taught. It became a problem
— philosophically — only when they came to be questioned by their
opponents as to the exact implication of their doctrine of sarvastitva.
As noted above, even after they had eventually articulated this doctrinal
position sufficiently to be established as a distinct school, they seemed
to have continued to assume the position of the orthodox Sthaviravada.

The working out of the implication of this thesis was still visible even
as late as the time of Ny. The whole confrontation came to be zeroed
in/focused on the dispute between Sarvastivada versus Vibhajyavada.
We are dealing here, in this context, with these two opposing theses and
not with the issue of identification of the two broad sectarian lineages.
As for the identity of the Vibhajyavadins in the MVS, Yin Shun has
made an excellent investigation. According to him:

The Vibhajyavadins in the Mahavibhasa were the continental schools
generally referred to as the Vibhajyavada comprising the Mahisasaka,
the Dharmagupta, and the Kasyapiya which prevailed in the Kasmira

region, particularly with the Mahi$asaka as the main stream.'*

In the AKB, the main opponents of the Sarvastivadins, the Sautrantikas,
belonging to the Vibhajyavada camp, propose that the Sarvastivadin
way of understanding sarvastitva is not the only possible one. Indeed,
they consider it to be a bad interpretation of the notion. For the
Sautrantikas, one could say ‘all exists’ only in the following manner:
Past dharma-s have existed; future dharma-s will come into existence;
present dharma-s are existing. Alternatively, one could also say ‘all
exists’ in the sense in which the siitra'® expresses itself: Everything that
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is within the range of perception — within the 12 dyatana-s (and nothing
more) — can legitimately be said to exist.

In this work, the Sarvastivada is represented by Vasubandhu as defining
their position as follows:

Those who hold “all exists’ — the past, the present and the future — belong
to the Sarvastivada. Those, on the other hand, who hold that some exist,
viz., the present and the past karma that has not given fruit but not those

that have given fruit or the future, are followers of the Vibhajyavada.'®

In Samghabhadra’s Ny, a post-AKB polemic in defense of the Vaibhasika
orthodoxy, an additional requirement for the definition is noticeable:

It is only those who believe in the real existence of the three periods of
time, as discussed above, as well as of the three kinds of the unconditioned,

who can be considered as belonging to the Sarvastivada.'’
This same requirement is also found in the ADV:*®

Sarvastivada is so called because it accepts [the reality of] the three
periods of time, distinguished on account of activity, and the three reals

[— the three unconditioned]...

The additional requirement seems to confirm our suggestion that
even as late as the time of Ny, the orthodox Sarvastivadins were still
struggling to define themselves. According to the *Samayabhedopara
canacakra, most of the early Buddhist sects had accepted the doctrine
of sarvastitva, even though they seem to have disputed endlessly on
what it really meant for them in each case. It seems possible that even
as late as the time of the AKB and Ny, there were still some Buddhists,
both within and without the broad Sarvastivada lincage — including
some sections of the Sautrantika-Darstantika — who would accept
the doctrine in a revised or different version from that adopted by the
orthodox Vaibhasikas. It is perhaps because of this that Samghabhadra
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felt it necessary to dissociate the Vaibhasikas distinctly from the others
whom he could not accept as real Sarvastivadins in any sense. In Ny,
he names them as follows:

Pudgalavadins, called by him “the Superimposers or Additionists
(Samaropavadins)” on account of their acceptance of the reality
of the pudgala in addition to that of the dharma-s in the three
times;

Vibhajyavadins who accept the existence of only the present and
the past karma that has not given fruit;

Ksanikavadins who accept only the reality of the 12 ayatana-s of
the present ksana;

Prajiaptivadins who deny the reality of even the dharma-s of the
present;

Vainasikas who hold that all dharma-s are without svabhava,
like empty flowers.

Sautrantikas, here referred to as the Ksanikavadins, are singled out by
Samghabhadra who denies that they qualify as Sarvastivadins, for their
view “differs from the Vainasikas by just a mere ksana!”"

3.3. Proof of the thesis of sarvastitva in the VKS, MVS and AKB?
3.3.1. Arguments in the VKS

In the VKS, the author establishes the thesis of tri-temporal existence on
the basis of four fundamental principles commonly and tacitly assumed
by the Abhidharmikas — partly on the authority of the siitra-s and partly
from among accepted abhidharma tenets:

(i) Two thoughts cannot be conascent, and a thought or thought-
concomitant cannot know itself (c¢f. infra, § 9.4): It is said in
the siitra that a person can observe the craving in his mind, etc.
When one is making the observation, the observing thought and the
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craving (i.e., the thought having the craving) observed cannot be
simultaneous, nor can the present thought know itself. The craving
observed then must be either past or future. Hence past and future
dharma-s must be existent.

Karma and its retribution (vipaka) cannot be simultaneous (cf. infra,
§ 7.3.5): the fact that a karma which has become past can give rise
to its retribution later proves the existence of the former as a past

dharma, i.e., an existent in its past mode.

The Buddha has taught that consciousness necessarily has an object
(alambana): since we can have consciousness of what is past and
future, past and future dharma-s must be existent.?!

One can be endowed with (samanvagata) dharma-s which do not
arise presently: It is taught in the siitra that someone in nirodha-
samapatti wherein no mental activity arises is still endowed with
mental qualities such as moderateness in wishes (alpecchata),
shamefulness (lajja), etc.; likewise, a trainee (saiksa) is still
endowed with the five spiritual faculties — faith, vigor, etc. —
even when he has an enwrapped or defiled mind. Accordingly,
those which are not present but can still be possessed must be
existing as past or future dharma-s.

3.3.2. Arguments in the MVS

The arguments for the tri-temporal existence of dharma-s are put forth

to refute “those who are deluded with regard to the intrinsic nature of

the three times (adhvan) — denying the past and the future, and holding

that what exists in the present are the unconditioned dharma-s”.

The first argument employs the Sarvastivada notion of endowment

(samanavagama), a notion that suggests some doctrinal development:
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One is ‘endowed’ with a dharma when one, having acquired it, continues

to possess it. When a dharma has not been acquired and one continues

in the state of not possessing it, there is the ‘non-endowment’ of this

dharma. For the Sarvastivada, this human experience presupposes the

existence of past and future dharma-s. The other arguments employ

systematic logical disputation coupled with an appeal to scriptural
authority.

a.

If past and future are non-existent, there would not be
endowment and non-endowment of these dharma-s, just as
there is no endowment and non-endowment of a second head,
a third hand, etc., which are non-existent. Since there are in fact
the endowment and non-endowment, it is known that past and
future are existent.

The person who denies the past and the future must say in which
temporal period the fruit of a present retribution-cause exists —
past, present or future. If he says “past”, then the past exists; if he
says “future”, then the future exists; if he says “present”, then it
amounts to the proposition that a retribution cause and its fruit
exist simultaneously, which contradicts scriptural statements.?
If he says “Its fruit is not within the three periods of time”,
then he is proposing that there is no fruit, since a retribution
fruit is not unconditioned (asamskrta). And if there is no fruit,
then there would be no cause either.

Likewise, if the retribution fruit exists in the present, then he
must say in which temporal period that corresponding cause
occurs — past, present or future. If he says “past”, then the
past exists; if he says “future”, then the future exists; if he says
“present”, then it amounts to the proposition that a retribution
cause and its fruit exist simultaneously, which contradicts
scriptural statements. If he says “Its cause is not within the three
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periods of time”, then he is proposing that there is no cause,
since a retribution cause is not unconditioned (asamskrta).
And if there is no cause, then there would be no fruit either.

If the past and the future were non-existent, then there would
not be the facts of ‘leaving home’ (pravrajya) and receiving
‘higher ordination’, in accordance with the stanza below:

If one holds that the past does not exist, there would not be past
Buddhas.
If there were no past Buddhas, there would not be Leaving Home and

receiving Higher Ordination.

If the past and the future were non-existent, then it must be that
Sangha members practice false speech while possessing proper
knowledge, in accordance with the stanza below:

If [a Sangha member] holds that the past is non-existent and yet speaks
of his [ordination] age,
He would be increasing, day by day, [both] his proper knowledge and

false speech.

The non-existence of the past and future implies that the
present likewise does not exist, since the present is designated
in relation to the past and future. The three times not existing,
the conditioned would not exist. The conditioned not existing,
the unconditioned too would not exist since the latter is
established in relation to the former. The conditioned and the
unconditioned both not existing, then there would not be any
dharma whatsoever, which entails that there is no liberation and
nirvana — a serious false view!
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3.3.3. Arguments in the AKB

The argument put forth by the Sarvastivada in the AKB, by way of both
scriptural authority (dggama — a. and b.) and logical reasoning (yukti

— c. and d.), are essentially similar:

a. For, it has been said by the Buddha: “O bhiksu-s, if past ripa did

not exist, the learned noble disciple could not have become disgusted
with regard to the past ripa. It is because past ripa exists that the
learned noble disciple becomes disgusted with regard to the past ripa.
If future ripa did not exist, the learned noble disciple could not have
become free from delight with regard to the future rijpa. It is because

future ripa exists that...”

It has been said by the Buddha, “Conditioned by the two [— sense

organ and the object —], there is the arising of consciousness...”*

Consciousness arises when there is an object, not when there is no
object. This is a fixed principle. If past and future [dharma-s] were
non-existent, there would be a consciousness having a non-existent
object. Hence, in the absence of an object, consciousness itself would

not exist.?

If past [dharma-s] were non-existent, how could there be in the future
the fruit of pure or impure karma? For it is not the case that at the time

of the arising of the fruit a present retribution-cause exists!?’

3.4. Sautrantika critique of the epistemological argument

The logical argument for the two requisites for the arising of consciousness
— object and sense faculty — is in conformity with what the Vaibhasika
cites in b. as the scriptural authority. The Vaibhasika insists on these
twofold requisites. Accordingly, if past and future dharma-s are non-
existent, then mental consciousness of them would not arise, since one of
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the requisites (object) is lacking. But this contradicts experience: We do
have cognition (buddhi) of them, which proves that they are real.

The Sautrantika does not accept that a buddhi must have a corresponding
existent object. For him, objects of cognition can be either existent or
non-existent. But even when an object is non-existent, the principle
(niyama) of the two requisites is not violated. Sthavira Srilata,
a prominent Sautrantika leader in Samghabhadra’s time, explains:

This follows in accordance with the principle of inferring from a succession

of causes and effects. How?

It is after having grasped a present [object] that [the mind] can swiftly infer
to and fro: It can infer that such and such an effect is produced by a past
cause of such and such a kind. This cause in turn arose from such and such
a cause, and so on, correspondingly up to the remote [past]. It is completely
from a process of inference that one has the vivid perception [of a past
object] as if it were present (AIBLFFS).

Or, [the mind] infers that such and such a kind of cause in the present
moment can produce such and such a kind of effect in the future. This effect
in turn will induce the arising of such and such an effect, [in this way]

correspondingly up to the remote [future]. ...

Although at this stage the object does not exist, it does not mean that the
Jjfiana is without the two requisites. .. This is because causes and conditions
exist in the particular series, at the time when a particular knowledge qua
cause (hetu-jiiana) arises. That is: In the past there arose such a jiana;
through a causal transmission, a jiana having such and such a form is
produced in the present moment. Since the present jigna has the past jiiana
as its cause, this present jiigna arises with an understanding that is like the
previous one, having the very past object (visaya) as its present alambana.
However, that alambana does not exist now. Yet, although non-existent

now, it nevertheless serves as the alambana. Hence one cannot say [such
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and such a cognition] is devoid of the two requisites. [The same applies to

the jfiana of a future object]. ... %

The Sautrantika explains that he does not in fact object to the proposition
of “All exists” (sarvam asti), provided it is properly understood in
accordance with the siifra statement:

O brahmins, “all exists’ means no more than the 12 ayatana-s.?’

Or rather, one should say: past is that which was existent; future is
that which, given its cause, will exist — past and future ‘exist’ in this
sense, not in the sense that the present dharma-s exist as real entities.>®
This amounts to defining the characteristic of the existent (sallaksana)
as ‘having arisen and not yet ceased’. Samghabhadra objects to such a
notion of sallaksana which, for him, amounts to the a priori assumption
that the past and the future do not exist:

Their proposition is invalid, for what has arisen and not yet ceased is just
another name for the present. [And] to say that the present time is sallaksana
is to say that the past and the future are non-existent: One should further
herein question: Why does sallaksana pertain to the present and not the

other [times]?*!

3.5. Notion of the real/existent

But just what precisely do the Sarvastivadins mean when they insist
that a dharma which has become past or one which has not yet arisen
in the present is real/existent? The articulate theory of sarvastivada will
be discussed in chapter 5. Here we will first examine their notion of an
existent, beginning with the MVS.
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3.5.1. Opinions of the various ancient masters in the MVS

In the two logical arguments above, the criterion for reality is clearly
causal efficacy. The MVS informs us of various views on what existent/
real. The most notable and representative view of the Sarvastivada is
that what is real is what abides uniquely in its intrinsic nature: What is
real is what has a svabhava. Among the various synonyms of svabhdva
is the term avayava, ‘part’.> A ‘part’ here refers to the smallest possible
unit which cannot be further analyzed; it is the ultimate real. Whatever
can be further analyzed either physically or mentally — a composite
(e.g., a person) — is ‘having a part’ (s@vayava); it is a relative real,
superimposed on the ultimate reals (e.g., the five skandha-s). This
also means that what is real or what exists truly is what exists from
the highest or ultimate standpoint (paramartha-sat), as opposed to
what exists relatively/conventionally (samvrti-sar). MVS informs us of
various Abhidharmika notions of the existent:

Regarding the existents, some say they are of two kinds: 1. Existents as
real entities (dravyatah sat) — the skandha, ayatana, etc.; 2. Existents as

concepts (prajiiaptitah sat) — male, female, etc.

Some say they are of three kinds: 1. What exists relatively — a given thing
exists relatively to this but does not exist relatively to that; 2. What exists
by virtue of an assemblage — a given thing exists here but does not exist
there; 3. What exists at some given time — a given thing exists at this time

but does not exist at another time.

Some say they are of five kinds: 1. what exists inname [only] —a tortoise’s
hair, a hare’s horn, a garland of empty flowers, etc.; 2. what exists as
a real entity (dravyato ’sti) — all dharma-s each of which is abiding in its
own-nature (svabhava); 3. what exists conventionally — a vase, garment,
vehicle, army, forest, house, etc.; 4. what exists as an assemblage —

a pudgala is designated with regard to an assemblage of the skandha-s;
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5. what exists relatively — ‘this shore’ [exists relatively to] ‘that shore’,

a ‘long thing’ [exists relatively to] a ‘short thing’, etc.*®

The MVS also distinguishes that which pertains to the relative truth
and that which pertains to the absolute truth, with regard to the four
noble truths. It enumerates various opinions on this. The position of
the compilers is: the particularities of the four truths pertain to the
relative truth; the 16 akara-s** pertain to the absolute truth, i.e., that
which pertains to the absolute truth are the universal principles directly
comprehended (abhi-sam-Vi) by the drya-s — that which is directly
seen by them as being universally true. (Cf. supra, § 2.3.2). It seems
possible that the emphasis came to be shifted by the Abhidharmikas
from the latter (§ 2.3.2) to the former (§ 2.3.1).

The following discussion on the relationship between the conventional
truth and the absolute truth shows that while these two truths as discoursed/
uttered by the Buddha are to be upheld as being two perspectives of
understanding, in reality — from the ontological perspective — there is
ultimately only one truth, the absolute truth:

Question: Is the fact of conventionality (#151; *samvrtitva?) in the
conventional [truth] existent from the standpoint of the absolute truth or is

it non-existent from the standpoint of the absolute truth? ....

Answer: It should be said that the fact of conventionality in the conventional
[truth] is existent from the standpoint of the absolute truth. If the fact of
conventionality in the conventional [truth] is/would be non-existent from
the standpoint of the absolute truth, then the Buddha’s discourse on the two
truths would be false. ...

Question: If so, there should be only one truth, the absolute truth.
Answer: There indeed is only one truth, the absolute truth.

Question: If so, why are two truths established?
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Answer: The two truths are established in terms of difference in perspective
(ZEN%k; “different reasons’), not in terms of substance: In terms of
substance, there is only one truth, the absolute truth; in terms of difference
in perspective, two types [of truth] are established. The absolute truth is not
established from the same perspective from which the conventional truth
is established. The conventional truth is not established from the same

perspective as the absolute truth. ...

Question: Is it also possible to designate the conventional and the absolute

as being each distinct, without the two being mingled?

Answer: It can also be so designated. How is this? According to Venerable
Vasumitra: The word that reveals is conventional; the dharma that is
revealed is absolute. He states further: that which accords with conventional
usage is conventional; that which accords with what the Aryas say is
absolute. According to the Bhadanta: The speech generated from a thought
that is not untrue, speaking of .things like sentient beings, vase, garment,
etc., is conventional truth. The speech generated from a thought that is
not untrue, speaking of principles such as conditioned co-arising, etc.,

is absolute truth. ...

3.5.2. Relative/conventional and absolute truths as postulated in the AKB

The distinction between relative and absolute truths is explained in the
AKB as follows:

That, the buddhi of which does not arise when it is broken into parts
(avayavaso bhinne), is conventionally existent; for instance, a pot.
For therein, when it is broken into pieces, the buddhi of a pot does not
arise. And therein, when the [constituent] dharma-s [of a thing] are
mentally removed (apohya), the buddhi of it does not arise — that too is to

be understood as a conventionally existent; for instance water. For therein,
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when the dharma, riipa, etc., are removed mentally, the buddhi of water

does not arise.

A conventional notion (samvrti-samjiia) is made with regard to those very
things. Thus, those saying that a pot or water exists by virtue of convention

speak truly and not falsely; thus this is conventional truth (samvrtisatya).’

Absolute truth (paramarthasatya) is other than this. Therein, even when
[a thing] has been broken, the buddhi of it definitely arises and likewise,
even when its [constituent] dharma-s are removed mentally — that is
[to be understood as] an absolute existent (paramarthasat). For instance
riipa: for, therein, when the thing is broken into the atoms (paramanusah),
and when the [constituent] dharma-s taste, etc., have been removed
mentally, the buddhi of the intrinsic nature of riipa definitely arises.
Vedana, etc., are also to be seen in the same way. This is called absolute
truth as the existence is in the absolute sense (efat paramarthena bhavat

paramarthasatyamiti).®®

Vasubandhualsoinformsusofthe viewoftheancientmasters(piirvacarya)
which, like the distinction made by the MVS compilers with regard
to the four noble truths (above, § 3.5.1), has an epistemological basis:
Absolute truth is that which accords with the manner in which a thing is
perceived by transcendental knowledge (lokottara-jiiana) or the worldly
knowledge (laukikajiiana) acquired subsequent (prstalabhdha) to the
transcendental knowledge. Conventional truth is that which accords
with the manner in which a thing is perceived by any other — defiled or
non-defiled — type of knowledge.*® Judging by Ya$omitra, these ancient
masters would seem to be the masters of meditation, the Yogacaras,
who speak of three kinds of reals — absolutely real, conventionally
real and real as a thing in itself (dravya-saf). The last refers to what is
real in terms of being an entity and in terms of its specific characteristic
(dravyatah sva-laksanatah sad dravya-sad iti).*°
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3.5.3. Samghabhadra’s characterization of the existent

Inhis defense of the existence of past and future dharma-s, Samghabhadra
develops the epistemological argument of the real/existent:

This is divisible into two: What exists truly (dravyato ’sti) and what exists
conceptually (prajfiaptito’sti), the two being designated on the basis of
samvrti-satya and paramartha-satya, [respectively]. If, with regard to
a thing, a buddhi is produced without depending on anything else, this
thing exists truly — e.g., riipa, vedand, etc. If it depends on other things
to produce a buddhi, then it exists conceptually/relatively — e.g., a vase,

army, etc.

Those that exist truly are further divisible into two: Those that have only
their essential natures (svabhava/svariipa) and those that, [in addition,]
have activities (karitra). Those that have karitra are again of two types:
with or without function (samarthya/vyapara/Sakti) ... Those that exist
relatively are also of two types: having existence on the basis of something

real or on something relative, like a vase and an army, respectively.*!

3.5.3.1. Past and future dharma-s are not merely designations (prajiiapti)

The Vibhajyavadins, of which the Sautrantika is a vehement
representative, maintain that only the present is real; but the totally
unreal past and future objects can also be cognized by consciousness.
The so-called past and future are in fact merely designations imposed
on the present.*” Samghabhadrarepudiates this, defending sarvastitva:

Let us consider our proposition above that both real [or absolute] existents
and relative existents can give rise to buddhi. Now since past and future
objects (alambana) can also give rise to buddhi, are the past and future
[dharma-s] real or relative existents? Some assert that they are merely

relative existents. Their assertion is untrue, for the following reasons:
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That on which the unreal dharma-s are based does not exist in the past
and the future. Ifthey say that the present constitutes their basis, this is
alsoillogical, for they are not mutually dependent: Without depending
on the present, there can also arise consciousnesses having the past
and the future as objects. I have explained earlier that if buddhi
arises with regard to something [whose existence] depends on other

things, then that thing has a relative existence.

Moreover, it is observed in the world that when that on which
a relative existent depends is fully exhausted, [the buddhi of] this
relative existent no longer arises — ... such as a pudgala, a vase,
..., etc. On the other hand, it is observed that when the present
dharma-s are completely exhausted, the past and the future can still

be designated (prajriapyante). ...

Moreover, it is observed that that on which a relatively real depends
and the relatively real are not mutually exclusive. [Now,] when
samskrta-dharma-s proceed in time, the past and the future do not
co-exist. How can the past and the future be relatively established on
the basis of the present? Hence, the past and the future are not mere

relative existents.

Moreover, it has never been observed that in a before-after sequence,
a real can turn into an unreal, and an unreal can turn into a real.
Thus, [logically,] if one holds that the future is a mere relative
existent, one should concede that the present too is unreal. Or, if one
concedes that the present exists truly, one should concede that the

past too is real and not unreal. ...

Moreover, the unreal cannot be objects of the arya-marga-s —
relative existents such as the pudgala, vase, garment, etc., are not
the objects [of cognition] of the arya-marga. But the arya-marga-s
do have the past and future samskrta-dharma-s as their objects as

well. If it were otherwise, the past and future samskrta-dharma-s
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would not be understood by the receptivities (ksanti) and knowledges

(jiana) in direct realization (abhisamaya).

Moreover, at the time of direct realization, if one does not concede
that past and future vedand, etc., serve as its objects, then those
dharma-s such as vedana, etc., within the person [i.e., the meditator]
will never be objects of the direct realization, because they hold that
it cannot have past and future objects, and because no two vedana-s,
etc., can arise simultaneously. Should this be the case, then the arya-
marga-s cannot fully understand (pari-jiia) the samskrta-dharma-s
— which contradicts the siitra which says: ‘If one has not mastered,
has not understood even a single dharma, 1 say that one cannot make
an end of suffering’ (cf. naham eka-dharmam apy anabhijiiaya
aparijiiaya duhkhasyanta-kriyam vadami). Hence the arya-marga-s
necessarily have the past and the future [dharma-s] as their objects.
Just as a consideration of the knowables proves that merely
relatively existent past and future dharma-s cannot become objects
of knowledge (jiieya); just so, from various other considerations
— of the abandonables and the realizables — one can prove, in each
case, that the past and the future cannot be mere relative existents,

for unreal dharma-s cannot be abandoned, etc.

[vii] Moreover, the unreal [which depends on the real for its designation]

and the real [on which the unreal is based] cannot be said definitely
to be either identical or different.... The past, future and present
times being different in their sequential positions, how can one say
that the two times — past and future — are merely relative existents
without their own essential natures and are [mere] designations on

the basis of the present?

Thus their propositions, being contradictory to logic and disagreeing
with the Noble Words, are totally unacceptable.®
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3.5.3.2. Distinction among past, present and future dharma-s as existents

Samghabhadra further explains that, following the Abhidharmikas,
the definite existence of the past and the future should be properly
understood as follows:

On account of the fact of causality, and of defilement and freedom from
defilement, their essential natures being not unreal, they are said to
exist truly (dravyatah sat), [but] not in the same manner that the present
[dharma-s}] are said to exist truly: The past and the future are not absolute
non-existents like a mare’s horn, an empty flower, etc., nor are they merely
relative existents like a vase, a garment, an army, a forest, a chariot, a room,
apudgala, etc., nor are they real existents in the manner of the present. Why?
Neither absolute non-existents like a mare’s horn or an empty flower, etc.,
nor relative existents like a vase, a garment, an army, a forest, a chariot,
a room, a pudgala, etc., can be said to have the nature of causality, etc.
Moreover, what has ceased and what has not arisen cannot be said to have

real existence in the same manner as the present.

If a past or a future dharma exists truly, how can we talk about it as
being past or future? Samghabhadra replies:

Ithas been universally established (prasiddha—established for both parties
involved in the debate) that a given real existent can have diverse modes
of existence. The Sarvastivadin can equally question you: “If both the past
and the future are non-existent, how can one say ‘this has gone’, “this is to
come’?” On the basis of an essentially existent dharma, the Always-exist
school can establish the variation in the modes of existence on account of
the variation in the essential nature and the different causes and conditions
[that obtain]. For those who assert that the past and the future are devoid of
essential nature, they cannot speak in terms of variation in essential nature
and in the causes and conditions — the past and the future being definitely

non-existent. How can they distinguish past and future times?
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3.5.3.3. Cognitive distinctiveness of the reals/existents

In Samghabhadra’s characterization of the existent above, there is
an emphasis on cognitive distinctiveness with regard to existent objects:
the eye sees only forms, the ear hears only sounds, etc. A particular
form is seen in its particularity, a particular sound is heard in its
particularity, etc. This fact of distinctive cognition in each case is due
to the distinctiveness in the object itself. It is a mark of the object’s
reality. The fact that a real object can be cognized in a unique way is
due to the efficacy of its unique svalaksana which is intrinsic to it as
a real. A non-existent, being without a svalaksana, can never give rise
to cognition. In other words, the possibility of a cognition necessarily
implies the true ontological status of the object cognized. For this
reason, Samghabhadra’s argument may be characterized as epistemic-
ontologic. Samghabhadra elucidates this notion as follows:

Cognition (buddhi) is vis-a-vis the cognized, for cognition can only be
accomplished where an object of cognition exists. That is to say, a cognition
is so called only when its object (visaya) can be apperceived (upa-Viabh).
If the perceived does not exist, of what is that which perceives? (L.e., it is
a cognition of what?). Moreover, the intrinsic nature of consciousness is the
discerning of an object; if the object of consciousness does not exist, what
does consciousness discern? Hence, the consciousness of a non-existent
object conceded by the [Sautrantika] ought not to be called consciousness,
since there is nothing to discern. A non-existent is an absolute non-
entity and necessarily without (lit., ‘going beyond’ — #%) svalaksana
and samanya-laksana, what is it that is said to be the object of cognition
or consciousness? Should one say that non-existence itself is the object
of consciousness — no, for a consciousness necessarily has an object.
That is: All mental elements (citta-caitta-dharma-s) have svalaksana and
samanya-laksana as their objects; it is not the case that an absolutely non-

existent dharma arises as an object.*
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The author of the ADV expresses an essentially similar notion:

An objective entity having a unique form established by its intrinsic nature,
whose distinctive characteristic is observed by an error-free observation of

dharma-s, is said to be a real/existent entity.*’

Samghabhadra further articulates on the real. It is characterized by its
possession of efficacy which affects the way we perceive it:

In our cognition of ripa, it is only if the objects are true existents that
there comes to be the possible difference between a correct and incorrect
cognition on account of the difference in regard to the [state of] the faculty,

light, remoteness, nearness and location, etc.*®

We may also compare this to the logician Dharmakirti’s definition of
the absolutely real: The object of direct perception (pratyaksa) is the
specific characteristic (svalaksana = particular) — a unique essence/
entity (fattva), the point-instant of efﬁciency capable of affecting our
sensibility (artha-kriya-samartha):

The object of that [— direct perception —] is the specific characteristic.
That of which there is a variation in the cognitive image on account of
[its] nearness or remoteness, is the specific characteristic. That alone is the
absolutely real, for a [real] entity (vastu) is characterized by its efficacy for

a purposive action.*’

3.6. The various components of the Sarvastivada school

In the narrower sense, as found in the MVS, the Abhidharmikas often
refer to ‘the Sarvastivida theoreticians’. Sometimes, ‘Sarvastivada
theoreticians’ is even used in specific reference to the Ka$mirian
Vaibhasikas. Thus, whereas the MVS ascribes the proposition that
the ripa-dharma-s also have sabhaga-hetu (see infra, §6.3.2),
to ‘the masters of Kasmira’,*® the older version of this work* ascribes it
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to simply ‘the Abhidharmikas’ (F7lit& A).* The ‘old Abhidharmikas’
are occasionally mentioned. But if the Abhidharmikas constituted the
mainstream of the Sarvastivada, they did not exhaust the totality of the
school. In the time of the MVS, the early Darstantikas who were the
sitradhara-s, with Dharmatrata and Buddhadeva as the most eminent,
also constituted a school of thought within the fold of the Sarvastivada.
Even subsequent to the MV'S, the Darstantika leader, Kumaralata, who
was instrumental in the evolution of the Darstantika into the Sautrantika,
was known to subscribe to the view of sarvastitva.”!

In the MVS, the Darstantikas are never referred to as the Sautrantikas,
although by the time of the AKB, the two appellations were seen to
be used interchangeably. The *Samayabhedoparacana-cakra never
mentions the Darstantikas as among the so-called 18 sects, and the
Sautrantika is noticeably enumerated at the very end of the list of the
Sthaviravada lineage. This suggests that the Darstantika as a school or
a movement evolved gradually into the Sautrantika, some time after
the compilation of the MVS. The early Darstantika masters were
known for their active effort in popularizing the Buddha’s teachings,
employing poetry and possibly other literary devices in the world in the
process, and were particularly skilled in utilizing similes and allegories
in demonstrating the Buddhist doctrines. It was most probably for this
reason that they came to be known as the Darstantikas. They were also
noted as meditators and proponents of meditation.> At the same time,
we see in the MVS some of their masters — such as Dharmatrata and
Buddhadeva — as being engaged in controverting the Abhidharmika
doctrines. It is therefore conceivable that, broadly speaking, there existed
two sections of the early Darstantikas — one more pre-occupied with
popular preaching and meditation, the other with doctrinal disputation.
It was probably from the latter section that the Sautrantika evolved.
In this process of disputation, they also seem to have contributed to the
development of Buddhist logic, as the Vaibhasikas, themselves proud of
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being in conformity to logic, spoke of the Sautrantikas as being arrogant
in their logical skill (tarkabhimana).>

Professor Przyluski, however, proposed that the two appellations,
Darstantika and Sautrantika, referred to the same group of people
— the former used derogatively by their opponents, and the latter
used by the Sautrantikas to refer to themselves.** La Vallée Poussin
endorses Przyluski’s view, quoting one passage from the MV'S in which
the Sarvastivadins condemn the Darstantikas for employing worldly
examples to support their theory against the Abhidharmikas whose
theory is said to be arya-dharma.> Kato also endorses Przyluski’s view.*®
However, Przyluski’s confounding drsta with drsti in this context,
along with his assertion that Buddhist sitra-s were considered to be the
Buddha’s revelation, has been convincingly repudiated by Jayatilleke.’’
Moreover, we must take note of the fact that even in such a disputatious
context, the Sarvastivadins referred to them as “the Venerable/Honorable
Darstantikas (£ %y & #)*®— which is hardly humiliating. Dharmatrata
was apparently so highly revered that he was simply referred to as the
Bhadanta (Kf). Moreover, the Darstantikas were not the only ones
condemned for “relying on conventional parlance in the world” (fktH
{6 5 i) Others, like the Mahasamghika® and the Vibhajyavadins® too,
were condemned in exactly the same way:

...If so, how is the simile given by the Mahasamghika to be explained

(niyate)?

Answer: It need not be explained, for that is not subsumed under the
sitra, vinaya and abhidharma. Moreover, one cannot employ an example
(drstanta) visible in the world to repudiate the noble Dharma, for the noble

Dharma and the conventional Dharma are different.

Accordingly, in such a context, we have evidence only that the
Sarvastivadins objected to the manner in which worldly similes are used
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to controvert the Abhidharmika doctrines — whether they are used by
the Darstantikas or others.%

From the beginning, divergent viewpoints within the school were found
and even tolerated — as long as they did not directly contravene the thesis
of Sarvastivada. To take just a few examples: Dharmatrata, Buddhadeva,
Vasumitra and Ghosaka, — the so called ‘four great Abhidharmikas of
the Sarvastivada’ — each offered a different explanation as to how, given
the theory that a dharma exists as an everlasting dravya, the difference in
the three periods of time can be accounted for (see infra, § 5.2). Ghosaka
also did not completely go along with the orthodox Abhidharmikas
in asserting that the totality of the abhidharma is buddha-vacana.
To him, “all abhidharma is explanations on the sitra-s. Such and such
an exposition is made on account of such and such a siitra; whatever is
not said in the siitra-s must be removed”.®* With regard to the thought-
concomitants, we find Buddhadeva and the Darstantikas denying
their reality apart from thought.®> Dharmatrata held that all thought-
concomitants are subsumable under volition (cefand);** while others
acknowledged the real existence of the thought-concomitants apart from
thought. With regard to the three unconditioned, Buddhadeva® and
others acknowledged their reality; Dharmatrata held that Space (akasa)
is unreal,® and the Darstantikas denied the reality of all the three.®’

But since the compilation of the JPS, the Kasmirian Sarvastivadins
upheld the supreme authority of the JPS system and raised this work to
the status of being the Buddha’s words.®® As time went on, they assumed
the position of orthodoxy and became increasingly dogmatic and
intolerant toward all other views not compatible with the JPS system.
Partly to consolidate their position as the orthodox Sarvastivadins,
they eventually compiled the encyclopedic MVS which purports to
be a commentary on JPS. In it, besides their own views, those of the
following Sarvastivada schools of thought were also cited and usually
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criticized and rejected: The Darstantikas, the western masters (pascatya;
also called ‘the Venerables of the west’ P&, and ‘the western
sramana-s’), the foreign masters (bahirdesaka; also called ‘the masters
outside Kasmira’, and the ‘Gandharian masters’®). Even the so-called
‘old Kasmirian masters’’® were not spared.

Subsequent to the compilation of the MVS, the orthodox Kasmirians
who based themselves on it were known as the Vaibhasikas. We must
bear in mind, however, that the views accepted by the Vaibhasikas were
not necessarily proposed by themselves for the first time. Many of them
must have been the achievement of the great Sarvastivada masters up
to the time of the compilation of the MVS. The term “Vaibhasikas”
eventually came to connote the orthodox Sarvastivadins, based mainly
— but not exclusively — in Kasmira. It is important to realize that not
all of them necessarily subscribed to each and every view sanctioned by
the MVS compilers. Moreover, the evolving nature of the Vaibhasika
views must be recognized as well.

This dogmaticism and intolerance of the Vaibhasikas inevitably brought
about a reaction from the other Sarvastivadins. On the one hand, it
resulted in the split of the Sarvastivada school into two major camps
— the eastern one representing the Kasmirian school and the western
one representing the Gandharian school — although it would seem
that not all Ka$mirian Abhidharmikas were as orthodox or dogmatic as
the professed Vaibhasikas. On the other hand, it compelled the sitra-
centered Darstantikas to co-operate with other holders of heterodox
views, including the Mahayana Siinyatavadins, prevailing around
the first and second centuries C.E., and finally to change over to the
‘present-only-exist’ standpoint. In this connection, it may be noted that
in his *Nydyanusara, Samghabhadra repeatedly accuses the Sautrantika
of siding with the followers of the ‘sky-flower’ (2%{t; akasa-puspa)
doctrine — apparently referring to the Siinyata-vada prevailing at the
time — in obstinately denying the svabhava of all dharma-s.”' It was
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in this process that, a section among their radicals, the Darstantika,
eventually evolved into the Sautrantika.

Although the appellations ‘Gandharian masters’, ‘western masters’
and ‘foreign masters’ may suggest a considerable difference in the
geographical locations of these masters, in actual fact, they refer mainly
to the Sarvastivada masters west of Kasmira — the western masters
— of Gandhara and Parthia, with Gandhara as the center. In the AKB,”
Vasubandhu speaks of the Kasmirians and the western masters where
the MVS™ has “masters of this country” (HBEI#&FT) and “foreign
masters” (P+BIFEET), respectively. In many places in the MVS,
a certain view said to be held by one of these groups is also said, in the
same context or elsewhere, to be held by another.” However, we do
come across one instance” in the MVS where the “foreign masters’ hold
a slightly different view from the ‘western masters’. It is with regard
to the number of rizpa heavens: The Vaibhasikas say 16;7 the western
masters, 17,7 the foreign masters, who hold that there are nine distinct
abodes in ripadhatu,”® 18.7 Also, where the MVS® ascribes the view
that riipa-s have no sabhaga-hetu to ‘the foreign masters’, the Old
MVS?! ascribes it to ‘the Darstantikas’. This may then suggest that the
term “foreign masters” possibly has a broader connotation than the term
“western masters”. We must, of course, also allow for the possibility
of individual differences in views even among the so-called western
masters or foreign masters themselves.

The western masters too studied JPS, although with a more critical attitude
than the Ka$mirians. They too, being Sarvastivadin Abhidharmikas,
were not really opposed to the Kagmirians in a sectarian sense. The MVS
compilers held them in considerable regard, calling them ‘the honored
ones of the west’.®? Yin Shun observes that “the doctrines of the western
school are mostly the orthodox views of the MVS and were absorbed

in this work. The views of the western masters, foreign masters and
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Gandharian masters pointed out specifically in the MVS, are but a small

number of heterodox views.”®

But the work which most deeply influenced the basic attitude of these
western masters was the PrS whose importance for the Sarvastivadins
was next only to the JPS. A new trend of development was inherited
from the tradition of the Pr$, tending toward organization, the essential
and conciseness. It is for this reason that many views found in the PrS,
such as ‘four non-defined roots’ (avyakrta-miila),** ‘four meanings of
anusaya’ » etc., were often attributed by the Vaibhasikas to the western
or foreign masters.
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the Vibhajyavada, Mahasamghika, Dharmagupta, Mahis$asaka, Kasyapiya,
Vatsiputriya, Sthaviravada, etc. The views of the following individual acarya-s
are also cited: Buddharaksa, Jivala, Ghosa-varman, Ksemadatta, Vaspa,
Vamalabdha, Sanghavasu, Dharadatta, Dharmanandin and Piirpayasas.

0 We also find the appellations ‘the old Abhidharmikas’ and ‘the old foreign
masters’. In this connection, we must bear in mind that the doctrines of the
Vaibhasikas and the western masters, etc., were constantly evolving, and
that, therefore, “MVS views” and “Vaibhasika” do not always have the same
connotation. See also Entrance, Introduction, § XI.

" E.g., Ny, 432b.

2 AKB, 28.

B MVS, 368a.

" See examples quoted in Study, 306.
5 Study, 307.

7 AKB, 111; Ny, 475a.

7 MVS, 85b.

78 MVS, 784b.

™ From Ny, 457a, we learn that the Sautrantika master Srilata also holds that
there are 18 rilpa heavens.

80 MVS, 87¢.
8 0ld MVS, 72¢.

% This regard was also given to ‘the Venerable Darstantikas® (Z %y 2#),
although not to the Vibhajyavadins.

8 Study, 310.
% Pr§, 693a; AKB, 291 f.; ADV, 246 f; Ny, 618b.

8 Pr§, 702a. Out of the four meanings given in our text, the Vaibhasika (MVS,
257a) gives only three for the meaning of the term anusaya, i.e., without that
of anu-Vsaij. The explanation in terms of four meanings is attributed to the
foreign masters (ibid., 257b).
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4. The Abhidharma Treatises of the

Sarvastivada

4.1.  Seven canonical treatises

4.1.1.  Treatises of the earliest period
4.1.1.1.  Dharmaskandha-$astra (DSS)
4.1.1.2. Samgitiparydya-sastra (SgPS)
4.1.1.3.  Prajiapti-sastra (PjS)

4.1.2.  Later, more developed texts
4.1.2.1. Vijiianakaya-sastra (VKS)
4.1.2.2. Jianaprasthana-sastra (JPS)
4.1.2.3. Prakaranapada-sastra (PrS)
4.12.4.  Dhatkaya-$astra (DKS)

4.2.  Development of the Sarvastivada manuals

42.1.  Abhidharma-mahavibhasa (MVS)

4.2.2.  Development of the more concise manuals

4.1. Seven canonical treatises

The seven abhidharma works that came to be recognized as canonical
treatises of the school are: 1.Dharmaskandha, 2.Samgitiparydya,
3. Prajiiapti, 4. Vijianakaya,5. Prakarana,6. Dhatukaya,l. Jianaprasthana.
Yasomitra mentions the JPS as the body, in relation to the other six as
its feet, enumerating in the following order: “The $astra is the JPS; it
is like a body having six feet — PrS, VKS, DSS, Pj$, DKS, SgPS$.”!

In a similar manner, Pu Guang explains:

The earlier six treatises have less doctrinal topics; it is the JPS that contains
the most extensive doctrinal perspectives. Accordingly, the abhidharma

masters of later time spoke of the six as the feet and of the JPS as the

body.?
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The tradition that six of these texts constituted a group in contrast to
the JPS, appears to have existed at least by around the early part of
the 3" century C.E., as attested in the *Mahaprajiiaparamitopadesa
(MPPU):

Question: The Astagranthaka (=JPS), the six-membered abhidharma,

etc., whence were they?

Answer: In the Buddha’s time, the Dharma was non-erroneous. After the
Buddha’s demise, at the time of the first recitation (sangiti), [the Dharma]
was just as when the Buddha was alive. In the subsequent century, at the
time of King Asoka, ... there arose the names of the different schools.
Henceforth, through a succession, it came to the time of a brahmin
religieux from the clan of Katyayaniputra. He was intelligent and of sharp
faculty and had read the whole Tripitaka and the scriptures belonging to
both the Buddhist and non-Buddhist traditions. Desiring to understand
the Buddha’s words, he composed the Jianaprasthana comprising eight
chapters (grantha). ... Subsequently, the disciples composed the Vibhasa
([Great-]Commentary) for the sake of those who could not fully understand
the eight chapters.?

In addition to authorship, Pu Guang further provides the size and the
relative chronology of these seven treatises:

Sariputra composed the Samgiti-parydya comprising 12,000 verses;
the shorterversioncomprised 8,000 verses. Maha-maudgalyayanacomposed
the Dharma-skandha-pada-sastra, comprising 6,000 verses. Maha-
katyayana composed the Prajiiapti-pada-$astra, comprising 18,000 verses.
The aforementioned three $astra-s were composed in the Buddha’s time.
In the middle of the first century after the Buddha’s demise, Devasarman
composed the Vijiianakaya-pada-sastra, comprising 7,000 verses. Coming
to the beginning of the 3™ century [after the Buddha’s demise], Vasumitra

composed the Prakarana-pada-sastra, comprising 6,000 verses. He further

99



SARVASTIVADA ABHIDHARMA

composed the Dhatu-kaya-pada-sastra, whose longer version comprised

6,000 verses and shorter version comprised 700 verses.*

However, it is more reasonable to understand that these texts must have
evolved as separate treatises, some being revised by several editors as
a result of mutual influence; and it must have taken considerable time
for the school to finally adopt this set of seven texts as their distinctive
canonical abhidharma. It is possible that this canonical set came to
be fixed sometime after the MVS, completed around the middle of
2% century C.E. The PjS was probably incorporated as a canonical text
around the time of the MVS (see below). In any case, the MVS does
not mention the set of seven. In spite of the fact that it holds the JPS
as the supreme authority, it never speaks of the JPS as the ‘body’ and
quotes from only five of the other six $astra-s — except for the DKS.
The reference to the JPS as the ‘body’ in comparison to the other six
treatises was probably the result of the Vaibhasika bias. The Tibetan
tradition enumerates the seven texts in a different order: 1. DSS, 2. PjS,
3.DKS, 4. VKS, 5. JPS, 6. PrS$, 7. SgPS.5 The MPPU also speaks of
“the body and meaning of abhidharma” (Fi| 22 B X ) as one type of
abhidharma and the “six-part [abhidharma]” as another.® Elsewhere, it
also mentions the satpada-abhidharma.’

Given the scarcity of historical data and the fact that all seven texts
seem to have been revised and interpolated subsequent to their original
compilation, we must be content with only a relative chronology.
Most scholars have attempted to classify these texts into three periods:
early, middle and late; but their criteria are divergent.

Thus, Erich Frauwallner classified the PrS and JPS as the most recent
of the three periods.® While observing that the PrS is not a systematic
compilation and “consists of a number of sections, all virtually
independent of each other and complete in themselves”, he stated that
its author, Vasumitra, “makes a purely outward attempt to unite in one
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work all the most important achievements that had been made up to his
time”. And this must have been his main reason for classifying it as one
of the two most recent ones. However, this assumption of all the sections
as being authored by Vasumitra alone is questionable (see below). As to
the JPS — as the perceptive Yin Shun quite rightly remarks — its time
of compilation cannot be too late considering the fact that it was this
text which fundamentally established the definitive doctrines of the
Sarvastivada school.’

Moreover, the question as to which text(s) had been borrowed or been
influenced by which other text(s) — and also vis-a-vis two given texts,
which had first influenced which — is disputable.

Furthermore, we cannot simply assume that a text showing more
systematic or developed doctrines is necessarily later than one which
shows otherwise — the difference as regards caliber and intellectual
gift, personal views, etc., of the authors must be taken into consideration.
An example ofthe developed Sarvastivadatenetsis the three asamskrta-s;
yet it is noteworthy that whereas all the three are mentioned in the DSS,
only two are mentioned in the JPS (see below).

Finally, even the three treatises — DS$, SgPS$ and Pj$, commonly held
to be the earliest — show clear signs of influence from the PrS and
JPS in their extant versions, and to that extent cannot be regarded as
the earlier sources for these two treatises in pure and simple terms. It is
more likely that all seven texts, before their being properly incorporated
as the Sarvastivada canonical texts, i.e., ‘sarvastivadized’, had derived
material from ancient sources of abhidharma investigation common
to all schools.'” Accordingly, the periodization of the relatively more
developed texts must in part remain a subjective one. This being the

case, we prefer to classify the seven treatises more simply into two
broad groups:
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I. the three texts concerning which we have more objective
grounds to classify them as the earliest — and this is more or
less a consensus of opinions among most scholars;

II. the other treatises which exhibit a more developed nature or
which can be determined otherwise as being subsequent to the
earliest three.

4.1.1. Treatises of the earliest period

Of the seven canonical texts, the DSS, SgPS and PjS belong to this period.
They all exhibit features similar to the ‘abhidharmic’ discourses in the
sitra-pitaka (see supra, § 1.1.2), and generally show little organization
and doctrinal articulation. There is also the absence of explicit definition
or establishment of the thesis of sarvastitva. Furthermore, these three
texts are noticeably attributed by tradition to the immediate disciples of
the Buddha. We may note here that the Sarvastivada tradition enumerates
these three texts by name as part of the abhidharma-pitaka (see below
§4.1.1.2).

4.1.1.1. Dharmaskandha-sastra (DSS)

According to the Chinese tradition, this sastra, translated in full by Xuan
Zang (T no. 1537), was authored by Maudgalyayana, but the Sanskrit
and Tibetan traditions!! ascribe it to Sériputra. Sanskrit fragments exist,
totaling 22 numbered folios. The DSS begins with a matrka — given as
a summary (uddana) — of the topics to be discussed. These topics are
then taken up and commented upon one by one, sequentially. In each
exposition, a sifra passage precedes the item-wise commentary.
The following is an example from “the chapter on the noble truths”:!?

At one time, the Bhagavat was residing in Varanasi (Banaras) at the Deer-
park of Rsipatana. At that time, the Bhagavat told the bhiksu-s: “This is the
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noble truth of unsatisfactoriness (duhkha). If one applies the mind properly
to such dharma unheard of before, there will definitely arise [in him] the
eye, knowledge, wisdom (vidya), discernment (buddhi). This is the noble
truth of the origination of unsatisfactorines. ... With regard to these four
noble truths, because I have made the threefold turning with the twelve
aspects, ... . At that time, Mahabrahma, having heard about this, rejoiced

init. ...”

Herein it relates the event of the turrning of the Dharmacakra. It is thus
named the Dharmacakrapravartana-sitra. At that time, the five bhiksu-s
and the 80,000 devaputra-s, having heard the discourse, rejoiced in it and

accepted it with faith.
(Immediately after the siitra quotation, the commentary follows:)

What is the noble truth of unsatisfactoriness? Birth is unsatisfactory ...

In brief, the whole of the five aggregates of grasping is unsatisfactory.
What is birth-unsatisfactoriness? ...

For what reason is birth said to be unsatisfactory? ...

What is old-age-unsatisfactoriness? ...

(After commenting on each of the key terms concerning the first truth
described in the siitra passage, it goes on to expound on the other three

truths in a similar manner.)

The doctrinal topics discussed in the 21 chapters of this text are divisible
into the following three sections:

I. 1. Siksapada, 2. srota-apattyarga, 3. avetya-prasada,
4. sramanya-phala, 5. pratipad, 6. arya-vamsa,
7. samyak-pradhana, 8. rddhi-pada, 9. smrtyupasthana,
10. arya-satya, 11. dhyana, 12. apramana, 13. aripya,
14. samddhi—bhdvdnd, 15. bodhyanga
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1. 1. ksudra-vastuka

II. 1. indriya, 2. ayatana, 3. skandha, 4. bahu-dhatu,
5. pratitya-samutpada

The following features are noticeable:

(a) The topics discussed are those concerning spiritual praxis (I.)
and doctrinal concepts which are the concern of the satra-s (I11.).
The emphasis on praxis is discernible from the fact that the treatise
begins with a discussion on the practice of the five precepts (parica-
sila) and ten skillful paths of action (kusala-karmapatha), followed
by the factors leading to stream-entry (srotaapatti), faith (prasada),
spiritual fruits (Sramanya-phala), etc. Under the section on
stream-entry, it attempts to map out the path of spiritual progress,
and summarizes as follows:

[One must begin by attending and honoring the True Men (satpurusa).]
If one is able to attend and honor the True Men, one can then listen
to the True Dharma. Having listened to the True Dharma, one is then
able to comprehend properly (yonisas) its profound meaning. Having
properly comprehended its profound meaning, one can then proceed
to practice the dharmanudharma-s. Having vigorously practiced
the dharmanudharma-s, one is then able to enter into the perfection

(samyaktvavakranti), [i.e., attain stream entry].!3

(b) All commentaries are based on a specific siitra passage, exhibiting
the vibhanga style in the sitra-pitaka. (See e.g., quote above).

(c) Its classification of dharma-s is in terms of ayatana, skandha and
(bahu-)dhatu, the discussion of each of which forms a separate
chapter (i.e., chapter 18, 19, 20). But it is in the Skandha chapter
that we see the explicit enumeration of all the conditioned dharma-s
of the Sarvastivada under the five skandha-s, as follows:
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ripa-skandha — riipa, comprising the 4 Great Elements and the derived matter
vedana-skandha —— vedand, subdivided into various types
samjiia-skandha — samjid (briefly mentioned as to be understood similatly as the

case of vedana)

- conjoined: cetana, etc. up to all jiiana, drsti and abhisamaya
samskara-skandha <
disjoined: prapti, etc. up to vyarijana-kaya

vijiiana-skandha —— vijiidna (briefly mentioned as to be understood similarly as the
case of vedana)

(d) There is little organization and systematization of its discussions.

(e) Although there is no attempt at establishing the thesis of sarvastitva,
its implication is sufficiently clear — all analysis is in terms of the
past, the present, the future. Thus, caksur-indriya is explained as the
caksus “which has seen, is seeing and will see rippa, and the non-
participating (tat-sabhaga) caksus”; etc.

(f) It enumerates the eye of intermediate existence (antara-bhava) —
a distinct doctrine of the Sarvastivada.

(g) In its discussion on ripa, the avijiiapti is not mentioned.

(h) Some relatively advanced doctrinal concepts — such as that of the
98 anusaya-s innovated by the JPS and the classification of citta-
caitta-s, viprayukta-samskara-s and asamskrta-s found in the PrS —
are included in this text.* All the three asamskrta-s are mentioned.!”
Explanations on the four sramanya-phala-s also seem to have been
taken from the PjS.!6

These features suggest that the DSS represents the most archaic type
of abhidharma of the Sarvastivada, still visibly under the influence of
the abhidharmic sitra-s. The omission of avijiiapti-riipa suggests that
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the text probably belongs to the period before this topic came to be
hotly debated among the abhidharma schools. However, (h) suggests
that the present version must have been revised subsequently under the
influence of the two most esteemed canonical texts — JPS and PrS"’
— and perhaps some other pada treatises subsequent to it.

4.1.1.2. Samgitiparyaya-sastra (SgPS)

The Chinese translation (T no. 1536) by Xuan Zang gives Sariputra
as its author, but the Sanskrit and Tibetan tradition'® ascribe it to
Mahakausthila. Only some fragments in Sanskrit exist. The text is a
commentary on the Samgiti-sitra (T no.9, Digha-nikdaya, no. 33)
which is essentially a matrka purporting to collect scattered teachings
of the Buddha, presented in an enumerative format. The SgP$ follows
this format. As commentarial explanations presumably must have
accompanied such concise, enumerated doctrinal topics from the
Buddha’s time, the SgPS — as a direct commentary on the Samgiti-siitra
to whose format it is confined — can be conceived as representing the
result of the earliest abhidharma development contemporaneous with
the siitra-pitaka. Yin Shun, on the following three grounds, concludes
that the SgPS must have been composed subsequent to the DSS:!

(1) There are numerous places where the explanations are explicitly
said to be “as explained in the Dharmaskandha-Sastra® There
are also some explanations — such as that on the three akusala-

vitarka-s*' — which in content are the same as those in the DSS.

(i) The SgPS is based on the Samgitiparyaya-sitra of the Dirghagama,
yet like the DSS, it also adopts the doctrine of 62 dhatu-s found in
the Bahudhatuka-siitra of the Madhyamagama (T 1, no. 181).

(iii) This Sastra refers to variant explanations — “some say” (&),
. . " 223 . . .
“some explained thus” (5 {E/2#t)  — suggesting that at the time of its
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compilation, abhidharma doctrines were gradually entering the stage
of divergent views developed by the various abhidharma schools.

One might also consider the use of dyads and triads and the tetralemma
analysis as further suggesting a relatively developed abhidharma
methodology. However, such features may also have been accrued as
a result of revision of the text over time. Moreover, it is to be noted
in this connection that in speaking of the matrka (= abhidharma),
Samghabhadra enumerates these three texts in the following order: SgPS,
DSS, PjS.2* Likewise in the Mila-sarvastivada-vinaya-ksudraka-vastu
and the ASokavadana (see supra, § 1.1.2.d). This order of enumeration
may well hint at the Sarvastivada tradition of the relative chronology of
the three texts.

4.1.1.3. Prajiiapti-sastra (PjS)

Pu Guang ascribes this text to Maha-katyayana (see above), whereas the
MPPU, as well as the Sanskrit and Tibetan, to Maha-maudgalyayana.?
This is the only canonical text not translated by Xuan Zang. The Chinese
translation (T no. 1538) made in the early part of the 11" century by
Fa-hu (Dharmaraksita) and Wei-jing is a partial one, containing the
chapter known as karana-prajiiapti. ‘

The Chinese translation mentions in an embedded note that the first
part is named Loka-prajiiapti, the original Sanskrit of which is not
extant.?6 The MPPU records a tradition that the third part of the six-part
(= six feet) abhidharma, entitled Loka-prajiiapti (= PjS), comprises eight
chapters. It scems, therefore, that the extant Tibetan version, comprising
Loka-prajiiapti (jig-rten bshag-pa), Karana-prajiiapti (rgyu gdags-pa)
and Karma-prajiiapti (las gdags-pa),*’ is also only a partial translation.
The Asokavadana explains the matrka-pitaka (= abhidharma-pitaka)
as comprising “the four smrtyupasthana-s ... pranidhi-jiiana-samadhi,
the one-incremental (ekottara) dharma-s, the hundred-and-eight
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defilements, the explanation (5C) of the world, the explanation of the
fetters, the explanation of karma, the explanations of samadhi, prajia,
etc.”? On the basis of all this information, Yin Shun concludes that
originally the PjS must have taken the first chapter — its main doctrinal
concern — as the general title, and that Loka-prajiiapti, Karana-prajiiapti,
Karma-prajiiapti, Samyojana-prajiiapti, Samadhi-prajiiapti and Prajna-
prajiiapti must have constituted part of its chapter titles.”

The Pj$ is quoted 135 times in the MVS. The content of these quotations
pertains mostly to cosmological doctrines, supernormal powers and
— particularly — karma doctrines. This is in keeping with the general
characteristics of the Dirghagama which, according to the Sarvastivadin
tradition, is meant for the proselytizers®® and aims at meeting the needs of
the popular mentality. Some scholars believe that it most likely derived
its sources from the shi-ji-jing (T no. 30, HHEE#E; ‘Explanation of the
World® = Loka-prajiiapti?®') of the Dirghagama and the Li-shi-a-pi-
tan-lun (T no. 1644) which deal with Buddhist cosmology. Yin Shun,
however, opines that it developed its doctrines from the various ancient
sutra sources dealing with cosmological topics which constituted
a common doctrinal concern among the various Buddhist schools at the
time; and depending on the school, such expositions came to be variously
compiled, either as a siitra or a $astra. He points out, for instance, that the
Theravada too also discussed similar cosmological topics even though
it does not possess a siitra corresponding to the Chinese shi-ji-jing.»
It appears that, besides the Sarvastivada, other schools/lineages such as
the Vibhajyavada and Vatsiputriya too held the Pj$ in high esteem.
There are also places in the MVS where the explanations given by the
PjS were accepted with difficulty or rejected, which again suggests
that the text did not belong exclusively to the Sarvastivada. One such
rejection concerns the nature of ignorance (avidya):

The Prajfiapti-$astra states: “What is ignorance? All the past defilements.”

It should not state so. Stating so would amount to the abandoning of
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intrinsic nature. Rather, it should state: “What is ignorance? It is the stage

of the past defilement.” 34

Yin Shun believes that it was subsequent to the MV that the text came
to be recognized as one of the six pada-sastra-s.*®

4.1.2. Later, more developed texts

In contrast to the above three treatises, the remaining four are clearly more
developed in terms of organization and doctrinal concepts. Moreover,
some divergence not-withstanding, they all contain sectarian doctrines
which can be regarded as specifically Sarvastivadin. In addition,
as regards authorship, all traditions agree in ascribing them to the
abhidharma masters subsequent to the Buddha’s time. The following
enumeration reflects only a probable relative chronological of these
four treatises.

4.1.2.1. Vijiianakaya-sastra (VKS)

The Chinese translation gives its author as F2 %% B which agrees with
the Sanskrit tradition — Deva$arman.*® According to Pu Guang, he lived
about 100 years from the Buddha’s demise, which seems credible
(see supra, § 3.1). Doctrinally, this is a highly esteemed Sarvastivada
text, quoted 39 times by the MVS. It is in this text that, for the first
time, the fundamental thesis of sarvastitva was explicitly upheld
against the Vibhajyavadins. The whole text consists of six skandhaka-s,
the discussions being centered around the six consciousnesses:

I.  Maudgalyayana-skandhaka

II.  Pudgala-skandhaka: refutation of pudgalavada
IIl. Hetu-pratyaya-skandhaka

IV. Alambana-pratyaya-skandhaka
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V. Ksudraka-(or Samkirna-)pratyaya-skandhaka

VI. Samanvagama-skandhaka

In repudiating the Vibhajyavadins’ present-only-exist standpoint, we see
the distinct employment of logical apparatus similar to that found in the
Pali Kathavatthu.

1. Maudgalydyana-skandhaka is the refutation of Sramana
Maudgalyayana’s assertion that “the past and future do not exist;
the present and the unconditioned exist.” Devasarman’s arguments
here have been discussed above (§ 3.3.1). The only argument given
by Maudgalyayana in its defense is that there can be a thought
(citta) without an object, so that the past and future, though non-
existent, can serve as object of cognition.?

II. The Pudgala-skandhaka refutes the Pudgalavadins (Vatsiputriya
and Sammitiya) who assert: “In the true and absolute sense the
pudgala is perceivable (upalabhyate), realizable (saksatkriyate),
exists B A ; samvidyate/vidyamana/drsyate?) and is well observed
(%1 samdrsyate?)3® Hence there is definitely the pudgala.”
This phraseology is comparable to that in Kathavatthu in a similar
refutation of the puggala: sacikattha-paramatthena puggalo
upalabbhati. The following is an illustration of the author’s method
of refutation with the first part of his argument:

1. The Pudgalavadin’s proposition stated: In the true and absolute
sense the pudgala is perceivable, realizable, exists and is well
observed. (= p)

2. Sunyatavadin (= Sarvastivadin) seeks confirmation with his
opponent as to the latter’s acceptance of the sitra statements:
Would you say that the sitra has properly taught that the five
gati-s — naraka, etc. — are definitively established without
confusion, that each gati exists distinctly? (= s)
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Pudgalavadin: Yes.

Stinyatavadin seeks further confirmation: Would you say that
there is someone (i.e., your pudgala) who dies in the infernal
plane of existence (naraka-gati) and is reborn into the plane
of existence of the animals (tirvag-gati)? (=p 1)

Pudgalavadin: Yes.

Stinyatavadin: Recognize your defeat (RKEEFEE —
cf. Kathavatthu: ajanahi niggaham)! For: sD~p 1, and
plD~s.

Pudgalavadin: We confirm p 1.

Siinyatavadin: Would you say that it is the very same person
(B2 BN 2%, sa eva sah) — the one who dies and the one who
is reborn? (= p 2)

Pudgalavadin: No. (~p 2)

Stinyatavadin: Recognize your defeat! For: p1Dp2;
~p2D~pl.

Stinyatavadin: Would you say that it is a different person in
each case?

Pudgalavadin: It is different (= p 3) (given as an anticipated

answer).

Siinyatavadin: Would you say that the infernal being is
annihilated and a different being is born as an animal?

Er4)
Pudgalavadin: No. (~p 4)

Siinyatavadin: Recognize your defeat! For: p3Dp4;
~p4D~p3.
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16. Pudgalavadin: It is ineffable as to whether they are different or
the same (= p 5) (given as an anticipated answer).

17. Sunyatavadin: Would you say that the same ineffability as
regards identity or difference applies to the person in your p 1
as well? (= p 6)

18. Pudgalavadin: No. (~p 6)

19. Sunyatavadin: Recognize your defeat! For: p5Dp6;
~p6D~p5.

The whole argument can be summarized as follows: p D ¢; ~q, therefore
~p. Here, p is the opponent’s proposition; g is its logical implications
which are contradictory to either siitra teachings or logic. Note that p 2
above is svasvata-vada and that p 3 is uccheda-vada, both contradicting
the Buddha’s teachings.

Another example of such contradictory implication is in regard to
the question whether the retribution of pleasurable and unpleasurable
experiences are self-caused. The Stinyatavadin argues that the opponent’s
thesis of a real person necessarily implies either that they are self-caused
(svayam-krta) or other-caused (para-krta). Both options, however,
are extremes rejected by the siitra-s, one implying svasvata-vada,
the other, uccheda-vada.*® The pudgala is also refuted on the ground
that it is not among the objects of cognition of the six consciousnesses
as taught by the Buddha — riipa, sabda, etc. Neither can there be
a seventh consciousness of which it is the object.*

III.-V. Skandhaka-s 111 to V deal with the Sarvastivada doctrine of the
four pratyaya-s focusing on the six consciousnesses:

1. Hetu-skandhaka discusses hetu-pratyaya;
IV. Alambana-skandhaka discusses dlambana-pratyaya,
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V. Samkirna-skandhaka discusses samanantara-pratyaya and

adhipati-pratyaya.

VI. The Samanvagama-skandhaka discusses samanvagama and
asamanvagama — a topic which is to gain central importance in the

Sarvastivada soteriology.

4.1.2.2. Jiianaprasthana-sastra JpS)

The fundamental importance of this treatise is clear from the fact that
the Sarvastivada tradition came to uphold this as the ‘body’ of their
canonical abhidharma, in contrast to the six ‘feet’, although this does not
necessarily in a straight forward manner imply that the JPS was a later
compilation deriving its sources from the ‘feet’ texts (see above § 4.1).
The definitive, encyclopedic *4bhidharma-mahavibhdsa purports to be
its commentary.

Two Chinese translations of the JPS are extant; one by Xuan Zang
(T no. 1544) comprising 20 fascicles, and an earlier one translated
in 383 C.E. by Samghadeva, Zhu-fo-nien and Dharmapriya under
the title of *Asta-skandhaka-(/Asta-granthaka-)$astra (T no. 1543)
comprising 30 fascicles. This treatise is unanimously ascribed by all
traditions to Katyayaniputra.

As to the date of the author, Collett Cox mentioned the MPPU as
suggesting that he lived 100 years after the Buddha.*’ However,
what the MPPU actually says there is that 100 years after the Buddha’s
demise, there arose doctrinal disputes among the great masters giving
rise to distinctly named schools. “Henceforth, through a succession,
it came to [the time of] a brahmin religieux from the clan of Katyayana
(= Katyayaniputra) ... who composed the Jianaprasthana-sitra in eight
skandhaka-s"** (see above § 4.1). According to the *Samayabheda-
uparacanacakra, the Sarvastivada split from the original Sthaviravada
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lineage at the beginning of the 3™ century after the Buddha (see above).
If we take this to be the time when the JPS effectively established the
Sarvastivada as a distinct school, then this is also the period to which
Katyayaniputra belonged. The tradition originating from Xuan Zang
also assigned him to the 3™ century after the Buddha.* So did Ji Zang’s
=% 7%.4 We believe Yin Shun is right that since the JPS decisively
established the fundamental doctrines of the Sarvastivada, the date
of its compilation cannot be too late. Xuan Zang’s tradition placing
Katyayaniputra in the 3™ century after the Buddha seems reasonable,
and this would — according to the Sarvastivada tradition (see above,
§3.1) — place him around 150 B.C.E. Paramartha’s Biography of
Vasubandhu places him in the 5™ century after the Buddha’s demise,*
which seems to be a confounding with the time of the compilation of
the MVS.#

The MVS explains the meaning of the title of this treatise, giving two
interpretations of prasthana: (i) ‘setting out’ or ‘initiating” or ‘starting
point’, (ii) ‘base’ or ‘foot-hold’:

Question: Why is this treatise called jAana-prasthana?
Answer: All knowledges in the absolute sense (paramdrtha-jiiana)

set out from here; this is the starting point. Hence it is called

JAdana-prasthana.

Furthermore, this treatise should be called The foot-hold of knowledge — all
the knowledges in the absolute sense have this as their foundation; they are
established on this. Hence it is called The foot-hold of knowledge.

Furthermore, this [treatise] is most capable of initiating the mighty
knowledges; as the mighty knowledges have this as their object (@lambana),

it is called jAiana-prasthana.

Furthermore, it is called jiana-prasthana because, depending on this,

the knowledges reach the other shore (i.e., become perfected); there is
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none that can match this in setting forth the sva-laksana and samanya-

laksana of all dharma-s.

Furthermore, it is called jriana-prasthana because all knowledges —
whether mundane (laukika) or transcendental (lokottara) — are dependent

on this as their origin; it is the wonderful gate of the knowledges.*’

The whole treatise is divided into eight major chapters called skandhaka-s,
each with several sections called asvasa #i/5. — called varga (K ZE)
in the *4sta-skandhaka. Each of these sections is made up of several
doctrinal topics (&), each of which is then discussed in terms of various
doctrinal perspectives ([']). Thus, the whole treatise consists of 4 strata:

I. doctrinal topics;

II. doctrinal perspectives in terms of which a topic is analyzed;
III. a section comprising the various doctrinal topics;

IV. a skandhaka (chapter) comprising the various sections.

The eight major chapters are: 1. Miscellaneous; 2. The fetters;
3. The knowledges; 4. Karma; 5. The Great Elements; 6. The faculties;
7. The meditations; 8. The views.

The eight chapters are as follows: (1) Samkirnaka, with eight sections;
(2) Samyojana, with four sections; (3)Jidna, with five sections;
(4) Karman, with five sections; (5) Mahabhiita, with four sections;
(6) Indriya, with seven sections; (7) Samdadhi, with five sections;
(8) Drsti, with six sections.

As to its order of presentation, which begins with the ‘supreme
worldly dharma-s* (laukikagra-dharma), i.e., the first section of the
Samkirnaka-skandhaka, the MV'S cites divergent interpretations given
by the various masters. The first few interpretations agree that there was
no particular consideration of the order on the part of the author.*® This
seems to echo the general view of the Sarvastivada Abhidharmikas,
stated at the beginning of the MV'S, that “one should seek the true nature
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and characteristics of dharma-s within the abhidharma, not the order
[of presentation] or the introductions (nidana)”.*

The doctrinal topics which are enumerated, constituting an attribute-
matrka, are said to be established with the sitra-s as the basis, for the
treatises have the explanations of the siitra-s as their purpose.*® The MVS
explains the rationale for this sub-structure of doctrinal topics being
followed by doctrinal perspectives, as follows:

Question: Why are the doctrinal topics first set up here?

Answer: In order to elucidate the doctrinal perspectives. If the doctrinal
topics are not set up, the doctrinal perspectives cannot be
elucidated — like a painter not being able to paint space with

color. ...

Moreover, if the doctrinal topics are not set up, it is a void and nothing can

be asked — there must be a basis on which to ask a question. ...

Moreover, it is like the case of the Buddha explaining the Dharma
— first outlining, then explaining: He first outlines, “the six dhatu-s,
the six sprastavya-ayatana-s..., these are said to be a sentient being”.
Then he further explains: “These are called the six dhdtu-s ..., these are

called...”!

This exegetical sub-structure may be illustrated with the topic of the
>supreme worldly dharma-s’. This is discussed in terms of seven
doctrinal perspectives — each in the form of a question, followed by
answer(s) and explanations:

(1) “What are the ’supreme worldly dharma-s>?”
(2) “Why are they called the *supreme worldly dharma-s’?”

(3) “Are the ’supreme worldly dharma-s’ to be said to pertain to the
sphere of sensuality (kamadhatu-pratisamyukta), to the sphere
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of fine-materiality (riipadhatu-pratisamyukta), or to the sphere
of immateriality (ariapyadhatu-pratisamyukta)?”

(4) “Are the *supreme worldly dharma-s’ to be said to be savitarka-

savicara, avitarka-savicara or avitarka-avicara?”

(5) “Are the ’supreme worldly dharma-s’ to be said to be
conjoined with (samprayukta) the sukhendriya, pritindriya,
or upeksendriya?”’

(6) “Are the ’supreme worldly dharma-s’ to be said to consist of
one thought moment (citta) or many thought moments?”’

(7) “Arethe ’supreme worldly dharma-s’ to be said to be susceptible

to retrogression or not susceptible to retrogression?”’*

The five categories of dharma-s recognized as the ultimate reals in the
Sarvastivadasystem—riipa, citta, caitasika, citta-viprayukta-samskara,
and asamskrta — are already clearly enumerated in the JPS,3 although
not yet properly schematized as a taxonomical doctrine as in the PrS:

As to riipa, there is a whole mahabhiita-skandha elaborately discussing
the mahabhiita-s and the bhautika-riipa-s. There is a whole section on
avijiiapti under the Karma-skandhaka, with clear notions of samvara,

asamvara, naiva-samvara-nasamvara, pratimoksa-samvara, etc.>*

As to citta, various considerations of its nature are made, some of which
are likely to have influenced the other canonical treatises, either by
way of being inherited or by way of influencing their subsequent stage
of revision. The following are some examples from the Samkirnaka
chapter:

Is there a single consciousness which apprehends all dharma-s? No.

But if this consciousness generates [the understanding] that all dharma-s are

without Self, what does this consciousness not cognize? It does not cognize

117



SARVASTIVADA ABHIDHARMA

itself and those dharma-s conjoined with it and co-existent with it.

Are there two citta-s which are mutually a cause to each other? No. Because

no two cifta-s can arise simultaneously in a given person (pudgala)...

Why is it that no two cifta-s arise simultaneously in any given person?
Because there is no second equal-immediate condition (see § 7.1.2) and

because the citfa-s of a sentient being arise one after another.

But if no pudgala exists and there is no preceding citta that goes to the
succeeding citta, how can it be possible for one to recollect what one has
done previously? By virtue of the force of repeated practice, a sentient being
acquires a particular knowledge of homogeneity with regard to a dharma
and comes to be able to know in a corresponding way in accordance with

what he has experienced. ... ¥

As to the caitasika-s, the ten which are later to be known as the
maha-bhiimika-s are clearly grouped together in the discussion on
samprayuktaka-hetu as follows: vedana, samjida, cetand, sparsa,

manaskara, chanda, adhimoksa, smrti, samadhi, prajia.>

As to the citta-viprayukta-samskara-s, there is the mention of prapti, the
samskrta-laksana-s,nikaya-sabhagata, prthagjanatva, jivitendriya,etc.>’
The distinction between acquisition/non-acquisition (prapti/aprapti)
and endowment/non-endowment (samanvagama/asamanvagama)
is made — samanvagama is the non-loss of what has been acquired
(prapta); asamanvagama is the not having acquired or the loss of what
has been acquired.”® (See infra, § 11.3.1.1). As an example:

Those who have not cut off their roots of skillfulness (kusala-miila) are
endowed with the five [spiritual] faculties, faith, etc., and those who have
cut off their roots of skillfulness are not endowed with them. Those who
have acquired and not lost the three outflow-free faculties are endowed
with them; those who have not yet acquired or have lost [them] are not

endowed with them.>
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As to the asamskrta-s, only pratisamkhya-nirodha and apratisamkhya-
nirodha are mentioned;*® gkasa is noteworthily absent — possibly
suggesting that the JPS was compiled earlier than the PrS in which this
third asamskrta is clearly mentioned and defined. (See below).

Animportant innovation is the theory of the six causes — samprayuktaka-
hetu, sahabhii-hetu, sabhdga-hetu, sarvatraga-hetu, vipaka-hetu,
karana-hetu. (See infra, § 6).% In regard to vipaka-hetu, the authors
give a very comprehensive definition, bringing into its scope all the five
conditioned skandha-s constituting the four categories — riipa (bodily
and vocal karma-s), citta, caitasika and citta-viprayukta-samskara.®
(See infra, § 6.3.4).

4.1.2.3. Prakarana-sastra (PrS)

All traditions unanimously ascribe this text to Vasumitra. Besides Xuan
Zang’s translation (T no. 1542; translated in 660 C.E.) comprising
18 fascicles, there is an earlier Chinese translation in 12 fascicles
(T no. 1541), made by Gunabhadra and Bodhiyasas from 435-443 C.E.
Its first chapter on the five classes of dharma-s seem to have enjoyed
considerable popularity in China. It was translated as an independent
text by An Shi-gao in one fascicle around 148 C.E. (T no. 1557), and
later in the Tang Dynasty by Fa-cheng (T no. 1556). There is also
a commentary on this first chapter, entitled *Parica-vastuka-vibhasa
(T no. 1555) ascribed to Dharmatrata, translated by Xuan Zang.

The PrS consists of eight chapters:

‘On the five groups’ (Pasicavastuka)
‘On the knowledges’ (Jiiana-nirdesa)

1
2
3. ‘On the entrances’ (Ayatana-nirdesa)
4. ‘On the seven groups’ (Saptavastuka)
5

‘On the proclivities’ (Anusaya-nirdesa)
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6. ‘On subsumption, etc.” (Samgrahadi-nirdesa)
7. ‘Thousand-questions’ (Sahasra-prasnaka)
8. ‘On ascertainment’ (Viniscaya-nirdesa)

Frauwallner remarked that the PrS is a compilation of virtually
independent and self-contained sections (see above, § 4.1), although
he also took note of the *Maha-prajiiaparamita-sastra (MPPU)
which records an opinion which — enumerating the PrS as the first
of the ‘six part’ abhidharma — states that of its eight chapters four
are authored by Vasumitra and the other four by Ka$mirian arhat-s.”
Frauwallner conjectured that chapters 1, 2, 3 and 8 are later additions,
while 4-7 represent the earlier part.* Yin Shun, too, on the basis of this
tradition in the MPPU and an analysis of its contents, ascertained that
the PrS§ is indeed divisible into the following two groups:

I. four chapters which are essentially a reworking of ancient
treatises — 4, 6, 7, 8;

II. four chapters which are a revision of ancient doctrines with
innovations — 1, 2, 3, 5.9

As an example of the first group, let us look at the 4™ chapter,
the Saptavastuka. Yin Shun thinks that the sapta-vastu-s three dharma-s,
i.e., skandha, dhatu, and ayatana, and four dharma-s, i.e., vedana,
samjna, samskara and vijiiana,®® have their source in the ancient
treatises: |

The Saptavastuka’s enumeration of all the samskrta-dharma-s in
the five-skandha scheme seems to be an inheritance from the DS$
(see above § 4.1.1.1). Likewise its discussion of what are subsumed
(samgrhita) and what are not, and also what are conjoined (samprayukta)
and what are not — all in terms of skandha, dhatu, ayatana — can be
seen as an inheritance from an ancient source based on the siitra-s.
In its discussion of the caitasika-dharma-s, the following classes

are enumerated: ten maha-bhumika-s; ten kusala-mahd-bhimika-s;
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ten klesa-maha-bhumika-s, ten paritta-klesa-mahda-bhimika-s;
five klesa-s, five samsparsa-s; five drsti-s, five indriya-s, five dharma-s
— eight classes totaling 65 dharma-s. However, the ten kusala-maha-
bhuimika-s are not mentioned in the older translation and could have
been added from the MVS.¢” Although Yin Shun places this text under
the first group, such classification of mental elements represents an
important innovative step in psychological analysis. According to
some scholars, this chapter is a reworking of the first part of the Dhatu-
kaya.® Its five-skandha scheme of enumeration seems to have had some
definite and continued influence on some orthodox Sarvastivadins even
posterior to the AKB, such as Skandhila and the author of the ADV.
Both masters subsumed all dharma-s under the asta-padartha scheme
— five skandha-s comprising all the samskrta-dharma-s plus three
asamskrta-s.%

As an example of the second group, let us look at the 5% chapter, On the
proclivities, which is the most rigorous chapter of the whole treatise.
On the basis of the 98 proclivities established in the JPS, it discusses
them in terms of seven doctrinal perspectives given as dyads, triads and
pentads — e.g.: how many pertain to the kama-dhatu, to ripa-dhatu,
to arilpya-dhatu; how many are duhkha-darsana-heya, samudaya-
darsana-heya, nirodha-darsana-heya, marga-darsana-heya, bhavana-
heya; etc. Incorporated in this are the definition of proclivities and the
mutual subsumption between the 98 proclivities and the seven and
12 proclivities. The 98 proclivities are also discussed in terms of the
mode of their adherence and growth (anusayana) — through taking
an object (alambanatah) and through conjunction (samprayogatah).”

Another example of the reworking of earlier abhidharma texts is the
6™ chapter, On subsumption, etc. This chapter begins by enumerating
a total of 182 doctrinal perspectives: 5 of one-perspective, 103 of
two-perspectives, 31 of three-perspectives, 21 of four-perspectives,
5 of five-perspectives, 2 of six-perspectives, 3 of seven-perspectives,
3 of eight-perspectives, 2 of nine-perspectives, 2 of ten-perspectives,
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1 of eleven-perspectives, 1 of twelve-perspectives, 1 of eighteen-
perspectives, 1 of twenty-two-perspectives and 1 of ninety-eight-
perspectives. This is followed by an item-wise explanation.
The enumeration constitutes a miscellaneous matrka after the fashion
of the early abhidharma:

There are [five categories of dharma-s comprising a single perspective—]

Jjiieya-dharma-s, vijieya-dharma-s, ...

[There are 103 categories of dharma-s comprising two perspectives—]
ripi-dharma-s, ariipi-dharma-s; sanirdarsana-dharma-s, anirdarsana-

dharma-s; sapratigha-dharma-s, apratigha-dharma-s; . ..

[There are 31 categories of dharma-s comprising three perspectives—]
kusala-dharma-s,  akusala-dharma-s,  avyakrta-dharma-s;  Saiksa-
dharma-s, asaiksa-dharma-s, naiva-saiksa-nasaiksa-dharma-s; darsana-

heya-dharma-s, bhavanda-heya-dharma-s, aheya-dharma-s; ..."

As Frauwallner points out, this procedure is the same as that in the 3™ and
4™ chapters of the Dhammasangani.”? The enumeration shows that the
triads (103) and dyads (3 1), comprising as they do the largest numbers of
categories, provide the core of the attribute-matrka. Another noteworthy
point is that among the enumerated doctrinal perspectives, some
20 pertain to hetu-pratyaya-s, indicating the emerging emphasis by the
early Sarvastivadins on this topic. This includes: citta-hetuka, acittta-
hetuka; karma-hetuka, akarma-hetuka; samskrta-hetuka, asamskrta-
hetuka; pratitya-samutpanna, apratitya-samutpanna; hetu, na hetu; etc.
This inheritance from archaic abhidharma is then appended with a new
Abhidharmika analysis: These enumerated catégories are: (i) subsumed
under how many dhatu-s, ayatana-s and skandha-s; (ii) known by how
many jAiana-s; (iii) cognized by how many types of vijiiana; (iv) adhered
to by how many anusaya-s?

The mostimportant innovation is made by Vasumitra in the Pasicavastuka
(chapter 1) which systematizes all dharma-s into five categories
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— ripa, citta, caitasika, citta-viprayukta-samskara and asamskrta —
already established in outline in the JPS (see above § 4.1.2.2). The three
asamskrta-s are mentioned and defined.” This fivefold classification was
to become the standard classification by later Sarvastivadins in particular
and by the northern abhidharma tradition in general. The manner in
which the caitasika-dharma-s are enumerated in this chapter suggests
an implicit taxonomical consideration influenced by the sitra-s and
represents the early stage of the development of the theory of caitasika
in which no explicit grouping was done. (See infra, § 9.3.2). It also
initiated a tendency toward succinctness and organization (see below).

Collett Cox comments that “the *Mahavibhasa occasionally opts for
interpretation of the Prakarana, which is declared to be explicit, not in
need of further interpretation (nitartha), over that of Jianaprasthana,
which is declared to be implicit and in need of clarification (neyartha)”
and gives an example in the discussion on vipdka-hetu.” However,
this does not seem to suffice as an example of the MVS’s preference
of an interpretation of the PrS over that of the JPS. In those instances,
the MVS is simply stating the difference in the two interpretations
given in different perspectives — one from the nitartha view-point, the
other, neyartha. As a matter of fact, shortly before this, in the same
discussion on vipaka-hetu, the statement in the PrS that jivitendriya is
a karmic retribution is said to be implicit and based on conventional
usage — in contrast with that in the JPS.” Nevertheless, it is certain
that the compilers of the MV held the Pr$ in high esteem as a doctrinal
authority second only to the JPS, quoting it by name some 100 times.
This frequency is next only to that of the PjS. However, the esteem
accorded to a text by the MVS cannot be judged by the frequency of its
quotation alone. In the case of the PjS, it is quoted many times, partly
because such topics as the cosmology and supernormal phenomena,

etc., were a reflection of popular demand and concern at the time.
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Moreover, sometimes the PrS — and for that matter the other pada
texts — is apparently quoted by some un-named party which sees some
contradiction between the interpretation given by the JPS or certain
masters on the one hand, and that of the PrS on the other hand. As we
have mentioned just above, the Pr$ sets the trend of development in
abhidharma toward organization and succinctness, leading to the
development of manuals culminating in the AKB. Both doctrinally and
in terms of this tendency toward succinctness, the PrS is of especial
importance for the so-called western or outside masters. (See § 3.6).

4.1.2.4. Dhatukaya-sastra (DKS)

The only extant Chinese translation (T no. 1540) in three fascicles
by Xuan Zang ascribes this to Vasumitra. The Sanskrit and Tibetan
tradition, however, give its author as Piirna.

The DKS consists of two parts:

(i) The first, called The fundamental section (A~E47), enumerates
mental elements which are divisible into 2 groups:

(a) ten maha-bhumika-s — vedand, samjfa, cetand, sparsa,
manaskara, chanda, adhimoksa/adhimukti, smrti, samadhi,
prajia; ten klesa-maha-bhiimika-s — asraddhya, kausidya,
musita-smrti, viksepa, avidya, asamprajanya, ayoniso-
manaskara, mithyadhimoksa, auddhatya,  pramada,
ten paritta-klesa-bhiimika-s — krodha, upanaha, mraksa,

pradasa, irsya, matsarya, maya, Sathya, mada, vihimsa ;

(b) six vijiana-kaya-s, six sparsa-kaya-s, six vedand-kaya-s,

Six samjiia-kaya-s, six samcetand-kaya-s, six trsna-kaya-s.

Group (a) pertains to the classification of the caitasika-s.
The correspondence between this enumeration and that in the
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Saptavastuka of the PrS has been noted by many. (See above § 4.1.2.3).
However, the beginning part of the Saptavastuka — 18 dhatu-s,
12 ayatana-s, five skandha-s, five upadana-skandha-s, six dhatu-s
— is absent in the DKS list. So are the ten kusala-mahabhimika-s.
As this category is also absent in the older translation of PrS, Yin Shun
suggests that it was inserted from the MVS.7 The enumeration in the
Saptavastuka of the 18 dhatu-s is obviously gathered from the ancient
sitra-s. Its absence in the DKS therefore could well signal that this
text is chronologically later than the PrS, probably representing a more
conscious effort to move away from the sitra taxonomy. The fact that
the DKS is not quoted even once in the MVS which enumerates the
very same three classes of mahabhiimika-s’ might also suggest that it
was composed after the MVS. However, it must also be noted that the
classification of caitasika-s in the MVS is apparently more developed,
enumerating additionally the ten kusala-mahd-bhiimika-s, the five
akusala-maha-bhiimika-s, the three nivrtavyakrta-maha-bhiimika-s,
the ten anivrtavyakrta-maha-bhiimika-s. On this basis, Yin Shun
believes that it was composed before the MV$."

(i) The second part of the DKS is called dnalysis (*Vibhanga).
It analyses the mental elements given in the first part employing
the taxonomical devices of (a) conjunction (samprayoga) and

(b) subsumption (samgraha):

(a) The analysis of conjunction is applied in relation to the
vedanendriya, vijiana-kaya, ahrikya and anapatrapya:
how many elements in the list are conjoined or not conjoined
with these four?

(b) The analysis of subsumption is applied in relation to the
dhatu-s, ayatana-s and skandha-s. The elements in the list —
starting with vedana and samjiia — are considered in turn in

the following manner: under how many dhatu-s, etc., are the

125



SARVASTIVADA ABHIDHARMA

elements conjoined with one given member of the list and not
conjoined with another subsumed? Thus, the first consideration
is applied to those elements which are “conjoined with vedana
and not conjoined with samjria’:

(1) “Those conjoined with vedana” — the citta-caitta-
dharma-s — are subsumed under how many of the
18 dhatu-s, 12 dyatana-s and five skandha-s? Answer:
Eight dhatu-s, two dyatana-s and three skandha-s.

(2) “Those not conjoined with samjia” — samyjia itself,
riipa-s, asamskrta-s and citta-viprayukta-samskara-s —
are subsumed under how many dhatu-s, ayatana-s and
skandha-s? Answer: 11 dhatu-s, 11 dyatana-s and three
skandha-s.

Next, the same consideration applied to those which are conjoined
with samj7id and not conjoined with vedana. Such an analysis — called
a “one-row” (—1T) analysis” — operates as follows: Given, say
four members A, B, C, D, the analysis is first made between A and
B, then A and C, then A and D; next between B and C, B and D; next
between C and D.

The summary verse (uddana) at the beginning of this second part states
that there are in all 88 ways (']) of examining — three with respect
to conjunction, 85 with respect to subsumption;*® but only 16 ways are
actually shown.

Various scholars have also noted the unmistakable relationship between
the DKS and the Pali Dhdtu-katha. The similarities are particularly
conspicuous in the second part of the DKS. Frauwallner observes that
in many points, the PrS corresponds to the Pali Dhatu-katha rather than
to the DKS. He summarizes the relationship between the Dhdtu-katha,
the DKS and the Saptavastuka of the PrS as follows:

126



4. THE ABHIDHARMA TREATISES OF THE SARVASTIVADA

Compared to the Dhatukaya, the Prakarana further developed the doctrine
contained in its first part... The second part was left largely unchanged.
By contrast, the second part was reworked in the Dhatukaya, namely, after

the work had been incorporated into the Prakarana.’!

However, he also points out an important difference: the matrka of the
Dhatu-katha and that of the DKS are completely different. The former
is based on the matrka of the Vibhanga, while the latter is not a matrka
of the early type. This means that the similarity observed in the two
works could also simply be the result of employing the same method
of writing. However, Frauwallner thinks it more likely that both are
derived from a common ancestor.%2

4.2. Development of the Sarvastivada manuals
4.2.1. Abhidharma-mahavibhasa (MVS)

Subsequent to the definitive establishment of the Sarvastivada
abhidharma doctrines by the JPS, there followed active and creative
study, discussion, elaboration and systematization of these doctrines,
the result of which was the compilation by the Kasmirian Sarvastivadins
of the MVS mention of which has been made above at various places.
Xuan Zang tells us that the MVS was compiled at the so-called
“Third Council” sponsored by King Kaniska of Gandhara.®* He asserts
the same thing in the epilogue to his translation of the MVS % But modern
researchers have noted that Kaniska is referred to in the MVS as a past
king of Gandhara.’s Their view is that the MVS was compiled by the
followers of the Katyayaniputra tradition. This view is supported by
a statement in the MPPU.%¢

The MVS is now extant in three Chinese translations only. The earliest
translation (T 28, no. 1547), now surviving in 14 fascicles (%), was first
made in 383 C.E. by Samghabhiiti. Samghadeva revised it, producing
the extant version in around 389 C.E.¥ The second translation, originally
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comprising 100 fascicles but now surviving in 60 fascicles, was made by
Buddhavarman from 425 C.E. to 427 C.E. The third and most complete
one, comprising 200 fascicles, was made by Xuan Zang from 656 C.E.
to 659 C.E. The fact that the contents in the corresponding sections of
these three versions often disagree to varying degrees suggests that their
Sanskrit originals were probably different, and that there must have
been a process of revision and emendation subsequent to the initial
compilation, possibly spanning over a century. The orthodox Kasmirian
Sarvastivadins who upheld the supreme authority of the MVS came to
be known as the ‘Vaibhasikas’, an adjective derived from Vibhasa (see
supra, § 3.6).

Purporting to be the Great Commentary on the JPS, it structurally
follows the same sequence of the eight major chapters of the latter (see
§ 4.1.2.2), with an additional introductory chapter. In this gigantic work
— encyclopedic in scope — are found not only the JPS viewpoints upheld
by its compilers as orthodox, but also the heterodox views of the other
Sarvastivada acarya-s, as well as those held by other early Buddhist
schools and independent masters. Accordingly, it is a work of great
importance, indispensable for the understanding of not only the orthodox
Sarvastivada doctrines, but also of the historical development of all the
contemporary schools, containing as it does a wealth of material largely
unavailable elsewhere. The doctrinal positions and interpretations by
the so-called “four great acarya-s of the Sarvastivada” — Vasumitra,
Dharmatrata, Buddhadeva and Ghosaka — are frequently given side by
side. Among them, those of Vasumitra are generally upheld as being
the best and most acceptable.®® Other masters mentioned in the MVS
include: Par$va (who, according to Xuan Zang, initially proposed the
project of compilation®), Piirnayasas, A$vaghosa, Samadatta (%),
Samghavasu, Dharmanandi, Vamalabdha, etc.”

Besides new doctrinal categories and developed arguments, we can also
see in the MV'S the employment of articulate logical tools and format.”!
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Even a brief survey indicates a definite logical methodology emerging on the
part of the Abhidharmikas during the 1 and 2™ century C.E. The conscious
logical analysis of a debate made by the compilers may be said to
represent more evolved and formalized techniques and procedures of
debate than what is discernible in the earlier abhidharma texts such
as the VKS. The specific mention of logical treatises, some definite
methods of refutation, and the three acceptable pramana-s (pratyaksa,
anumana and aptagama) contrasting with the pre-Dignaga logical
texts which acknowledged various and generally a greater number of
pramana-s, are to be noted. In addition, there is the recognition, albeit
rather indirect, of the important logical function of drstanta. There is
also evidence of a clear understanding in this period of the nature of
pratyaksa and anumana, despite the absence of any explicit definition.
Such definitions, however, need not be expected in an abhidharma
commentary which is not primarily a logical treatise. The lack of
indication of the knowledge of such important concepts as the trairiipya
doctrine for a valid reason (ketu), however, suggests possibly an earlier
stage of development in Buddhist logic than that represented in such
early texts as the Fang Bian Xing Lun.”?

At several places, the compilers analyze in detail the debates given
in the JPS between the Vibhajyavadins (Vv) and the Yukta-vadins
(Yv = Sarvastivadins), ending with the declaration of the latter’s victory.
We will illustrate one such analysis below on the proposition (p) by
the Yv that craving for non-existence (vibhava-trsna = vt) — defined
as the craving for the impermanence of the triple sphere (traidhatuki
anityatd),”® i.e., samsaric existence — is abandonable by repeated
cultivation (bhavana-heya = bha-h) alone and not by insight into the
four noble truths (darsana-heya):**
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JPS

Comments by MVS

Al
[Vv:] Do you assert that vt is bha-h, and that the
stream-entrants have not abandoned it (p)?

[Yv:] Yes.

Al

Question by Vv to confirm
the Yv’s proposition (p).
Yv affirms indicating
conformity of p to the siitra.

A2.

[Vv:] What do you concede: Does a stream-
entrant generate the thought, “Isn’t it bliss if I’'m
annihilated, non-existent, after death?” (g)

[Yv:] No.

[Vv:] Why doesn’t a stream-entrant generate this
craving?

[Yv:] Because he sees the [true] nature of dharma-s
— he sees the cause-effect serial continuity of the
dharma-s, hence does not crave for annihilation ...
(other explanations given).

A2.

Vv inserts this implication
(g) intended to show that
p contradicts the correct
doctrines.

Yv counteracts the question,
indicating no contradiction
inp.

A3.

[Vv:] Accept our thesis: If vz is bha-h alone and
a stream-entrant has not abandoned this craving
(i.e., p), you ought to say that he generates such
a thought (p D g). [Conversely,] if he does not
generate such a thought, you ought not to assert
that vz is bha-h alone and a stream-entrant has
not abandoned this craving (~¢g D ~p). Such an
assertion is not logical (NFERE; na yuktam) in
either case.

[Yv:] Our school does not assert that all not yet
abandoned [defilements] necessarily arise; for
some that are not yet abandoned do not arise, and
some which have been abandoned may arise. If it
is the case that all those that are not yet abandoned
necessarily arise, then there would be no liberation
and exit. This is because dharma-s that are not yet
abandoned are infinite; if they [necessarily] arise,
when can their arising be exhausted?

A3.

Vv poses 2 conversely
related objections — the
first accords with p but is
contradictory to doctrine
(IEZRE$2); the second
accords withtoctrine but is
contradictory to p (&
7). Hence conclude: ...
not logical in either case”.

Yv explains his position
(showing that p is not
contradicted).
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B1. [Yv:] Do you also assert that the craving for the
retribution (vipaka) of naraka, tiryasic and preta is
bha-h alone, [and] that the stream-entrants have not
abandoned this craving (r)?

Next, Yv counteracts the

objections using the second
method of refutation in the
siitra-s [mentioned above].

B1. Question by Yv
to confirm the Vv’s
proposition (7).

[Vv:] Yes. Answer by Vv to show
the necessity of the truth
concerning what is asked.

B2. B2. -

[Yv:] What do you concede: Does a stream-entrant
generate the thought, “I shall become the dragon
king or the Yama king and govern the sentient
beings in the naraka realm” (s)?

[Vv:] No.

[Yv:] Why doesn’t a stream-entrant generate this
craving?”

[Vv:] Because that gati pertains to the prthagjana.
An arya [— as is a stream-entrant] — has [proper]
JjAana [and does not aspire for it] ... (other
explanations given).

[Yv:] Is it the case that an arya does not generate
craving for any of the durgati whatsoever?

[Vv:] Although the @rya-s have no craving for
being born there, they do have craving for objects
of enjoyment (bhoga) [therein].... [Also,] they
generate a thought of craving (= attachment) on

hearing that their parent, etc., fall into such durgati-s.

Yv inserts this implication
intended to show that
contradicts the correct
doctrines.

Vv counteracts the question,
indicating no contradiction
in 7.

B3.

[Yv:] Accept our thesis: If r, then you ought to
say that he generates such a thought (i.e., ¥ D s).
[Conversely,] if he does not generate such a
thought, you should not assert r (i.e., ~s D ~r ).
Such an assertion is not logical in either case.

B3.

Yv poses two conversely
related objections — the
first accords with  but is
contradictory to doctrine;
the second accords with
doctrine but is contradictory
to r. Hence conclude: “...
not logical in either case”.
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But the JPS and MVS, magnificent as they are, lack sufficient unity
and systematization as a whole. Besides, the MVS contains frequent
digressions from the main point under discussion and thus adds to
the complication and confusion for beginners. In fact the MVS itself,
at the outset, states: “One should seek, in the abhidharma, the true
characteristics of dharma-s and not the order [of presentation] or the
introductions (niddana). There is no fault if [a doctrine is presented]
carlier or later, or without a nidana.” This nature of the abhidharma
works is contrasted with that of the siitra and the vinaya which are said
to be concerned with order of presentation and nidana respectively.”
Thus, within such an abhidharma tradition, and further restricted by the
absolute authority of the form and content of the JPS, there was little
possibility for any major advance in genuine doctrinal development and
especially in the systematization of the Sarvastivada doctrines.

4.2.2. Development of the more concise manuals

Nevertheless, such a state of affairs eventually brought about a significant
reaction from some of the more progressive doctors of the Sarvastivada,
and this led to a new line of development. These doctors deviated to
varying degrees from the Kasmirian orthodoxy — known after the
MVS as the Vaibhasika — and began to compose manuals aimed at
being concise, lucid and systematic.

The earliest of such manuals that we possess in Chinese is the AmRS by
a certain Ghosaka, which effectively serves as an introduction to the JPS
and MVS. Its Chinese translation comprises 16 short chapters in two
fascicles. There is clear evidence that while AmRS derives its material
from the JPS, MVS, PrS and other sources, it is basically inclined
toward PrS and the Gandhara school. As Bhadanta Ghosaka, one of
the “four great Sarvastivada Abhidharmikas”, was pre-MVS, the author
of the AmRS must be a different Ghosaka whose date is probably not
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far from the completion of the MVS.?” The title itself “Amrta(-rasa)”
suggests also a practical purport: At the end of the chapter on dhyana,
there is a description of the meditational practices, with asucyanusmrti
and anapanasmrti as the foundation, which are said to lead to “the end of
suffering”.*® It states that “there are two paths which lead to nirvana —
(i) the contemplation of the impurity of the body; (ii) the mindfulness of
breathing...” Thus, we may say that there is, in the AmRS, an emphasis
on the need to return from purely scholastic discussion to the aim of
realizing nirvana (amrta).

After the AmRS, this emphasis on practice and realization seemed to
have been lost. But the new development of a liberal attitude in regard
to the selection of material with the emphasis on organization and
conciseness was continued in a series of manuals, in which a given
manual partly inherited the form and content of the preceding one and
readjusted it with new addition of materials. The following is a list of
these manuals extant in Chinese translation:

1. *Abhidharmamrta(-rasa)-sastra (T no. 1553), by Ghosaka, 2 fasc.,
translator unknown.

2. *Abhidharmahrdaya (T no. 1550) by Dharmasri, 4 fasc., tr. by
Sanghadeva et. al.

3. *Abhidharmahrdaya-sutra (? T no. 1551) by Upasanta, 2 fasc.,
tr. by Narendraya$as.

4. *Abhidharmahrdayavyakhya (? T no. 1552), by Dharmatrata,
11 fasc., tr. by Sanghabhiiti.

5. Abhidharmakosa-miila-karika (T no. 1560) by Vasubandhu, 1 fasc.,
tr. by Xuan Zang.

6. Abhidharmakosabhasyam (T no. 1558) by Vasubandhu, 1 fasc.,
tr. by Xuan Zang; (there is also an earlier translation by Paramartha:
T no. 1559).

7. *Abhidharmakosasastra-tattvartha-tika (T no. 1561) by Sthiramati,
2 fasc., translator unknown.
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8. *Abhidharma-nyayanusara (T no. 1562) by Samghabhadra,
40 fasc., tr. by Xuan Zang.

9. *4bhidharma-samayapradipika (T no. 1563) by Samghabhadra,
40 fasc., tr. by Xuan Zang.

10. *4bhidharmavatara (T no. 1554) by Skandhila, 2 fasc., tr. by
Xuan Zang.

The next manual to appear after the AmRS was the *4bhidharmahrdaya
by Dharmasri (or Dharmasresthi 7%/), around 200 C.E. It was basically
a re-organization of the AmRS, with revision and addition. Its chief
contribution lies in the composition of summary verses (probably added
after the original prose text) which expound the abhidharma doctrines
succinctly and serve as a great aid to memorization. Doctrinally, it not
only sympathizes with the Gandharian views and other heterodox
Sarvastivadin views, but even adopts some of those held by the
Vibhajyavadins.!” In this respect, it may be regarded as the predecessor
of the AKB.

As a result of its summary verses, the *4bhidharmahrdaya became
very popular as a beginners’ manual and triggered off several works of
a similar nature purporting to be commentaries on it. The most important
of these is the *Abhidharmahrdayavyakhya (FEFTRLEZ0GE) by
Dharmatrata, which revised and supplemented the *4bhidharmahrdaya,
with the intention of bringing the latter back in line with the orthodox
Vaibhasika (Kasmirian) view points, while being also tolerant toward
certain heterodox views.!"! This work shows considerable development
in the Sarvastivada doctrines and has attained greater precision in
definition. Many scholars believe that it is the immediate source of the
monumental AKB.!?2

The AKB represents the culmination of this new development. Known in
India also as “The Treatise of Intelligence” (J&HAGR), % it excels all the
others in respect to organization, scope, and presentation of arguments,
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and is a treasure-house of all the essential doctrines that the early schools
had hitherto developed. Besides the two Chinese translations listed
above, the AKB is also extant in a Tibetan translation by Jinamitra and
dPal brtsegs, entitled Chos mngon pa’i mdzod kyi bshad pa (Peking
ed., no. 5591). Most scholars opine that Vasubandhu bases his work on
the *4bhidharma-hrdaya-vyakhya (or *Abhidharma-hrdaya-bhasya?;
T no. 1552).' But it is undoubtedly a great improvement in terms
of content over the latter, and Vasubandhu would have derived its
additional material from other major abhidharma treatises, particularly
the MVS. The AKB consists of the following nine chapters:

Dhatu-nirdesa,
Indriya-nirdesa,
Loka-nirdesa,
Karma-nirdesa,
Anusaya-nirdesa,
Marga-pudgala-nirdesa,
Jiiana-nirdesa,

Samadhi-nirdesa

A I A o

Pudgala-pratisedha-nirdesa.

However, whereas the first eight chapters contain stanzas (karika) on
which the bhdsya comments, the 9 chapter is purely in prose. Moreover,
at the end of the 8" chapter, the author states: “This abhidharma
established in accordance with the principles of Kasmirian Vaibhasikas
has for the most part been expounded by me...”'% Accordingly it
would appear that the 9™ chapter was originally an independent work
which subsequently came to be appended to the AKB. In this work,
Vasubandhu provides full opportunity for the Sautrantikas and other
schools to argue against the Vaibhasikas. His own standpoint is, for the
most part, that of the Sautrantika, and he often gives little chance for
the Vaibhasikas to answer their opponents. But he at times does not
hesitate to express his own views which happen to contradict those of
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the Sautrantika. One well-known example of his deviation from the
latter’s position is his view that dyatana-s too, besides the dhatu-s,
are real — contradicting the Sautrantika stand that the dhdru-s alone are

real, not the skandha-s or the ayatana-s.'%

In reaction to this, Samghabhadra spent 12 years in composing the
*Nyayanusara to dispute with the Kosakara, leveling his criticisms
chiefly against the contemporary Sautrantika leader Sthavira Srilata
and his pupil Rama. Samghabhadra also composed the SPrS (roughly
half the size of Ny in Chinese translation) which consists mainly of the
expository part, sans disputation, of the Ny. In this work, he occasionally
replaces or modifies a stanza given in the AKB in case he thinks it goes
against the Vaibhasika tenets. An example of this is the definition of
avijiiapti given in the 4™ chapter (see infra, § 13.4.2). Samghabhadra
is very articulate in his exposition of the controversial doctrines and
notions of the Vaibhasikas, so much so that many scholars regard his
interpretations as ‘neo-Sarvastivada’. However, while there are certainly
developed interpretations and articulations in Ny and the SPrS, the term
‘neo-Sarvastivada’, if applied in a generalized manner, would seem
rather unjustified.!”’

There is a partially preserved Sanskrit work, the Abhidharma-dipa-
prabha-vrtti (= ADV),'® which is also an apologia for the Vaibhasika
orthodoxy against the Ko$akara. Its author holds many views identical
with those of Samghabhadra and is conjectured by Jaini PS to be his
pupil Vimalamitra.!” Professor J. W. de Jong, however, has pointed out
that he could be the $astra master I§vara.'’

Thus we witness during this period the most acute controversy between
the Sarvastivadin on the one hand and the Sautrantika and others on the
other. But with all these involved and subtle controversies comprising
the greater part of these works, their pragmatic value as beginners’
manuals decreases drastically. As Skandhila puts it, “the terms and
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meanings in the abhidharma, [are as bewildering as] a dense forest
(gahana)”, and beginners are apt to feel bewildered and lost. Moreover,
such controversies did much damage to the Abhidharmika tradition
as a whole, especially at a time when this tradition was being greatly
threatened by the challenge of both the Sautrantikas and the Mahayanists.
It was with such considerations in mind, and perhaps also with the hope
of bringing together the eastern and western camps to face this challenge,
that Skandhila composed his *4bhidharmavatara, aiming at beginners.
In a scheme of eight padartha-s — five skandha-s and three asamskrta-s
— he succinctly summarizes practically all the fundamental doctrines
of the Sarvastivada. It is noteworthy that most of his definitions on
the citta-caitta-s and the viprayukta-samskara-s are strikingly similar
to and, often enough, virtually identical with those given in the ADV.
Throughout this short treatise, the author shows no hostility toward
other Sarvastivadin views differing from his own, although he does
make one critical allusion to the Sautrantika.!'' Indeed in much of the
treatise, particularly the sections on the viprayukta-samskara-s and the
asamskrta-s, we sense a definite concern of the author to defend the
Sarvastivada against the Sautrantika. Most probably, the author was
a Ka$mirian Vaibhasika who nevertheless shares certain views with the
western/foreign masters.!''?

137



SARVASTIVADA ABHIDHARMA

NOTES

'Vy, 9.

2T 41, 8c.

3T 25, 70a.

*T 41, 8b—c.

* Bu-ston, History of Buddhism. Tr. by Obermiller, E (Heidelberg, 1931-1932), I; 49.

s MPPU, 70b.

7 MPPU, 752b. If these pieces of information in MPPU are to be considered as

interpolations by the translator, Kumarajiva, as some scholars opine (e.g., Lamotte, E;
¢f. Lamotte (1970), 203 f.), then we must count the colophon — dated 379 C.E. and
appended to the 24" fascicle of the older translation of the JPS — as the earliest mention
of the set of seven texts, with the *4sta-skandhaka (= JPS) as the body and the others as
the six feet. (T no. 1543, 887a).

8 Frauwallner, 14.

9 Study, 115. See below.

10 See Study, 179 f£.

1'Vy, 19; Bu-ston, I, 49.

12 DSS, 479b-482a.

13 DSS, 459¢

Y Cf. Study, 125 ff.

15 DSS, 504c, 501a, etc.

16 See 131 £; MVS, 337c.

17 See Study, 131 f.

8 Vy, 11; Bu-ston, loc. cit.

Y Study, 134 f.

» SgPS, 369¢, 370a, 378b, 378c¢, 384a, 388a, 400b, 430b, 441a — in all, some 14 occurrences.
21 §gP§, 377b-378a.

2 S3gPS, 379a, 380c, 383c, 426a, 426b, 430b, 443c.

138



4. THE ABHIDHARMA TREATISES OF THE SARVASTIVADA

2 SgP§, 387c.

2T 29, 330b.

5T 25,70a, Vy, 11.

%T 26, 514a.

27 peking no. 5587-5589.
2T 50, 113c.

¥ Study, 138 f.

30 Cf. Dhammajoti, KL, “The Mahdpadana-suttanta and the Buddha’s spiritual lineage”,
in Sri Lanka Journal of Buddhist Studies, vol. I (Colombo, 1987), 190 ff.

3 MPPU, 70a, in a note speaks here of the Lou-tan-jing (MR — lokotthana-siitra/

loka-upasthana-siitra?).

32 Study, 140 f.

3 Cf. MVS, 336¢-337a, 612¢. See Study, 143.

¥MVS, 119a.

35 Study, 144.

% Vy, 11.

Y VKS, 535a.

» BB, MRERRAREERA SR, SoE Gk ingE.
® VKS, 542b ff.; S, ii, 19, 23; Kathavatthu, 1, 1, 212; VIL, 6, 1.
0 VKS, 543b f.

4 Willemen, C et. al., Sarvastivada Buddhist Scholasticism, 221.
2T 25, 70a.

# T 51, 889c; T 41, 8¢; T, 2b.

“T no 1852, 2b.

4T no 2049, 189a.

4 Cf. Study, 115 f.

TMVS, 4c.

# MVS, 5b—7b. A rationalization of the order is attempted by some masters who assert

that, in the reverse order, it first discusses the pure and then the defiled dharma-s of

139



SARVASTIVADA ABHIDHARMA

an ordinary worldling (prthagjana). Thus it begins with the ‘supreme worldly dharma-
s’, the critical stage at which one will transit from being an ordinary worldling to being
an drya. This is arrived at by abandoning the defilements — hence the second chapter
on the fetters; etc. (MVS, 7a-b).

“MVS, lc.

0 MVS, 5b, 236b, etc.

STMVS, 236¢-237b.

52 JPS, 318a—c; T 26, 771b-772b.

S E.g., IPS, 920c, 929a ({La/LaFT vk S 4 D S HHIEST), 998, etc.
54 JPS, 977b.

SJPS, 919b.

% JPS, 920c.

57 JPS, 1008a, 926a-b, 921c¢, 929a, 921c.
S E.g., JPS, 946c-947a, 969a-b; etc.

% JPS, 947a.

6 JPS, 923b.

61 JPS, 920c.

62 JPS, 920c; Study, 188.

T 20, 70a.

% Frauwallner, 36.

65 Study, 150.

% Study, 151 f. However, it may also be noted that this text, having defined all the
elements in the attribute-matrka, immediately proceeds to ask the first question
concerning their subsumption (samgraha) with respect to dhatu, ayatana and skandha,

in seven ways. Thus, concerning caksur-dhatu:
(1) Under how many dhatu-s, ayatana-s and skandha-s is it subsumed?

(2) . The dharma-s subsumed under the caksur-dhatu — under how many dhatu-s,

ayatana-s and skandha-s are they subsumed?

(3) The dharma-s not subsumed under the caksur-dhatu — under how many

dhatu-s, ayatana-s and skandha-s are they subsumed?
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(4) The dharma-s subsumed, and those not subsumed, under the caksur-dhatu

— under how many dhatu-s, ayatana-s and skandha-s are they subsumed?

(5) The dharma-s other than those subsumed under the caksur-dhatu — under

how many dhatu-s, dyatana-s and skandha-s are they subsumed?

(6) The dharma-s other than those not subsumed under the caksur-dhatu — under

how many dhatu-s, ayatana-s and skandha-s are they subsumed?
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caksur-dhatu — under how many dhatu-s, ayatana-s and skandha-s are they
subsumed? (T 26, 701c¢ ff.)
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8 T 25, 70a. For a discussion on the traditional views concerning its author and the date
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Abhidharma-mahavibhasa’, in the JCBSSL, vol. II, 180ff. See also the logical arguments

for sarvastitva discussed in supra, § 3.3.1.
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18 Abhidharmadipa with Vibhasaprabhavrtti, critically edited with notes and introduction
by Jaini, PS (Patna, 1977), 2™ edition.
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5.1.  The big debate

5.2.  Time and temporality

5.3.  The four main theories of the Sarvastivada

5.4. Comments on the four theories and Frauwallner’s observations
5.5.  The Vaibhasika theory of karitra

5.6.  Samghabhadra’s theory — an innovation?

5.7.  Bhava, svabhava and the dharma

5.1. The big debate

The Sarvastivadin theory of sarvastitva is often interpreted — both by
their ancient opponents and many modern scholars — as a far cry from
mainstream Buddhism. For some, it comes very close to the Samkhya
doctrine of parinama. Among the extant Sarvastivada abhidharma texts,
itis in the Vijianakaya-sastra that we first come across a controversy on
it. (In the Pali, it is already debated elaborately in the Kathavatthu). But
it is only in the much later texts, like the AKB and Ny, that we find an
articulated definition offered by the Sarvastivada themselves. All said
and done, sarvastitva must imply the continuous existence of an essence
in some sense. But just precisely in what sense, was something that
the Abhidharmika Buddhists — Sarvastivadins themselves included
— were unable to specify. For the Sarvastivadins, the failure to do
s0 is not to be considered a fault on their part. It is on account of the
profound nature of dharma-s which, in the final analysis, transcends
human conceptualization.

Once this metaphysical notion, however elusive, of an underlying essence
of phenomena came to be emphasized, the debates — as to its truth or
otherwise, and as to its precise implications— continued endlessly. It was
to leave a lasting influence on the subsequent development of Buddhist
thought. Thus, partly on account of this influence, the Vatsiputriyas came
to formulate the doctrine of the pudgala, and the Mahayana (mainly
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Yogacara) continued to speculate, giving rise to the rich philosophy of
vijiiaptimatrata and tathagata-garbha. From the sources that we have
examined, however, one thing seems sufficiently clear: The svabhava
of a dharma, even from the orthodox Vaibhasika standpoint, is not as
immutable as is conceived by many scholars.

In these debates, we see the Abhidharmikas — including the self-
professed siitra-based Sautrantikas — utilizing logic as a tool to the
utmost. At the end of the day, the Vaibhasikas had to be content with
a form of identity-in-difference (bhedibheda) logic. In the depths of
their hearts, however, it would seem that it is their religious insight and
intuition — even if they happen to defy Aristotelian logic — that must
be upheld at all cost.

In this chapter, we will attempt to see the extent to which the Vaibhasikas
can articulate conceptually this doctrine of sarvastitva. Our main
primary sources are the MVS and Samghabhadra’s *Nyayanusara.
The latter represents the most rigorous defense of the thesis and the
former is, among other things, useful in helping us to better understand
the development of this doctrine in the proper historical perspective
and to ascertain whether — as claimed by many modern scholars —
Samghabhadra’s defense can justifiably be called ‘neo-Sarvastivada’.!

5.2. Time and temporality

When the Sarvastivada asserts that the three periods of time exist
(asti), what it actually means is that “dharma-s” in the three periods of
time exist. For the Sarvastivada, time is none other than the activity of
dharma-s, and temporality is superimposed by us on these activities.
This is in fact the general Buddhist tradition since the Buddha’s time.
The MVS, however, records an exceptional view, said to be held by
the “Darstantika-Vibhajyavadins”, that impermanent dharma-s course

in permanent time:
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The “Darstantika-Vibhajyavadins” (%3 73 7@ #l) maintain that time
(adhvan) and the conditioning forces (samskara) are distinct entities. Time
is a permanent entity; the conditioning forces are impermanent entities.
When the conditioning forces are coursing in time, they are like the fruits
in a vessel, coming out from this vessel and turning into that vessel. ...
Likewise the conditioning forces: they enter into the present time from the

future time, and enter into the past time from the present time.

To repudiate the “Darstantika-Vibhajyavadins” proposition, it is shown [here]

that time and the conditioning forces are not different in intrinsic nature.

It is not clear whether the term “Darstantika-Vibhajyavadins” (EEig;
#47HEwAT) in the above passage, which we have rendered here as
a compound, stands for ‘the Darstantikas who are Vibhajyavadins’,
or ‘Darstantikasand Vibhajyavadins’,i.e., asakarmadharaya(descriptive
compound) or a dvandva (co-ordinative compound). Yin Shun takes it
in the former sense, although he thinks that the Darstantikas referred to
here probably represent only a section of those who were beginning to
merge with the Vibhajyavadins.* However, we must note that in the older
translation of the Mahavibhasa (T no. 1546), the term here is simply
Darstantikas (Z1§175).5 More importantly, however, in this context, the
Vibhasa compilers begin by citing the Jianaprasthana that “there are
three [categories] of dharma-s, viz, past, present and future”; it is only
after quoting the above passage that they say:

Furthermore, [another reason why the Jiianaprasthana presents this topic
is that] there are some [i.e., a second group of people] who are deluded
with regard to the intrinsic nature (svabhava) of [the dharma-s] of the three
times, denying the existence of the past and future [dharma-s], and who
maintain that the present [dharma-s] are unconditioned. To repudiate
their proposition, it is shown [here] that the characteristic and intrinsic
natures of the past and future [dharma-s] exist truly, and that the present
[dharma-s] are conditioned. Why? If the past and future [dharma-s] were
non-existent... (loc. cit.)
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It is, therefore, clear that concerning the Darstantika view, the point
to be refuted is the independent existence of time. The impermanence
of the svabhdva of conditioned dharma-s is no problem at all for the
Sarvastivadins, the Darstantikas included. The intrinsic nature of
a dharma, although existing throughout time (sarvadd asti), is not
permanent; only the unconditioned dharma-s, transcending the temporal
process, are permanent (nitya).’ It is only the second group of people
(probably the Mahasamghika) who are to be refuted concerning the
unreality of the tri-temporal dharma-s. The same view of this second
group is refuted elsewhere several more times,” and in each case the
Vibhasa compilers argue for the reality of the tri-temporal existence of
dharma-s. In the two occurrences of this view in the older version of
the Vibhasa, the compilers’ argument is also unambiguously against the
unreality of the past and future dharma-s.

5.3. The four main theories of the Sarvastivada

The major qﬁestion the Sarvastivadins must answer is: Given the thesis
that all dharma-s in the three periods of time equally exist, how do the
Sarvastivadins differentiate — how can they account for our experience
of the difference — as regards ‘past dharma-s’, ‘present dharma-s’
and ‘future dharma-s’? Each of the ‘Four Great Acarya-s’ of the
Sarvastivada offers an explanation. We now quote the relevant passage
in the Abhidharma-mahavibhasa:®

The Venerable Dharmatrata says that there is change in mode of being
(bhava-anyathdtva). The Venerable Ghosaka says that there is change in
characteristic (laksana-anyathatva). The Venerable Vasumitra says that
there is change in state (avastha-anyathatva). The Venerable Buddhadeva

says that there is change in [temporal] relativity (anyathd-anyathatva).
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The advocate of difference in mode of being says that when dharma-s
operate (pra-Vvrt) in time, they change on account of their modes of being
(bhava); there is no change in substance. This is like the case of breaking up
a golden vessel to produce another thing — there is just a change in shape,
not in varna-ripa. It is also like milk, etc., turning into curds, etc. — just the
taste, digestibility, etc., are given up, not the varna-rijpa. Similarly, when
dharma-s enter into the present from the future, although they give up their
future mode of existence and acquire their present mode of existence, they
neither lose nor acquire their substantial essence (AKB: dravya-bhava).
Likewise, when they enter the past from the present, although they give up
the present mode of existence and acquire the past mode of existence, they

neither give up nor acquire their substantial nature.

The advocate of difference in characteristic says that when dharma-s
operate in time, they change on account of characteristic (laksana); there
is no change in substance. A dharma in each of the temporal periods
has three temporal characteristics; when one [temporal] characteristic is
conjoined, the other two are not severed. This is like the case of a man being
attached to one particular woman — he is not said to be detached from
other women. Similarly, when dharma-s abide in the past, they are being
conjoined with the past characteristic but are not said to be severed from
the characteristics of the other two temporal characteristics. When they
abide in the future, they are being conjoined with the future characteristic
but are not said to be severed from the characteristics of the other two
temporal characteristics. When they abide in the present, they are being
conjoined with the present characteristic, but are not said to be severed

from the characteristics of the other two temporal characteristics.

The advocate of difference in.state says that when dharma-s operate in
time, they change on account of state (avasthad); there is no change in
substance. This is like the case of moving a token [into different positions].
When placed in the position (avastha) of ones, it is signified as one; placed

in the position of tens, ten; placed in the position of hundreds, hundred.
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While there is change in the positions into which it is moved, there is no
change in its substance. Similarly, when dharma-s pass through the three
temporal states, although they acquire three different names, they do not

change in substance.

In the theory proposed by this master, there is no confusion as regards
substance, for the three periods are differentiated on the basis of activity
(karitra).

The advocate of difference in [temporal] relativity says that when dharma-s
operate in time, they are predicated differently [as future, present, or
past], relative to that which precedes and that which follows (¢f. AKB:
pirvaparamapeksyanyo 'nya ucyate avasthantarato na dravyantaratah);
there is no change in substance. This is like the case of one and the same
woman who is called ‘daughter’ relative to her mother, and ‘mother’
relative to her daughter. Similarly, dharma-s are called ‘past’ relative
to the succeeding ones, ‘future’ relative to the preceding ones, ‘present’

relative to both.

5.4. Comments on the four theories and Frauwallner’s observations

As regards the above four theories, Professor Erich Frauwallner believes
that their order of presentation represents the actual chronological order
of the development of the theories of sarvastivada, each subsequent one
attempting to avoid the mistakes in the earlier explanation.® He asserts
further that Vasumitra’s theory as given above in fact is an equation, on
the part of the Sarvastivada masters, of two originally different theories,
by two different Vasumitras:

The older Vasumitra proposed, as did the other three great acarya-s
mentioned above, that dharma-s migrate through the different stages of
time, which was very similar to the subsequent theory of eternal time
(kala) proposed by certain Darstantika-Vibhajyavadins,'® but without
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the latter’s acknowledgement of the eternality of time. When the theory
of eternal time was introduced into the Sarvastivada system due to
foreign influences, it was soon rejected by the Vaibhasikas who then
sought to explain the difference between the times solely in terms of
the karitra of dharma-s as proposed by another Vasumitra. The older
“Vasumitra’s doctrine, which assumes the migration of things through
the stages of time, is, although it does not have a concept of time,
closely related to the doctrine of the Darstantika and Vibhajyavadin,
whereas the doctrine of efficacy, which does not recognize stages of
time and denies migration through them, is no less opposed to it than to
the doctrine of the Darstantika. Indeed, the relationship between them is
almost that of thesis and antithesis.”

5.4.1. As regards Frauwallner’s assumption of the chronological order
of the development of these theories, we may concede its possibility
considering, among other things, the conspicuous fact that Vasumitra’s
theory, although fully approved and adopted by the Vaibhasika,
is not enumerated as the first. However, we should observe that the
earliest extant source of the four theories is probably the *Vasumitra-
samghrhita-$astra’' by a certain Vasumitra of ca. 1% century C.E.
This work predates the MV'S and is very likely to have been consulted by
the compilers of the latter.!? According to Watanabe Baiyu,'® the author
of this work enumerates four theories in the following order: 1. avastha
(&2); 2. laksana (F); 3. bhava (F); 4. apeksa (IF#k) — corresponding,
though in a different order — to the four theories related by the MVS.
The passage in question (punctuations ours) is as follows:

L WERIEREMAHEM,, BSRSME, DUTEK? SURE AR,
Bzt SRR HAEAT. M SARE, BEaHE?
EH: AH AR BERE: FEAT; HNNARE. S
bt A N S N S (R o L =) R =) N el e |
W RABER AR, WMEE R AR, BIERRHBE.
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Unfortunately, its Chinese translation by Samghabhiiti (384 C.E.) is not
sufficiently clear for an absolutely definite identification of the theories
briefly described therein with those of the four a@carya-s. Nevertheless,
it is fairly evident that Watanabe has misinterpreted the passage. First,
clearly, “SAZ A #2” (“may or may not arise”) — identified by Watanabe
as the first, equating “arise” with avastha — cannot be one of the
theories. The author is just explaining here how we can experience the
samskrta-dharma-s — how we know them as phenomenal existents in
the different times — given that they abide in their intrinsic nature in the
three times. The answer is that “they may or may not arise”: When they
arise in the present moment, they are cognized as present; in the past
and future times, they do not arise. Immediately after this, he introduces
the four theories (underlined by us) with the phrase “I..Z #5tH” (“the
explanation for this is”). This same phrase occurs again in the elaboration
of the 4" theory which is not accounted for by Watanabe.

Judging by the context and style of rendering of the translator,
we believe that, very probably, the four theories enumerated
herein are, in the order of their enumeration (“punctuated” by
the phrase “BUYERZERE”): (1) laksana-anyathatva of Ghosaka;
(2) bhava-anyathatva of Dharmatrata; (3) anyathd-anyathatva of
Buddhadeva; (4) avastha-anyathatva of Vasumitra.'* In any case, the
first theory does not seem to be that of Dharmatrata. This observation
would contradict Frauwallner’s assumption of the chronological order.
The fact that all extant accounts subsequent to the MVS agree with
the latter’s order of enumeration may simply mean that the AKB was
influenced by the authority of the MV'S as representative of the Vaibhasika
orthodoxy; and the Ny, ADV, the Tattvasamgraha-parijika (TSP), etc.,
in turn, are either commentaries on the AKB or were influenced by it.

This also means that Dharmatrata’s theory was not the first — and
least satisfactory — attempt, as Frauwallner’s observation'® implies. It
seems quite clear to us that Dharmatrata, as much as the other three
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acarya-s, is concerned to show the integrity of the dharma’s svabhava/
dravya, despite Frauwallner’s assertion that Dharmatrata’s explanation
“was soon abandoned because no one wanted to accept a change
of this type in the essence of things”.'® It is probable that there had
been different Vaibhasika masters, responding variously to the four
theories, although all indications are that Vasumitra’s theory in terms of
karitra is the favored one. In the MV'S, only Vasumitra’s theory is fully
approved of. Dharmatrata’s theory is the last of the remaining three to
be criticized, in the following words:

What is the so-called bhava apart from the svabhava of the dharma?
Thus, [this theory] too is unreasonable. When samskrta-dharma-s arrive at
the present time from the future adhvan, their anterior bhdava should cease;
when they arrive at the past time from the present adhvan, the posterior
bhava should arise: There is arising of the past and ceasing of the future

— how can this accord with logic?

This, however, is unfair; for Dharmatrata, bhava is not meant to have
any ontological status. It is our mental superimposition on the empirical
aspect of the dharma as it is exposed to our experience: it is as arbitrary
as the designation — in Vasumitra’s theory — of the different positions
into which the token is moved.

Vasubandhu criticizes this theory even more severely, branding it
a Samkhya theory of parinama.!” However, it is even more unfair,
as the theory does not suggest a unitary eternal substance that manifests
through transformation, as the Samkhya theory does.'® As a matter
of fact, in the two older translations of the Vibhasa, no criticism of
Dharmatrata’s theory is to be found and, in the oldest translation, only
Buddhadeva’s theory is criticized in general terms as being the most
confusing designation of adhvan. Moreover, in spite of the critical
comment in the MVS, made in the context of contrasting Vasumitra’s
explanations with the other three, the compilers of the MV'S did not seem
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to have treated Dharmatrata’s view as being on a par with the parinama
theory of the Samkhya.!® (See translation of the passage below).

We will return to this important passage later. For the time being, it may
be observed that here Dharmatrata is quoted alongside Vasumitra —
whose views the orthodox compilers revere most. The fact that both
their views are not criticized implies that the compilers do not consider
the two interpretations of parinama as contradictory.

Samghabhadra®® objects to Vasubandhu’s criticism of Dharmatrata’s
theory, maintaining that this theory is in part the same as Vasumitra’s.
As amatter of fact, Samghabhadra utilizes this theory as an indispensable
tool for the Vaibhasika defense. In the AKB, the Sautrantika ridicules
the Vaibhasika position that the svabhava of a dharma exists at all
times but at the same time its bkava is not permanent.?! Samghabhadra
defends this position, rather than objecting to any misrepresentation of
the Vaibhasika doctrine on Vasubandhu’s part — as he does in many
other places. This may suggest that between the time of the MVS and
AKB, Dharmatrata’s bhavanyathatva theory could have been accepted
by the Vaibhasika along with Vasumitra’s theory in terms of karitra.
In Samghabhadra’s defense?® here, he actually utilizes both theories:

The essential nature of a dharma remains eternally; its bhava changes:
When a samskrta-dharma traverses through adhvan, it gives rise to its
karitrainaccordance with the pratyaya-s, without abandoning its substantial
nature; immediately after this, the karitra produced ceases. Hence it is said
that the svabhava exists eternally and yet it is not permanent, since its

bhava changes.
Elsewhere,?? he states in similar terms:

There is no change in essential nature, but it is not the case that the bhava
of dharma-s do not vary. The essential nature and the bhava are neither

different nor identical. Thus, the svalaksana (= svabhava) of a samskrta-
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dharma remains at all times, while its special karitra arises and ceases.
(For further details, see below).

As evidence for his assertion that the second Vasumitra who proposes
the karitra theory — unlike the earlier Vasumitra — does not teach
migration of dharma-s in time, Frauwallner cites the following MVS
passage:

[Questioner:] ... Thus the Venerable Vasumitra says: ‘The samskara-s have
no coming, nor do they have going; being momentary in nature, they do not
stay either.” Now, since the samskara-s do not have any characteristics of
coming and going, etc., how is the differentiation of the three adhvanah to
be established?

Answer: The differentiation of the three adhvanah is established in terms
of karitra. 1t is on this very basis that they are said to have migration:
That is, when a samskrta-dharma has not yet exercised its karitra, it is
said to be future; when it is exercising its karitra, it is said to be present;

when its kdritra has ceased, it is said to be past. ...*

But Frauwallner does not account for the sentence: “It is on this very
basis that they are said to have migration.” In any case, even without
this sentence (which does not occur in the two older translations),
one cannot claim to have sufficient reason here for asserting that this
supposedly second Vasumitra does not allow any sense of migration of
the dharma. Besides, we must remember that the whole concern of all
these Sarvastivada acarya-s is precisely to account for our empirical
experience of the activities of dharma-s, i.e., of their “passage” in time,
given that their essential identities never change. By the same token,
the supposedly “older Vasumitra” too surely does not preach migration
in a literal sense. His example of the different designations that a token
acquires in accordance with the different significations that one assigns
to a given position, clearly shows that his avastha is intended to be
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relative notions: They are distinctions that we superimpose in our
perception, even though, of course, this perceptual experience is not
without an objective aspect in the causal process: The distinctions are
made possible by virtue of the karitra of the dharma.

There are other places in the MVS where Vasumitra is represented as
speaking in terms of migration. Thus, on the three samskrta-laksana-s,
he explains:

Jjati causes dharma-s to enter from the future into the present ... jara and

anityatda cause dharma-s to enter from the present into the past.?®

Elsewhere, the compilers of the M\‘(S26 explain that one can equally
speak of change or non-change of samskrta-dharma-s. One can say
that they do not undergo change — which entails, among other things,
that they do not “migrate” — from the point of view that dharma-s
always remain unchanged in their individual essential nature. One can
also say that they undergo change, from the point of view that they arise
when potency is acquired and cease when potency is lost. The MVS
further explains:

There are two kinds of change — that of essential nature, and that of karitra.
From the view-point of essential nature, one should say that samskara-s
do not change, there being no variation in their essential nature. From the
point of view of karitra, one should say that samskara-s do change:
when a dharma is in the future it has not yet acquired its karitra; when it
reaches the present, it acquires its karitra; when it has entered into the past,

its karitra has already ceased; hence there is change...?’

Neither is it necessarily true, as Frauwallner claims, that Buddhadeva’s
explanation, enumerated last in the MVS, is a subsequent attempt to
avoid the philosophical difficulties entailed in the other three. The dates
of all four acarya-s are still unsettled,?® and Frauwallner himself does
not offer any suggestion in this regard.
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Furthermore, we disagree with Frauwallner that “finally, the last two
teachers, Vasumitra and Buddhadeva, avoided not only anything
that touched on the essence of things itself, but moreover derived the
difference of things in the different stages of time exclusively from
external connections” (italics ours).?° The contrast is perhaps overdone.
In Buddhadeva’s example, the designations of “mother” and “daughter”,
while being our superimposition, is nevertheless not purely subjective.
We perceive a mother or a daughter because of the different functions
— biological or otherwise — in the respective cases. Moreover, the
MVS compilers themselves also do not seem to hesitate in explaining
temporality in terms of relativity:

The conditioned dharma-s are designated as being future in relation to the
past and the present. They are not designated as being future in relation
to the future, for a fourth time period (adhvan) does not exist. They are
designated as being past in relation to the future and the present. They are
not designated as being past in relation to the past, for a fourth time period
(adhvan) does not exist. They are designated as being present in relation to
the past and the future. They are not designated as being present in relation

to the present, for a fourth time period (adhvan) does not exist. ...%°

In the case of Ghosaka’s laksananyathatva, as Yin Shun®!' has pointed
out, his time-characteristics are quite comparable with the Vaibhasika
doctrine of the samskrta-laksana-s and should, therefore, have been
acceptable in principle to the Vaibhasikas. These time-characteristics
are the temporal modes of a dharma, and in this respect similar to
Dharmatrata’s ‘mode of being’. In both cases, the characteristic or
mode is neither identical with nor different from the dharma itself.
But whereas a mode of being is either taken up or relinquished as the
dharma courses in time, the time-characteristics are always with the
dharma entity, though one among them comes into play at a given
temporal period. In the Sarvastivada system, a conditioned dharma

possesses the three samskrta-laksana-s in every moment, yet it is argued
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that since they do not exercise their function all at once, it does not
amount to the absurdity that a dharma arises, deteriorates and vanishes
at the same time. Accordingly, Ghosaka’s time-characteristics too need
not be considered to result in temporal confusion.

In brief, we may conclude from the MVS account that, some differences
in matters of details and expressions not-withstanding, all four theories
in fact agree on the following points:

(1) The substantial nature of a dharma remains unchanged.

(2) Temporal distinctions are superimposed by us in our experience
of the dharma-s appearing in the phenomenal world.

(3) All explain this distinction by means of an aspect of the
dharma which does not have any reality in itself apart from the
dharma.

Accordingly, we can neither go along with Frauwallner that “the
relationship between [the two explanations by the two supposedly
different Vasumitras] is almost that of thesis and antithesis”; nor that
the four theories in the order and manner in which they are enumerated
in the MVS represent the actual historical sequence of development of
the theory of sarvastivada, one superceding another.

5.5. The Vaibhasika theory of karitra

Following Vasumitra’s theory, the Vaibhasika argues that a dharma
is present when it exercises its karitra, future when its karitra is not
yet exercised, past when it has been exercised. But this leads to some
philosophical difficulties both as regards the exact nature and ontological
status of karitra as causal karitra as well as its relationship with the
dharma itself. Many modern scholars assert that, confronted with the
Sautrantika criticism, Samghabhadra innovated a “neo-Vaibhasika”
doctrine of karitra. To determine the extent to which one can justifiably
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call Samghabhadra’s explanations an innovation, let us begin by
examining what he actually has to say in this regard. Below we present
some of the major points of controversy in this connection between the
Vaibhasika and the Sautrantika. The dialogue given herein is, on the
whole, a more or less literal translation from passages in the Ny:*2

Sautrantika’s objection: If karitra is the determining characteristic for the
differentiation of past, present and future dharma-s, then [you have such

problems as the following]:

1. A present but ‘non-participating’ eye (tatsabhdga-caksus) such as
an eye in darkness, etc., which does not exercise its karitra of seeing,

cannot be called present.

2. Ifyou say that such an eye nevertheless has the karitra of both phala-
pratigrahana (acquiring causal efficiency for an effect) and phala-
dana (being productive of an effect), then you have to admit that
a past homogeneous cause (sabhaga-hetu), etc., being capable of

phala-dana, has karitra. This means that it is demi-present.

Samghabhadra’s reply: The potencies (Sakti of dharma-s are of two kinds,
activity (karitra) and efficacy/function/capability/capacity (samarthya/
vrttifvyapara). It is only the activity of inducing or projecting a dharma’s
own fruit (phalaksepa = phala-pratigrahanal/phala-parigrahana) that is
called karitra. This does not exhaust the set of efficacy of a given dharma; it
also has efficacies that are not karitra. Thus, in darkness, the eye’s efficacy
of seeing riipa is impaired by darkness. But its karitra of inducing a fruit
is not impaired, so that even in darkness, the eye can induce the production
of itself [in the next moment]. This kdritra always exists in the present
moment; for it is solely on the basis of karitra that the present is established
[i.e., designated]. Those [dharma-s which have arisen and] whose karitra-s
have ceased, do not become asamskrta-s.** [As for] their capability to
contribute causally (B Z[KIE )** to the arising of a different entity (FRER
M4E; dngos po gzhan skyes pa la), this is not karitra, but efficacy, because
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it is only at the present moment that a dharma can induce a fruit, because
an asamskrta cannot induce its own fruit, and because it is only the
inducing of a dharma’s own fruit that is called karitra. Thus, the fact that
the Sutrakara (i.e., Vasubandhu) in his explanation includes the efficacy
of phala-dana as karitra as well, this is very much because he has not
properly understood the abhidharma tenets! For, although a past cause can
produce a fruit (phala-dana), it does not have karitra and hence there is no

confusion (samkara) of the times.3®

Sautrantika: If a dharma is always existent in its essential nature, it should
be able to exercise its karitra at all times — what obstruction is there so
that this dharma-substance can only exercise its karitra at the present and
not other times: There being no difference as regards a dharma’s essential
nature in the three periods of time, what prevents it from remaining in one

identical empirical nature/modality/form (bhava) at all times?

Samghabhadra: There are ample examples in the world where, for a given
substance, there exist various forms or modalities. Thus, there are feelings
(vedana) which are pleasant, unpleasant and neutral; fires which appear as

straw-fire, husk-fire, wood-fire, etc.

Sautrantika: [[ may phrase my objection this way:] In our school, we hold
that when the necessary conditions obtain, conditioning forces arise not
having existed previously. But these conditions are various and at times
they assemble together and at other times do not. Accordingly, dharma-s
do not keep arising eternally. On the other hand, your school concedes that
conditioning forces and the various conditions are ever present substantially.
As you do not admit that dharma-s come into existence without any pre-

existence, what can prevent them from being always present?

Samghabhadra: As we have argued before, an identical substance can
manifest in different forms/modes — this point is sufficient to counteract

your objection. Should you be obstinate, let me ask you a counter-question:
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In your doctrine of santati-parinama (progressive change of a series),
it is conceded that the conditioning forces (samskdra) and their causal
conditions become different from moment to moment, even though there is
no difference in essential nature between the preceding and the succeeding
ones. Now, there being no modification in their causal conditions in the
preceding and succeeding moments, what prevents them from arising

identical from moment to moment?

That is, the conditioning forces of the previous moment arise at the
same time as their conditions and, without diminution in their essential
nature, cease together with the conditions. It is by the force of this cause
that the fruit is produced in the subsequent moment: It should not be
different in form/species from the previous cause, since the two kinds
of generative conditions, of the same species or not of the same species,
are not differentiated between the preceding and succeeding moments.
What condition is there then that constitutes an obstruction causing the
modification in the two moments? If you assert that this is so by virtue of
the nature (dharmata) of the conditioned dharma-s, then why don’t you

concede the same with regard to the karitra of a dharma?

Sautrantika: You concede that the conditions are always existent.

Accordingly, the karitra produced should also be always existent.

Samghabhadra: This objection is not reasonable. For even though there is
always the assemblage of conditions, it is observed that sometimes a fruit
does not result from the conditions. This is like the case of [your doctrine
of] impregnation or the case of the eye, etc.: You do not concede that a
fruit arises from a cause that has ceased, after a time interval. The different
bija-s induced by various causes exist at the same time within a santati,
and yet their fruits do not co-arise at all times. ... Now, since at all times all
the causes exist, what prevents the various fruits from co-arising always?
... Again, although the conditions for the eye, etc., are always present, yet

visual consciousness, etc., do not always arise.
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Sautrantika: According to our school, a series undergoes a progressive
transformation and can only give rise to a fruit when some specific

conditions obtain.

Samghabhadra: Then you should also concede the same in the case of
karitra. A dharma can have the capacity for inducing or projecting
(@-Vksip) a fruit only in dependence on the forces of various conditions
— which may be simultaneous or otherwise, pertaining to its own species

or otherwise. This capacity is called karitra.

As a matter of fact, I am not clear as to what you mean by the term
karitra in your objection. [Let me define:] karitra is the special capacity
that is produced when the assemblage of conditions obtains for a given
future dharma. That very dharma having the karitra is said to be present.
When the karitra ceases, it is said to be past. It is not the case that in the
previous and subsequent moments there is any difference in the dharma’s

essential nature.

The karitra of a dharma is neither identical with it nor different from it.
The former arises in dependence on conditions and exists for only one
moment (present) while the latter persists through time. This is much like
the case of the series of a dharma: A series consists of the non-interrupted
arising of a dharma from moment to moment. This series is not different
from the dharma itself, being without an essential nature other than that
of the dharma. It is also not identical with the dharma itself, lest there
be a series which consists of just one moment. Neither can we say that
it is non-existent since it is observed to produce some effect. Likewise,
the distinctive karitra at the present moment is neither different from the
dharma, as it does not have an essential nature apart from the dharma, nor
is it identical with the dharma, as there are times when only the essential
nature exists without karitra. Nor can we say that it is non-existent, for
when the kdritra has arisen, it can project a phala.*® The following stanza

[summarizes] this:
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The santati has no distinct essence,
[But] a distinct effect is conceded,;
Karitra is to be understood likewise.

Thus, [with it] the times are established.?”

We can [also] find examples in [the notions of] cause-effect relationship,
of conjunction, and of the purity of citta, etc. Hence, although in the past,
present and future, a dharma’s essential nature is the same, its modes
of being (bhava) are different. Accordingly, we have established the

distinction of the three times [on the basis of karitra].

We may summarize the important points made by Samghabhadra in the
above dispute as follows:

1. Samghabhadra is very articulate in contrasting the term karitra with
the other terms expressing the various other types of causal functions
or potencies of a dharma. These latter terms include vyapara, kriya,
vriti, samarthya, Sakti, etc. In the Ny, in a similar contrasting context,
Xuan Zang also very consistently renders kdritra as zuo yong ({EF)
and as distinct from gong neng (Y18E) used for the terms denoting
activities other than karitra.

It is important to observe, however, that in other contexts, both in
the AKB(C) and MVS, he is unfortunately not so consistent. Thus,
comparing his AKB(C) and Ny with the AKB, Vy and TSP, it can
be seen that his rendering of gong neng corresponds to prabhava,
vrtti, samarthya, Sakti, and vyapara. The last one can be adduced
from the TSP:* darsanadilaksano vyaparah, in comparison to 5.8
LIIHE in the Ny;* and the rest from the AKB and AKB(C). However,
he also renders vyapara as zuo yong.*® Also, in the MVS,*' we have
“...The tatsabhaga-caksus ... [at the present moment], although
without the zuo yong of ripa-darsanadi, definitely has the zuo yong
of phalaksepa.” (Note the two zuo yong).
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. karitra is defined as a dharma’s capability of inducing the production
of its own next moment. This is called phala-grahana/phalaksepa.
However, elsewhere®? Samghabhadra also claims that although
karitra is in actual fact confined to phalaksepa alone, sometimes
when the abhidharma sastra-s are referring to a function (e.g., that
of jati) that serves as a proximate condition, the term karitra is also
used expediently.*3

. All dharma-s at the present moment have the activity of phalaksepa.
Hence karitra uniquely defines presentness, and it is in terms of karitra

that the differentiation of the three times can be properly defined.

. This same temporal differentiation can be explained in other words:
Each dharma is in a different avastha (following Vasumitra) or bhava
(following Dharmatrata) — future, present or past — depending
on the presence or otherwise of karitra. For Samghabhadra,
avasthanyathatva and bhavanyathdatva are the same as far as this
point is concerned.

. A dharma acquires its mode as present when the necessary assemblage
of various conditions obtains — which may be simultaneous with
its arising or otherwise, belonging to its own series or otherwise.*
When this takes place, and only when this takes place, it becomes
endowed with its karitra. In its past and future modes, only its intrinsic
nature exists, devoid of karitra. Nevertheless, it can still contribute
causally to the actual production of some other dharma-s. This latter
potency is not called an activity but rather a function or capacity.

. karitra — likewise bhava — is neither different from nor completely
identical with the svabhava/dravya of a dharma.

In addition to what can be gathered from the above dispute, there are
other important doctrinal points. made by Samghabhadra elsewhere
in his exposition on karitra. These are:
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7. As Frauwallner® has pointed out, Samghabhadra explains explicitly
karitra in terms of the theory of hetu-pratyaya:

If a samskrta dharma serves as a cause for the projection of its own fruit,
it is said to be [exercising its] karitra. If it serves as a condition assisting
[in the producing of the fruit of] a different [series], it is said to be
[exercising its] efficacy/function (MJH8) ... All present [dharma-s] can
serve as cause for the projection of their own fruits. [But] not all present
[dharma-s] can serve as auxiliary conditions for [dharma-s] belonging
to a different species: The caksus in darkness or one whose function
has been impaired cannot serve as a condition that assists the arising
of visual consciousness. The karitra [of the caksus], on the other hand,
is not impaired by darkness, as it can, without fail, serve as the cause for
the projection of the future caksus. Hence, there is a difference between
karitra and efficacy. However, with regard to the production of a fruit
within the series of its own species, there is a projecting power which
may or may not be definite; it is called a karitra as well as an efficacy.
If [a power], with regard to the production of the fruit within a series
of a different species, can serve only as a condition assisting its arising

— this is an efficacy, not a karitra.® (See also the following point).

8. In Samghabhadra’s karitra theory, the four samskrta-laksana-s
also play an important role. He defines these laksana-s in terms of
a dharma’s svaphalaksepa-karitra. We may say that according to
Samghabhadra, the four laksana-s together completely ensure that
karitra can arise and, indeed, arise for just one ksana. This implies
that they too — together with karitra — are indispensable for the
establishment of the difference of the three times:

Although the samskrta-dharma-s are assisted by various external
causes and conditions, they must be assisted internally by jati, sthiti,
Jjara and anityata as proximate causes, before they can traverse through

time. ...47
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Efficacy (B/7H8) refers to the function of serving as a direct condition. ..

The efficacy of jati is its capability to serve as the direct (saksar) condition
(Bl#%) enabling [a dharmal] to give rise to its karitra of projecting its
own fruit...

The efficacy of sthiti is its capability to serve as the direct condition

enabling a dharma to stay temporarily and to project its own fruit...

The efficacy of jara is its capability to serve as the direct condition for

impairing a dharma’s karitra of projecting its own fruit...

The efficacy of anityata is its capability to serve as the direct condition

for destroying a dharma’s karitra of projecting its own fruit.*

5.6. Samghabhadra’s theory — an innovation?

Having examined the important features of Samghabhadra’s karitra
theory, we will now attempt to determine — within the limit of the data
accessible to us — the extent to which we may consider it an innovation.

Collet Cox,* observing that the MVS uses the term zuo yong where,
in the same context, Samghabhadra clearly uses samarthya, concludes:

This would suggest that the *Mahavibhasa does not recognize the clear

distinction between karitra and samarthya proposed by Samghabhadra.

But this conclusion seems to have betted too much on Xuan Zang’s
consistency in rendering these terms (see § 5.5, summary-point 1).
Moreover, if what Samghabhadra claims is true that the masters
before him sometimes used the term karitra expediently (see above,
§ 5.5, summary-point 2), we may consider the possibility that the two
contrasting causal functions had already been taught by at least some of
the Sarvastivada masters at an earlier stage, even though the usage of
these terms had not been strictly observed. Besides, there are actually
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several places in the MVS® where zuo yong and gong neng are used
side by side in the same context, although we often cannot be too certain
as to the degree of contrast or the exact distinction intended. Thus, on
the question as to why dharma-s do not arise and cease constantly, there
being always the assemblage of causes and conditions — a question
similar to one of the Sautrantika’s objections in the AKB and Ny (see
preceding section above) — the MVS cites the explanations given by
various masters, and Buddhadeva’s explanation is:

Dharma-s should have their zuo yong for arising and ceasing only once in

each. It would be useless if they arise repeatedly and cease repeatedly. ...

Question: When the causes and conditions assemble for the arising of

dharma-s, are the gong neng-s many or one? ...

Answer: One can say they are many or that they are one. ... The gong neng
of the causes and conditions can be considered as one in-as-much as they

together enable the dharma-s to give rise to their zuo yong...%
Another instance, with regard to past and future anusaya-s:

Given that past and future anusaya-s have no zuo yong, how can they be

said to adhere and grow (anuserate)?

Answer: Because they can give rise to the prapti [of the present anusayal
which manifests at the present moment. This is like the case that, although
fire does not manifest at the present moment, yet it can give rise to smoke.
The Venerable Ghosaka explains thus: ‘Although they do not have the
zuo yong of grasping the objects, yet, with regard to the alambana and
the samprayukta dharma-s, they have the gong neng of bondage just like
[when they are] present. Hence these [past and future] anusaya-s can be

said to adhere and grow.*?

Regarding the relationship between the karitra of a dharma and its
svabhava, as Frauwallner® has shown, the MV already explained in
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the same manner as Samghabhadra: “It cannot be said categorically
that> they are identical or different.”

Frauwallner rightly observes that this important passage is not found in
the two earlier Chinese versions of the Mahavibhasa and is therefore
possibly a later addition®® — made somewhere after the two earlier
recensions. Frauwallner proposes that in the final stage of development
of the karitra doctrine before Samghabhadra, karitra came to be
equated with bhava, and Samghabhadra took over from here. However,
from Samghabhadra’s own exposition, it can be seen that the absence
or presence of karitra in fact constitutes a different bhava in each case.
No equation is asserted by him here.

In another instance, the MVS also speaks of the avasthd and the essential
nature (#3) of a dharma as being neither identical nor different:

The avastha and the essential nature [of a fruit] are neither identical nor
different. Whereas its essential nature exists at all times (sarvada asti),

its avastha does not (na sarvada).®®

The doctrine that the karitra of phalaksepa (= phala-pratigrahana)
uniquely defines the present in contradistinction to the past and future
times is also already found in the MVS$:%7

Question: A tatsabhaga-caksus, etc., at the present moment have no

activity of seeing, etc. They should therefore not be present.

Answer: Although they do not have the activities of seeing, etc.,
they definitely have the phala-pratigrahana-karitra, for they are the
sabhaga-hetu for the future dharma-s: all samskrta-dharma-s at the present
moment can serve as hetu for the pratigrahana of nisyanda-phala. As this
phala-pratigrahana-karitra applies to all the present dharma-s, without
any confusion (samkara), it is used as the basis for the establishment of

the differentiation of past, present and future.
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This important passage too is missing in the two earlier versions of
the Mahavibhasa and so was likewise possibly added after these two
earlier recensions and before the MVS. Moreover, the doctrine that
phala-grahana of all the six hetu-s in each case takes place solely at the
present moment is also found in the MVS.%

Samghabhadra protests very confidently that the Abhidharmikas do not
teach that the karitra includes phaladana. (See above, § 5.5). He also
protests similarily elsewhere that the Vaibhasika never taught that
kdritra has temporal distinction.%® Karitra in fact comes into being not
having been, and vanishes in a single moment of the present.’® Another
equally confident protest is that the Sautrantika bases his criticism on
the wrong assumption that the Vaibhasika teaches that the past and the
future exist in the same manner as the present. In fact, he says, this is
a misrepresentation of the Vaibhasika position which is that the dharma
exists with a different bhava in each of the three times. (See above,
§ 5.5, summary-point 3).

Based on the representation of Vaibhasika views by Vasubandhu,
Ya$omitra, Santaraksita and Kamalagila — all notably Sautrantikas or
pro-Sautrantika — some scholars seem to claim all too readily that the
Vaibhasika views underwent radical transformation under the pressure
of the Sautrantika criticism. While understandably this could well be
true in some cases, we must not ignore these unambiguous and confident
protests by Samghabhadra in arriving at our conclusions. Thus, like
Frauwallner, Tatia also expounds the theory of sarvdstivada in a manner
that clearly suggests that karitra included phaladana and phalaksepa,
a theory that was then revised by Samghabhadra to include only the
latter.®! His exposition similarly suggests that the Vaibhasika taught the
temporality of karitra.®” Unlike the case of Frauwallner’s investigation,
however, Tatia’s also does not have the merit of having consulted the
Chinese and Tibetan sources.
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Samghabhadra’s explanation of the samskrta-laksana-s in terms of
a dharma’s phalaksepa-karitra is already attested — once again — in the
following MVS passage which, moreover, provides early evidence that
the karitra theory has already been explicitly linked with that of cause-
effect:

By the force of sthiti-laksana, the samskara-s—having arisen—are capable
of grasping their own fruit (this is phala-grahana = phalaksepa), and
of grasping the alambana. By the force of jard and anityata, there is no
further activity after one ksana. If sthiti-laksana were non-existent, there
should not be the cause-effect series of the samskara-s, and the citta-caitta-

dharma-s should not have any alambana.%®

All this taken into consideration, we must dissent here from others
who are fond of labeling Samghabhadra’s explanations on karitra as
a neo-Sarvastivada/neo-Vaibhasika doctrine. To us, Samghabhadra’s
contribution to the Sarvastivada theory of karitra consists essentially
in his more articulate presentation and greater consistency in the use of
terminologies. He has fine-tuned the theory considerably but this does
not amount to a novel interpretation, since practically all the important
doctrinal propositions he made in this connection were already found in
the time of the MVS or earlier.

5.7. Bhava, svabhava and the dharma

5.7.1. We saw above (§ 5.3, § 5.4) that each of the four main theories
stresses that, throughout the three periods of time, the dravya
(= svabhava) remains unchanged. This is sarvastivada or sarvastitva
in a nutshell: But just precisely what is meant by a dharma’s intrinsic
nature “not changing”? One thing is certain that the theory does not
amount to the Samkhya doctrine of parinama. Even Vasubandhu,
the arch-critic of the Vaibhasika, does not allege.
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But then, the MVS seems to be obscure and even contradictory at
times on this fundamental question. The following passage is a good
illustration. On the one hand, it says that the essential nature does not
undergo change (see quotation in § 5.4 above); on the other, that when
dharma-s undergo transformation — and hence are impermanent — it is

their very essential nature that is involved in the transformation:®*
Question: Why are riipa-s and citta-s, etc., impermanent?

Answer: [Since] they are subject to parindma and do not remain the same,

how could they be considered to abide permanently?

Question: When it is held that their essential natures arise and cease, how
do you know that the parinama is not the concealing and manifesting

[of these essential natures]?

The Venerable Vasumitra explains thus: If their parinama is merely on
account of concealing and manifesting, then a baby in the embryo would
have its stages of childhood, youth, middle age and old age, all arising at
once. Yet [the fact is that] they arise sequentially. Thus we know that it is
not on account of the concealing and manifesting of the entities themselves

(#8 — svaripalsvabhava?) that there is parinama. ...

The Bhadanta [Dharmatrata] explains: It is seen in the world that when
conditions assemble, a dharma arises; when conditions are not in concord,
adharma is destroyed. It is not the case that that which conceals and
manifests has such a difference (viSesa). Thus we know that the parinama
is not on account of the concealing and manifesting [of the entity itself]. It is
only on account of the essential mode’s arising and ceasing. Furthermore,
when a dharma is undergoing parinama, its previous and subsequent modes
(M — akaralakrti/bhava?) are different and hence the entity itself should
also be different, since the mode and the entity itself are the same. [On the
other hand,] if a dharma abides permanently, then even though there is

differentiation in stage (avasthd) — those of concealing and manifesting
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— there is no difference in its mode. Thus we know that in the parinama,

the entity itself arises and ceases.

Prima facie, this passage may seem to utterly contradict the fundamental
Sarvastivada standpoint that essential natures never change! But it
actually provides us with important clues for an answer to the question
we have just raised — nay, for an understanding of the very theory
of sarvastitva: not only does it show that this theory differs from
the Samkhya concept of parinama, it also spells out explicitly that,
although the svabhaval/dravya is said to be sarvada asti, this does not
entail that it is immutable or even permanent, for a dharma’s mode
of existence and its essential nature are not different, so that when the
former is undergoing transformation, so is its svabhava. This, however
need not be — and should not be — a contradiction to what the MVS
says elsewhere that “from the view-point of essential nature, one should
say that samskara-s do not change” (see above, § 5.3). The same
entity, not a different one, remains throughout the times. In this sense
there is no change in svabhava or svalaksana® — no anyathatva of
substance. At the same time, a dharma keeps having a different mode
of being and each mode is actually a new — but not different in terms
of essence — dharma. In this sense there is change or transformation
of essential nature — a change, nevertheless, which does not entail the
result of an ontologically different substance. To take Dharmatrata’s
examples: When the same piece of gold is transformed into different
entities — a golden bowl, cup, etc. — each time a brand new ‘thing’
or ‘entity’ results but the essential nature of this selfsame piece of gold
which is involved in the process of transformation remains the same,
i.e., the svabhava/svalaksana/svaripaldravya remains the same in
this process of change.

Samghabhadra’s refutation of the identification of sarvastitva with the
Samkhya theory of parinama is even more articulate:
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[This allegation] is untenable, for [the Samkhya] holds that the effect

is none other than the cause transformed, and that the effect again will

vanish, turning back into the essential nature. The essential nature of the

past, future and present is one identical substance. [On the other hand,].

in our school, there is no confounding (samkara) of times (adhvan):

(]

[i]

[ii]
[iv]

[v]
[vi]

activity (karitra) exists only in the present moment; this [present]
position (avastha) definitely is not subsumable by the [other]
two times;

cause and effect are completely distinct and there is no mutual
operation;

dharma-s, once they have ceased, do not arise again;

the effect does not vanish and turn back into the essential
nature;

causes have no beginning;

[dharma-s] are produced by various causes, [not by a unitary

cause];

[vii] causes and effects do not have a Person (purusa) as the arbiter.

In this way, there are innumerable differences [between the two

systems].56

5.7.2. In regard to the Sarvastivada position that a dharma can exist in
different modes without losing its svabhava, Samghabhadra illustrates
as follows: The svabhava of all vedana-s is sensation, yet we can speak
of various types of sensations — pleasurable, etc. The various organs —
visual, auditory, etc., within the same personal series (santati), are all of
the essential nature of prasdada riipa; yet among them there are different
modes of existence, i.e., there are the different functions of seeing,
hearing, etc. “Now, herein, it is not the case that since the function
is different from the existence, that there can be the difference in the
functions of seeing, hearing, etc. Rather, the very function of seeing,
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efc., is none other than the existence of the eye, etc. On account of the
difference in function, there is definitely the difference in the mode of
existence... Since it is observed that there are dharma-s that co-exist
as essential substances and whose essential characteristics do not differ
but that [nevertheless] have different modes of existence, we know that
when dharma-s traverse the three times, their modes of existence vary
while their essential characteristics do not change.”®”

Like the compilers of the MVS, Samghabhadra also insists on the
impermanence of svabhava.%® But in the light of the above MVS
passages, we can now see that this is not really that innovative either:

[Svabhava is not permanent, for] whatever is permanent does not go
through time. Neither should [the Sthavira Srilata] say ‘svabhdva remains
constant (PR )’,% for we concede that the bhava () of an existent in

the past, present and future varies.

... [Our explanations] also have properly refuted the objection that [our
theory of sarvastitva] implies the permanence of [a dharma’s] essential
nature, for, while the essential nature remainé always [the same), its avastha
differs [in the stages of time] since there is change. This difference of
avastha is produced on account of conditions and necessarily stays no
more than one ksana. Accordingly, the essential nature of the dharma too
is impermanent, since it is not distinct from the difference [that arises in it].
[But] it is only in an existent dharma that changes can obtain; there cannot
be change in a non-existent. In this way, therefore, we have properly

established the times.”

Our examination above leads us to the belief that for the Vaibhasikas,
the svabhava-bhava relationship is not one of essence and attribute/
quality — contrary to the representation made by the Sautrantikas
and some modern scholars. It may be true to say that Samghabhadra
clarifies this point better than the MVS compilers: a svabhava always
exists in a specific bhdva; it cannot be (Vbhii) other than in a particular
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mode of being (bhdva) which can be infinitely various”! — but this is no
innovative proposition, being part of Dharmatrata’s bhava-anyathatva
theory. And accordingly, the two are neither identical with nor different
from each other.

From the point of view of their opponents, however, if a new bhava
implies a new entity, it should follow that an ontologically different entity
results. The Vaibhasikas, while at the depth of their hearts unafraid of
logical contradictions when it comes to the fundamental level of things,
would not consider here that their position is untenable.”? They appeal
to a fundamental notion accepted by all Buddhist schools: the identity
in difference of a series (santana). The logical incongruity will dissolve
— at least for the Buddhists — when a dharma is seen as manifesting
in ever renewing forms constituting a series. A dharma-series (dharma-
santana) is not statically identical at any time; yet it retains an overall
individuality or integrity. It is dynamically identical. One cannot step
into the same river twice; but at the same time, one river is distinct from
another. And this dynamic identity or distinctiveness is by virtue of the
dharma’s svabhava — a dharma-series has no svabhava other than that
of the dharma (cf. supra, § 5.5). It is in this sense that the svabhava too
may be said to undergo change — and hence be impermanent — even
though ontologically it never becomes a totally different substance.
As a matter of fact, the identity-in-difference (bhedabheda) relationship
obtaining between svabhava and bhava/karitra — indeed their whole
thesis of sarvastitva— cannever make sense if the Vaibhasika conception
of dharma is taken as one of static identity! From the standpoint of
Aristotelian logic, of course, “not totally different” hardly suffices to
establish that the “same” dharma continues to exist. This is the limit of
the bhedabheda logic viewed from the Aristotelian standpoint.

If this way of understanding sarvastitva represents a compromise on the
Vaibhasika part on the reality of a dharma, it should be remembered that
any bhedhabheda relationship is an “intrinsic compromise” of essential
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reality in ontological terms. But from the Vaibhasika standpoint,
this does not so much represent an intentional, last resort, compromise,
as a statement of fact. Both the Sautrantikas and the Vaibhasikas would
consider a series as a mental superimposition. But for the former,
it has no ontological status whatsoever (Samghabhadra”™ points out
their fallacy — see supra, § 5.5). For the latter, it has a relative reality
inasmuch as it is based on the ever-existent dharma manifesting in new

forms from moment to moment.

Samghabhadra goes so far as to claim that it is in fact only sarvastitva
so understood that is logically compatible with the central Buddhist
doctrine of impermanence: A dharma undergoes transformation in its

essential nature, yet without entailing a different substance.

[For,] if the essential substance becomes different, an [ontologically]
distinct dharma would result; then it ought not to be impermanent, there
being no transformation in essence involved. That is: if one holds only that
[a dharma] exists in the present time and [regards] past or future [dharma-s]
as non-existent essentially, then it should follow that all samskara-
dharma-s are permanent in nature, there being no transformation involved.
... An existent and a non-existent have their respective fixed natures; there
is no transformation [possible]: transformation is not possible because
they hold that only the momentary present dharma-s exist. Past and future
dharma-s being completely without any essential nature, how can one speak
of transformation of non-existent dharma-s? Thus, one is unable to say
that all samskara-s are impermanent. One cannot argue that transformation
consists of a non-existent being transformed into an existent, or an existent
into a non-existent for existence (astitva) and non-existence (nastitva) are
not mutually accomplishing in their essence, since an existent and a non-
existent are essentially contradictory to each other. ... If one concedes
that past and future [dharma-s] are both existent and non-existent, [then
a dharma], from being non-existent in [the sense of] not having yet arisen,

can arise and become existent, and, from being existent [in the sense of]
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having arisen, can cease and become non-existent. This non-existence in
the past and future and the existence in the present are in both cases not
fixed, so that there is possibility of variation. The existence in the past
and the future is the same as that in the present; there is no change in all
the periods of time. It is on account of the fact that the essential nature
[always] exists and the karitra may or may not exist, that one can speak
of a conditioned (samskrta) having difference in state. Hence it is only
the school which asserts the existence [of the essential nature] in the three

periods of time that can speak of change with regard to a given dharma.™

The answer to the question that we raised at the beginning of this
section now emerges more clearly: When the Vaibhasika says that there |
is no change in a dharma’s svabhava or dravya when it “traverses” in
time, they mean that its integrity — its svalaksana (= svabhava) — is
untouched, and the essential nature does not change from being an
existent into a non-existent (sarvada asti). It is not that this essential
nature is— mysteriously, as it were — totally uninvolved in the temporal
process: Itis sarvada asti and yet anitya; non-temporal, i.e., not temporal
in the usual sense of the term and yet not atemporal, i.e., not totally
transcending the temporal process. If this answer sounds ambiguous,
it is on account of the fundamental ambiguity or elusiveness that is
necessarily implied in the bhedabheda relationship that obtains between
the svabhava of a dharma on the one hand, and its karitra and bhava
on the other. But then, for the Vaibhasika, and, for that matter, for all
‘religious philosophers’, such fundamental ambiguity — wholly or
partly derived from a long tradition of experience and/or contemplation
— must come first, before logic, even if the Abhidharmikas at the same
time find the logical tools indispensable for the defense of their religious
insight and convictions.
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7 MVS, loc. cit.

2 In one place (Taranatha, 15) the comparatively late tradition of Tibet gives the
chronological placing: Dharmatrata — Vasumitra — Ghosaka — Buddhadeva. In
another place (ibid., 103), Dharmatrata — Ghosaka — Vasumitra — Buddhadeva. But
this second order is very likely influenced by the order of enumeration of their theories
in the MVS. Yin Shun (op. cit., 268, 271, 274, 285) gives the following dates:

Dharmatrata — around the end of 2™ century B.C.E., contemporary or slightly

earlier than Vasumitra;
Buddhadeva — 10 B.C.E.~10 C.E., junior contemporary of Dharmatrata;
Vasumitra — 100 B.C.E., after Katyayaniputra (but the MVS, 231, is divided as
to whether his PrS precedes the JPS or otherwise);
Ghosaka — between 1% and 2™ century C.E., considerably later than Vasumitra.
2 Op. cit., 189.
0 MVS, 394b. See also Study, 300 f.
31 Study, 297 ff.

2 Cf. Ny, 631¢c—633b. I have given here a more or less literal translation from the

Chinese, with only slight paraphrasing.

3 Cf. Ny, 410b: “A [dharma] whose kdritra has ceased, relinquishes only its presentness;
the dharma’s essential nature remains.”

3 Cf. Tibetan in *Tattvartha : rgyur gyur pa ‘di dag gi nus pa nyid.

3 Cf. Ny, 409¢ f. We have translated this passage very literally in view of its importance.
Frauwallner is not sure of a sentence here, and accordingly his rendering in this place
seems unintelligible. Cf. Sthiramati’s *Tattvartha: gang yang ‘gags pa skyes pa ‘dus
byas kyi chos rnams kyi mthu’i khyad par dngos po gzhan skyes pa la rgyur gyur pa ‘di
dag gi nus pa nyid bya ba ma yin pa da ltar ba’i gnas skabs kho na ‘phangs pa’i phyir /
‘dus ma byas rnams kyis ‘bras bu ‘phen pa mi ‘thad pa’i phyir ro / ‘bras bu ‘phen pa’i
bya ba ma yin no /

178



5. SARVASTITVA AND TEMPORALITY

% Cf. TSP, 509: na karitram dharmad anyat, tadvyatirekena svabhavanupalabdheh /
na pi dharmamatram, svabhavastitvepi kadacid abhavat / na ca na visesah, karitrasya

pragabhavat /

3 Cf. TSP, loc. cit.: santatikaryam cestam, na vidyate sapi santatih kacit / tadvad
avagaccha yuktya karitrena’dhvasamsiddham //

38 TSP, 506.

¥ Ny, 631c.

“ Cf. AKB(C), 11b: #E{EM which translates nirvydpﬁra in the AKB, 31.
4 MVS, 393¢ — see quotation below.
“2 Ny, 410a.

4 Also cf. Ny, 450b: “...It is not the case that there can be karitra in the past [when
the corresponding retribution fruit is presently arising]. The term karitra [which is

employed in this case] is intended to mean a function.”

4 Ny, 632b.

4 Frauwallner, 199 ff.

4 Ny, 409c¢ f. (also cf. ibid., 409a-b, and MVS, 393¢ which is quoted above). Contra

Frauwallner’s translation which is very misleading: “If this acts as a cause, it
produces its effect. If it acts as a condition, it fosters a difference of property (bhava).”
(Frauwallner, 201)

47 Ny, 409a-b.
48 SPrS, 809b—c; also cf. Ny, 409a—c.

# Cox, C, Disputed Dharmas: Early Buddhist Theories on Existence (Tokyo, 1995),
157, n. 75.

0 E.g., MVS, 105a, 113b, 200a—b, 480a-b.

SIMVS, 105a.

2MVS, 113a-b.

3 Frauwallner, 197 f.

% Contra Frauwallner: “with any certainty that” — which is misleading.

55 Frauwallner, 199. Frauwallner concedes that it is older than Vasubandhu.

S MVS, 87b.

179



SARVASTIVADA ABHIDHARMA

ST MVS, 393¢—-39%4a.

8 MVS, 108c. An alternative opinion as regards the ka@rana—hetu is also given here. This
is refuted in the Ny. The MVS (89b) — as well as the two earlier recensions — already
contains the Vaibhasika rule that there must first be phalagrahana before there can be
phaladana: The fruit must first be causally determined or “effectualized” before it can

actually be produced.

% Ny, 632b-c; contra Tatia, 104.
% Ny, 631a, 635a.

¢! Tatia, 100-102.

62 Ibid., 104.

©MVS, 201c.

4 MVS, 1003c-1004a.

% Cf. Ny, 632c¢: “Although a dharma’s essential nature remains, when specific conditions
obtain, or by virtue of the nature of things (dharmata), a distinctive karitra arises not

having been, and returns nowhere after having existed. The dharma’s essential nature is

just as before, its svalaksana remaining always.”
% Ny, 635a.
¢ Ny, 625a.
% Ny, 630b.

% According to the immediate context, this 1% must be the same as H: — svabhava.
La Vallée Poussin (1936-1937) takes this to be bhava (“Sarvastivada”, 84).

Ny, 633a.
' Ny, 633c.
2 In the AKB, 301, Vasubandhu represents the Vaibhasika as finally exclaiming that
the nature of dharma (dharmata) is profound and beyond intellectual comprehension.
Samghabhadra (Ny, 634¢c-635a) protests that this is a distortion: “These are not the

words of the true Vaibhasikas.” He further claims that he has properly refuted all the
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6. Theory of Causality I

The Six Causes

6.1.  The 6 hetu-s, 4 pratyaya-s and 5 phala-s — their correlation
6.2.  Special importance of the doctrine of causality for the Sarvastivada

6.2.1.  Dharma-s as causal forces

6.2.2.  Dharma-s as factors of phenomenal existence arisen through causes
6.3.  Definitions of the six causes

6.3.1. Efficient cause (karana-hetu)

6.3.2. Homogeneous cause (sabhdga-hetu)

6.3.3. Universal cause (sarvatraga-hetu)

6.3.4. Retribution cause (vipaka-hetu)

6.3.5. Co-existent cause (sahabhii-hetu)

6.3.6. Conjoined cause (samprayuktaka-hetu)

6.3.6.1. Distinction between the conjoined and co-existent causes

6.4. Samghabhadra’s defense of simultaneous causation
6.5.  Explanations in the Yogacara system
6.6.  Summary of the notion of the co-existent cause given in the various sources
6.7.  Doctrinal importance of the co-existent cause for the Sarvastivada

6.7.1.  Co-existent cause and Sarvastivada realism

6.7.2.  Co-existent cause as the only valid paradigm for causation

6.1. The 6 hetu-s, 4 pratyaya-s and 5 phala-s — their correlation

The investigation of causes, conditions and their effects constitutes
one of the special topics of concern of the Abhidharmikas (supra,
§ 2.3.5). In the Sarvastivada theory of causality, two doctrinal schemes
are employed: that of the four conditions (pratyaya) and that of the six
causes (hetu). Samghabhadra' maintains that the doctrine of the four
conditions is found in the sitra-s of their school. As for the six causes,
he says that they were once in their Ekottaragama, although no longer
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extant. He quotes sitra passages to show that indications of the six
causes are scattered in the various siitra-s. Thus, caksuh pratitya rijpani
cotpadyate caksurvijiianam is supposed to indicate the doctrine of
karana-hetu, etc. The MVS? likewise states that the siitra-s speak only
of the four conditions, not the six causes. But it also quotes the opinions
of other masters — one identical with Samghabhadra’s — which
the compilers do not repudiate. Accordingly, the doctrine of the four
conditions most probably preceded that of the six causes. At any rate,
the latter are already mentioned in the Jiianaprasthana.® The six hetu-s,
the four pratyaya-s, and their corresponding phala-s are correlated as

follows:
4 pratyaya-s 6 hetu-s 5 phala-s
sahabhii-hetu
purusakara-phala
samprayuktaka-hetu
hetu-pratyaya sabhaga-hetu

nisyanda-phala
sarvatraga-hetu

vipaka-hetu ——————» vipaka-phala
samanantara-pratyaya

alambana-pratyaya
adhipati-pratyaya —————— karana-hetu ————————» adhipati-phala

visamyoga-phala

(not a fruit of any of the 6 causes)

It can be noticed from the above chart that the samanantara-pratyaya
and the alambana-pratyaya have no correlatives among the six causes.
This suggests that the doctrine of the four pratyaya-s has a wider scope
than that of the six hetu-s.

This raises an interesting question: What is the doctrinal need and
significance in the subsequent elaboration of the hetu-pratyaya
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(condition qua cause) into the five hetu-s? We will show that this
elaboration serves, on the one hand, to explain the dynamic arising and
interaction of the distinct dharma-s that are totally unrelated in their
svabhava-s, and, on the other, to corroborate fundamentally their central
doctrine of sarvastitva. Moreover, in the latter context, the sahabhii-
hetu is doctrinally of fundamental importance for the Sarvastivada
doctrine of causality. For this reason, this category, together with its
subset, the samprayuktaka-hetu, will be dealt with in comparatively
greater details below.

6.2. The special importance of the doctrine of causality for
the Sarvastivada

According to Vasumitra’s *Samaya-bhedoparacana-cakra,
the Sarvastivada school was also known as the Hetuvada.? While
no explanation whatsoever of this latter name is given in the treatise
itself, we surmise that it was very probably derived from the special
importance that the school attaches to the doctrine of causes: Real,
existent dharma-s are real forces; at the same time, their arising into
the phenomenal world — out of their svabhava-s as it were — is totally
dependent on specific causes.

6.2.1. Dharma-s as causal forces

At the outset, we must realize that for the Sarvastivada, causal efficacy
is the central criterion for the reality/existence (astitva) of a dharma.
How do the Sarvastivadins arrive at a definite list of dharma-s which
they claim to be real/existent throughout the three periods of time?
As we have seen (§ 1.2), a dharma — an ultimate real — is that which
sustains its unique characteristic. When such a unique characteristic
is found, it is to be known that a specific or unique intrinsic nature
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(svabhava) exists correspondingly, i.e., a dharma as a real distinct entity
(dravyantara) is discovered, and it is to be added to the recognized list
of dharma-s.

The existence of such a unique characteristic may be perceived directly
through the senses, as in the case of the objects of the five senses.
Where direct sensory perception is not possible, the Sarvastivadins argue
for the existence of a dharma from the observation or mental analysis of
the unique causal contribution that it makes in the occurrence of a given
event in space-time. Thus, it is argued, the thought-concomitants
must exist as real entities, for each of them contributes uniquely and
necessarily to our empirical experience: vedand enables sensation,
samjiia enables ideation, smrti enables recollection, etc. Likewise,
the viprayukta-samskara-s are also real entities on account of their
being real causal forces: jati, sthiti, jara/anityata and vyaya are the sine
qua non that together cause a conditioned dharma to be momentary;
acquisition (prapti) is a force/cause for effecting the specific connection

between a dharma and a sentient continuum (santati); etc.

A dharma then is a real on account of it being a real force — of having
a causal efficacy — in other words, on account of it being a cause. It is
for this reason that dharma-s are also called samskara-s — conditioning
forces. Failure to prove an alleged existent’s causal efficacy is tantamount
to failure to prove its very existence/reality. Accordingly, if samskara-
dharma-s are asserted to be existent tri-temporally, they must be
established as belonging to one category or another of etu. The MVS,
citing the authority of the PrS, states that the causes comprise the totality
of existent dharma-s:

The causes, the path and ‘conditioned co-arising’ ... completely subsume
the totality of the dhdtu, ayatana and skandha dharma-s. ... The causes,

the path and ‘conditioned co-arising’ all refer to the six causes, because
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they are all synonyms of hetu. According to some, the causes refer to the
totality of conditioned dharma-s, as is stated in the PrS: “What are the heru

dharma-s? All the conditioned dharma-s.®

Similarly, the reality of the four causal conditions (pratyaya) must be
upheld. The Darstantika masters in the MVS deny them, asserting that
they are no more than conventional terms designated by the various
masters. The compilers repudiate this assertion:

If the conditions (lit.: the fact of the conditions, &#kE:; pratyayata) are
not real existents, then all dharma-s are not real existents, since the causes

and conditions subsume all dharma-s.5
In the same text, a question is asked:

Are those four Great Elements which have not yet arisen also [mutually]

co-existent causes?

Answer: They are also co-existent causes because they fall under
the category of cause and because they have the cause-characteristic
(hetu-laksana).”

The MVS compilers here endorse the view that all the Great Elements,
whether arisen or not, are reciprocally co-existent causes and quote in
support the PrS which states “What are the dharma-s arisen through
causes? Answer: All conditioned dharma-s.” This implies that the
causal nature is intrinsic to the dharma-s themselves. In a similar vein,
Samghabhadra explains that the retribution cause exists in the future
period as well:

...Although there is necessarily a before-after in the case of a retribution
cause, this cause is not established from the view-point of this before-after
[sequence]: ... A specific karma cause effects a corresponding retribution
— this nature (laksana) can be said to exist in the future period as well,

and thus [this cause] can also be established in the future period. However,
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from the view-point of the nature of a dharma, one speaks of the future
[period] anticipatively: such a cause arises before and such an effect arises
after; at the stage when the cause has arisen, the posteriority of the effect
comes to be established. It is only then that one can speak of a real before-
after. It is not the case that there exists any real before-after at the stage
when [the dharma-s] are not yet arisen. That the causes can be said to
exist in the future period is on account of the fact that these causes are not
established in dependence on [their] coursing through time, like the case
of the co-existent and conjoined causes, etc. [The necessarily conascent
dharma-s function as co-existent causes to one another in the future period,

i.e., at the time when they are co-arising].® (See also, infra, § 5.5.5).

Likewise, Samghabhadra asserts that the nature of @alambana-pratyaya
being objects of perception is determined — even though they are not
being perceived.® The alambana-pratyaya comprises the totality of
dharma-s — past, present, future, as well as the asamskrta-s.!® In fact,
the Sarvastivadins argue they are real because they can function as
objects for the arising of buddhi. Indeed, it is this causal efficacy that
constitutes the very mark of the existent (sal-laksana).!* All existent
dharma-s have such an efficacy, but only the present dharma-s have
karitra which is the efficacy of projecting their own fruits.

The same principle applies even in the case of the unconditioned
dharma-s. Although “the way of establishing causes and effects among
the conditioned is not applicable to the case of the unconditioned”'?
in-as-much as the latter transcend space-time and therefore are not
directly involved in the cause-effect processes in phenomenal existence,
they can, nevertheless, be regarded as causes in the sense that they too
function as objects of thought. Samghabhadra also argues that the fact
that a saint (@rya) in his ‘direct insight’ (abhisamaya) sees truly all the
four truths — including the unconditioned dharma called cessation
through deliberation (pratisamkhya-nirodha) — proves the reality of
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the latter: it has the efficacy of causing the arising of the practitioner’s
prajiia that perceives it.'*> Moreover, they are dynamic forces. Thus,
the cessation through deliberation acts to ensure that the acquisition of
the defilements so abandoned will absolutely no longer be able to arise.!*
The causal efficacy of nirvana is also inferable from the fact that it
can have an impact on the mental stream of receptive beings so that
they give rise to delight in nirvana and disgust towards samsara.'®
(See also, § 16.2).

6.2.2. Dharma-s as factors of phenomenal existence arisen through
causes

The special emphasis on Aetu on the part of the Sarvastivadins is also to
be understood as their concern to prove the realities of the tri-temporal
dharma-s by working out a causal doctrine that suffices to account for
their arising and dynamic interaction in phenomenal existence. Not only
must dharma-s as real existents in each case be causally efficacious
— hence called conditioning forces — as we have seen above, but as
phenomena arisen through causes — hence said to be conditioned —
their arising (and ceasing) must also in each case be causally accounted
for. As stated in the AKB:

That which exists as a real entity necessarily has a cause; or it ought to be

an unconditioned.!®

In the Sarvastivada perspective, all dharma-s have been always existing.
As a matter of fact, time is an abstraction on our part derived from their
activities.!” A dharma exists throughout time and yet is not permanent
as it “courses in time” (adhvan-samcara). But as the MVS explains,
“conditioned dharma-s are weak in their intrinsic nature, they
can accomplish their activities only through mutual dependence”
(ctf.infra. § 2.4.3.1):
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We declare that the causes have the activities as their fruits, not the entities
in themselves (svabhava/dravya). We further declare that the effects have
the activities as their causes, not the entities in themselves. The entities
in themselves are without transformation throughout time, being neither

causes nor effects.!®
Moreover,

the tri-temporal dharma-s exist throughout time as entities in themselves;
there is neither increase nor decrease. It is only on the basis of their

activities that they are said to exist or not exist [as phenomena].'®

But, in turn, their activities necessarily depend on causes and
conditions:2°

Being feeble in their intrinsic natures, they have no sovereignty (aisvarya).
They are dependent on others, they are without their own activity and are

unable to do as they wish.?!

Indeed, given the Sarvastivada theory of the unique entities being
absolutely isolated from one another in their intrinsic natures, without
a proper theory of causality which can account for the arising of and
dynamic interplay among them, the Sarvastivadins would utterly fail to
present any version of the central Buddhist teaching of ‘conditioned co-
arising’. It may be noted in this context that in his Miila-madhyamaka-
karika, Nagarjuna proves the non-arising (anutpada) of dharma-s
precisely by refuting each of the four pratyaya-s acknowledged by the
Sarvastivadins.

In brief, this aspect of a dharma’s very arising being conditioned by
causes and conditions can be discerned in the other major doctrinal term
used to describe the factors of phenomenal existence — samskrta (see
supra, § 2.4.3.1). If all dharma-s cannot arise except through causes, then
the real existence of any given dharma must be accounted for by finding
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its causes of one category or another. Besides, it is only by accounting for
its intrinsic characteristic — its phenomenologically cognizable aspect
manifested through causes — that its very existence as a real entity can
be established. Ultimately, the intrinsic characteristic and the intrinsic
nature of a dharma are one.?? Samghabhadra in fact argues for the
reality of nirvana via the experiencibility of its laksana: «“.. .the laksana
is none other than the dravya. Now, since nirvana has the laksana of
being cessation (nirodha), calmed (Santa) etc., it is established that it
exists as a real entity (dravya)”.® (See infra, § 16.3.1).

6.3. Definitions of the six causes
6.3.1. Efficient cause (karana-hetu)

This is the most comprehensive or generic type of cause: Itis any dharma
that either directly or indirectly — by not hindering — contributes to the
arising of another dharma. “A conditioned dharma has all dharma-s,
excepting itself, as its karana-hetu, for, as regards its arising, [these
dharma-s] abide in the state of non-obstructiveness.”?* The MVS
explains this category as follows:

What is the efficient cause?

Answer: Conditioned by eye and a visible, visual consciousness arises.
This visual consciousness has as its efficient cause the eye, the
visible, the dharma-s conjoined with it, the dharma-s co-existent
with it, as well as the ear, sound, auditory consciousness, ...
the mental organ (manas), the mental objects (dharma), mental
consciousness, [i.e.,] all the dharma-s which are material (riipin),
immaterial (arupin), visible, invisible, resistant, non-resistant,
with-outflow, outflow-free, conditioned, unconditioned, etc.
— all dharma-s excepting itself. ... Efficient (karana) means

‘being non-obstructive’, ‘accomplishing something’ (6 )2
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6.3.2. Homogeneous cause (sabhaga-hetu)

An exemplification of this cause is the homogeneous causality in which
the moral species of the succeeding effect is the same as that of the
preceding cause. Thus, in the serial continuity of a cifta represented by
cl — ¢2 — 3, if ¢l is kuSala, it functions as the homogeneous cause
to generate c2 as the effect, which is also kusala; c2 in turn functions as
a homogeneous cause to generate c¢3, which is again kusala. According
to the Sarvastivadins, this type of causality obtains in the case of a mental
series, and among physical matter. However, both the ‘western masters’
and the Darstantikas deny that riipa-dharma-s can have a homogeneous
cause.?® There are, in fact, other disagreements among the various
Sarvastivada masters in terms of details concerning the nature and scope
of this causal category.?’

The AKB explains this cause as follows:

The similar dharma-s are the homogeneous causes of dharma-s similar [to
them], for e.g., the five skandha-s which are skillful, are [the homogeneous
causes] of the five skillful skandha-s, among themselves. Likewise
the defiled and the non-defined five skandha-s, [in each case, among

themselves]...

[But] dharma-s belonging to a given category [such as defilements
abandonable by insight (darsanaheya)]?® and to a given stage [such as
the sensual sphere] are [homogeneous causes] only of those belonging to

their own category and stage. ...

[Moreover, only] a previously arisen [similar dharma] is the homogeneous
cause of a subsequent [dharmal, arisen or not arisen. The future [dharma-s)

are not homogeneous causes.

In this context, Vasubandhu also records other views on the nature and
scope of this cause:
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According to other masters: [Concerning the non-defiled non-defined
aggregates —| non-defined matter is [the homogeneous cause] of [the
non-defined] five [skandha-s]; but the other four [skandha-s] are not [the
homogeneous cause] of matter. This is because [the matter aggregate] is

inferior [in nature®® to the other aggregates].

[According to some other masters:]*! In a given group-homogeneity
(i.e. within the same sentient being), kalala is [the homogeneous cause]
of the ten states comprising kalala, etc.’? The arbuda [state], etc., [each]
successively decreasing by one, are [the homogeneous cause of from nine
to one] of [the states comprising] arbuda, etc. [This is because a later state
can serve only as a condition (not as a cause; cf. § 7.2) with regard to the

earlier states].®

[The Darstantikas]** deny that matter is the homogeneous cause of

matter. ...%

Samghabhadra cites,*® as scriptural evidence of this cause, the following
passages:

“Such a pudgala is endowed with skillful and unskillful dharma-s.
It should be known that in this pudgala, the skillful dharma-s vanish and
the unskillful dharma-s appear; but there exists an accompanying (FE{H1T;
anusahagata) root of skillfulness (kusala-miila) which has not been cut
off (asumucchinna). On account of its not having been cut off, there is
still the possibility of the arising of another root of skillfulness from this

root of skillfulness.”’

“The inclination of a bhiksu’s mind is towards that about which he
frequently thinks.” 3

“With nescience (avidya) as cause, he generates defilements; with

understanding (vidya) as cause, he is freed from the defilements...”
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Having cited the above passage, Samghabhadra then explains as follows:

The past and present homogeneous dharma-s, on account of their inducing

their own fruits, are established as homogeneous causes.*®

In Samghabhadra’s commentary on the AKB explanations that we have
quoted above, he does not seem to have any objections to Vasubandhu’s
explanations. Like Vasubandhu, he also cites the same views of the
different masters on the scope of this cause.

In fact, he records two more (loc. cit.):

(1) Concerning the non-defiled non-defined five skandha-s, some
masters maintain that five are the fruits of four (i.e., four are the
homogeneous cause of five); [that is,] matter — being inferior in
strength (F71%#{) — is [only] the homogeneous cause of the four

other aggregates.*

(2) According to some masters: matter on the one hand, and the four
other aggregates on the other, are not mutually homogeneous cause.
This is because matter is “inferior and of a different species (from
the four mental aggregates)” (% ZHHH).

This suggests that there were various interpretations in the Sarvastivada
system on this cause, which were mostly tolerated. Of these views,
Samghabhadra in fact criticizes only the last two cited above: the one
related to the embryonic series and the Darstantika view that there is no
homogeneous cause among the ripa-s.*!

At the beginning of the entire discussion in this context, he defines this
cause in the following words:

Those that can nourish and produce the emanation (nisyanda) fruits,
whether remote or near, are called homogeneous causes. It is to be

understood that this cause obtains in the case of similar dharma-s
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with regard to similar dharma-s, not with regard to those of a different

species.*?

6.3.3. Universal cause (sarvatraga-hetu)

Like the homogeneous cause, this cause as well generates an emanation
fruit. From this perspective, the universal cause may be considered to be
a subset of the homogeneous causes, pertaining to the defiled dharma-s
alone. There is homogeneity between this cause and its effect in terms
of stage (sense sphere, etc.) and of moral species (both are defiled).

However, as the following passage shows, it is to be made a cause
distinct from the homogeneous cause because there is no necessary
homogeneity in terms of category of abandonability*® (nikaya/prakara
— see § 12.6.2):

The universal dharma-s arisen previously and belonging to a given
stage are the universal causes of later defiled dharma-s belonging to
their own stage. ... On account of their being a cause applicable to all
defiled dharma-s, they are established [as a cause] separate from the
homogeneous causes and [also] because they are the cause of [defiled
dharma-s] belonging to other categories as well, for, through their power,

defilements belonging to categories different from theirs are produced.**

The MVS$* enumerates different opinions as to which defilements
constitute the universal causes:

Some hold that all defilements are universal.

Some hold that the defilements of the five categories of
abandonability are all universal.

Some hold that all the defilements abandonable by insight into

unsatisfactoriness and its origin are universal.
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Some hold that the defilements found in all the three spheres of

existence are all universal.

Some hold that the defilements common to all the five categories
of abandonability are universal, namely, ignorance, craving, hatred
and conceit.

The Darstantikas hold that the two defilements, i.e., ignorance
(avidya) and craving (frsna), are universal. Their explanation
is as follows: “The root of conditioned co-arising is said to be
universal; ignorance is the root of the earlier part (pirvanta-koti)
of conditioned co-arising, and existence-craving (bhava-trsna) is
the root of the later part (aparanta-koti) of conditioned co-arising.
Thus, they are universal.”

The Vibhajyavadins hold that five are universal: ignorance, craving,
view, conceit and thought (citta).

The Vaibhasika view is that three are universal: doubt (vicikitsa),
view and ignorance, which are abandonable by insight into
unsatisfactoriness, the cause of unsatisfactoriness, together with
their conjoined and co-existent dharma-s.*

6.3.4. Retribution cause (vipaka-hetu)

This is the karmic cause. That is to say, it leads to a desirable or
undesirable karmic retribution. The AKB explains the nature of this
cause:

The unskillful and skillful dharma-s are the retribution causes, as they are

of the nature of retribution.

Why do the neutral dharma-s not bring about retribution? Because they

are weak, like rotten seeds.
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‘Why not the outflow-free [dharma-s]? Because they are not moistened by

craving, like unmoistened intact seeds.

[Why not those not belonging to any sphere?] Because, not belonging
to any sphere, what kind of sphere-specific (pratisamyukta — bound [to

a sphere)) retribution could they bring about??’

According to the Darstantikas in the MVS, “there is no retribution
cause apart from volition (cetand), and no retribution fruit apart from
sensation (vedana)”. According to others, such as the Mahasamghikas,
retribution causes and fruits are confined to thought and the thought-
concomitants. Against these opinions, the Sarvastivada holds that
retribution causes and fruits comprise all five skandha-s, that is, not only
thought and the thought-concomitants but also the matter accompanying
thought (cittanuvrttaka-ripa) and the conditionings disjoined
from thought — the ideationless attainment (asamjii-samapatti),
the cessation attainment (nirodha-samapatti), all acquisitions which
are akusala and kusala-sdsrava, and the accompanying characteristics
of the conditioned (samskrta-laksana-s) — can constitute retribution
causes.”® The retributive rippa-s are the bodily and vocal karma —
both informative (vijiiapti) and non-informative (avijiiapti) (see infra,
§ 13.4). The ideationless attainment can effect the asamyjriika, that is,
it can result in an existence in the ideationless realm. However, the vital
faculty (jivitendriya), the group-homogeneity (nikdya-sabhaga) and
the five material faculties pertaining therein are not its retributions,
but those of the karma in the fourth dhyana. Similarly, the cessation
attainment can effect the four skandha-s of the sphere of neither ideation-
nor-non-ideation (naiva-samjia-nasamjia-ayatana) — excepting the
vital faculty and the group-homogeneity therein which are exclusively
karmic fruits — as its retributions.*® Acquisition can effect the following
as retributions: (a) matter — visual objects, sound, smell, taste;
(b) thought and thought-concomitants — the three types of sensation
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(pleasant, unpleasant, neutral; (c) conditionings disjoined from thought
— acquisition and the four characteristics of the conditioned.>°

Vipaka-hetu (‘retribution-cause’) can be taken either as a genitive
determinative compound (fatpurusa): vipakasya hetuh, i.e., the vipaka
is the result of the process vi-Vpac, or as a descriptive compound
(karmadharaya): vipaka eva hetuh: the retribution itself is the cause,
i.e., the vipaka is that which is ripened (vipacyate).®!

According to the Vaibhasikas: vi (‘different’) means visadrsa
(‘dissimilar’) — a vipaka is a paka (‘maturation’) dissimilar from its
cause. A retribution cause is never neutral, whereas its fruit is always
neutral.>? Samghabhadra explains that vipaka may refer to either the
cause or effect aspect of the process of maturation:

What is called vipdka may refer to a maturation (paka) separate from the
cause or distinct from the cause — these two [explanations] pertain to the
effect [aspect]. Or rather, it may refer to the fact that the karma that has
been done, on reaching the stage of the acquisition of the fruit, can be
transformed into being capable of maturing — this [explanation] pertains

to the cause [aspect of the process].>

6.3.5. Co-existent cause (sahabhii-hetu)

This is a new causal category innovated by the Sarvastivada. As we
shall see (§§ 6.6 ff.), it is of central importance in the causal theory of
the school. It became an indispensable doctrinal tool for the Yogacara
theory of cognition only (vijiiaptimatrata) (§ 6.5).

MVS: Question: What is the intrinsic nature of the co-existent cause?
Answer: All the conditioned dharma-s... Question: What is the
meaning of ‘co-existent’ (sahabhii)? Answer: ‘Co-existent’ means

[i] 'not mutually separated (avina-bhava)’, [ii] *sharing the same effect’,
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[iii] ’mutually accordant with one another’. This co-existent cause is
definitely found in the three periods of times and produces the virile

effect (purusakara-phala).>*

AKB: The co-existent [causes] are those that are reciprocally [virile]®®
effects... For example: the four Great Elements are co-existent [causes]
mutually among themselves; so also, thought and the dharma-s that are
thought-accompaniments (cittanuvarttin); so also the [four] characteristics
of the conditioned and the characterized (laksya) [conditioned dharmal.
In this way, the whole of the conditioned, where applicable (i.e., where
a mutual causal relationship obtains) are co-existent causes. (Vasubandhu
adds:) It is to be added that without being effects to each other, a dharma
is the co-existent cause of its secondary characteristics (anulaksana)
but not vice versa. ... [The case of the co-existent cause] is like the
staying in position of three sticks through their mutual strength/support
— this establishes the causal relationship (hetuphalabhava) of the co-

existents.%®

Ny: The co-existent [causes] are those that are reciprocally virile effects,
on account of the fact that they can arise by virtue of mutual support
... For example: the four Great Elements are co-existent cause mutually
among themselves, ... for it is only when the four different kinds of Great
Elements assemble together that they can be efficacious in prodﬁcing
the derived matter (upadaya ripa); so also thought and the dharma-s
which are thought-accompaniments; so also the [four] characteristics
of the conditioned and the characterized [conditioned dharma]. In this
way, the whole of the conditioned, where applicable (i.e., where a mutual
causal relationship obtains) are co-existent causes. (The italicized words
are those also found in the AKB). Herein, the scope of the characteristics
of the causes [as described by Vasubandhu] is too narrow — the thought-
accompaniments and the characteristics [of the conditioned] should in
each case be mentioned as co-existent causes amongst themselves.

Thus, he should not have said that only those that are reciprocally the
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effect of one another are co-existent causes. A dharma and its secondary
characteristics are not reciprocally effects, yet it is a [co-existent-
]cause of the latter [although the latter are not its co-existent cause]. ...
Therefore, the characteristics [of this cause] should be explained thus:
Those conditioned dharma-s that share the same effect can [also] be
considered as co-existent causes; there is no fault [in explaining thus], as

it is so explained in the fundamental treatises (mitla-sastra)...%

Avatara: The conditioned dharma-s that are fruits of one another or that

together bring about a common fruit are named co-existent causes.*®

6.3.6. Conjoined cause (samprayuktaka-hetu)

This cause pertains to the domain of the citta-caitta-dharma-s.
Essentially, it may be considered to be a subset of the co-existent
cause.

MVS: Question: What are the conjoined causes? Answer: Dharma-s that
are thought and thought-concomitants. ... Question: Why are thought
and the thought-concomitants mutually conjoined causes to one another?
Answer: Because they are reciprocally causes, arisen through their mutual
strength, mutually induced, mutually nourished, mutually strengthened,
mutually dependent. This is like two bundles of straw which stay in
position through mutual dependence. [Likewise,] when many ropes are
combined, a huge log can be dragged; and many people can cross a big
river by joining hands together. Because conditioned dharma-s are weak
in their intrinsic nature, they can accomplish their activities only through
mutual dependence. If we were to ask sensation: ‘Without ideation,
can you [alone] sense/experience an object?’ The answer would be: ‘No.’
The same questions [and answers] apply to the other thoughts and thought

concomitants as well.5®
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AKB: The thought and thought-concomitants whose supporting basis
is the same are conjoined causes to one another... Thus, the supporting
basis of visual consciousness, which is the visual faculty of a given
"moment, is the very same supporting basis of the [thought-concomitants,

i.e.,] sensation, etc., conjoined with it...%0

Ny: This [conjoined] cause is established because thought and thought
concomitants, being conjoined, accomplish the same deed by grasping

the same object.!

Avatara: The thought and thought-concomitants that are mutually
conjoined with one another and that apprehend a common object are

called conjoined causes.5?

6.3.6.1. The distinction between the conjoined and co-existent causes

MVS: Question: What is the difference between the conjoined and the
co-existent causes? Some say that there is no difference, as in one [and the
same] moment, the sensation and ideation, etc., are both types of causes.
Therefore, in this regard, one should say thus: Whichever are conjoined
causes are also co-existent causes; some co-existent causes exist
which are not conjoined causes, viz., the disjoined co-existent causes.
Thus there are differences between the two causes... [Their differences]:
conjoined causes have the sense of companionship; co-existent causes
have the sense of having a common fruit. The first means having the same
supporting basis, mode of understanding and object. The second means
having the same production (jati), deterioration (jara), duration (sthiti),
impermanence (anityatd), fruit, emanation and retribution. The first is
like holding a stick; the second is like performing an action having held
the stick. The first is like [a group of people] joining hands together;
the second is like crossing a torrent having held hands together. The first
means mutually accordant with one another; the second means not being

mutually apart.5®
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AKB: Whatever is a conjoined cause is also a co-existent cause. In what
sense then is it a co-existent cause and in what sense is it a conjoined
cause? It is a co-existent cause in the sense of reciprocally being effects,
like the case of fellow merchants traversing a road through their mutual
strength. It is a conjoined cause in the sense of conjunction in terms of the
fivefold equality,®* like the case of these very merchants being engaged
in the same activities of eating and drinking, etc.; even if one is lacking,

they are not conjoined together.5

Ny: What is the difference between these two causes, i.e., the co-existent
and the conjoined? To begin with, dharma-s that are conjoined causes
are also co-existent causes. There exist dharma-s that are co-existent
causes but not conjoined causes — viz., the [thought-]Jaccompanying
matter; jati, etc.; the Great Elements. If a conjoined cause is also a co-
existent cause, what, in this case, is the difference in significance between
these two causes? It is not the case that the conjoined causes are none
other than the co-existent causes, for these two causes differ in their
significance. However, in the case where one and the same dharma is
a conjoined cause as well as a co-existent cause, this is the difference in
significance: conjoined causes signify ‘not mutually apart’; co-existent
causes signify ‘having the same fruit’. Again, having the same production
(jati), duration (sthiti), etc., by virtue of the mutual strength — these
are co-existent causes; grasping the same object by virtue of the mutual
strength — these are conjoined causes. According to some masters:
On account of the meaning of being reciprocally fruits, the co-existent
causes are established; this is like the case of fellow merchants who,
mutually supported, traverse a risky road together. On account of the
meaning of the fivefold equality, the conjoined cause is established; this
is like those same fellow merchants having the same experience, same
activities of eating, etc. Herein, they are not conjoined even when one is
missing, and thus is the fact of their being reciprocally causes universally
established.®®
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Avatara: The distinction between the conjoined cause and the co-existent
cause [may be illustrated] by the example of a caravan of merchants:
The merchants, by rendering mutual assistance to one another, are able to
pass through a risky road — this is co-existent cause. They consume the

same food and drinks — this is conjoined cause.®’

6.4. Samghabhadra’s defense of simultaneous causation

Of all the six causes, the co-existent cause is the most controversial.
The case of this co-existent cause is the co-existent causality which
best exemplifies what we may call, for want of a better English term,
‘simultaneous causality’ (see below, §§ 6.7.1, 6.7.2). Samghabhadra
defends at great length the doctrine of simultaneous causation,
as represented by this cause, against the Sautrantika,®® giving several
explanations which are more articulate comparatively to those found
in the earlier texts. An additional simile of the lamp in relation to its
light is also given as an illustration of this category.®® He begins his
arguments with an examination of the nature of causality, invoking the
Buddha’s succinct statement of the principle of conditionality:

This being, that exists. From the arising of this, that arises (asmin sati’dam

bhavati / asyo 'tpadad idam utpadyate).
Samghabhadra explains:

Contrary to this are non-existence, non-arising. This is the general
characteristic of causality. In [the Buddha’s statement above], the first
[sentence] illustrates the case of the conascent (sahaja, sahajata) cause;
the second further illustrates that of the previously-arisen (agraja,

piirvaja) cause.

In insisting that the co-existent cause should also include the meaning
of ‘sharing the same effect” besides that of ‘being mutually effects’,
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Samghabhadra really has done no more than to keep in line with
the MVS orthodoxy (cf. second meaning in § 6.3.5). Skandhila’s
* Abhidharmavatara, another post-AKB Vaibhasika/Sarvastivada work,
also mentions these two meanings explicitly:

The conditioned dharma-s which are effects of one another or which
together bring about a common effect are named co-existent causes
— e.g., the Great Elements; the [conditioned dharma-s which are]
characterized and the [four] conditioned characteristics; the thought and
the thought-accompaniments. These are [in each case co-existent causes]

for one another.”

Samghabhadra further articulates that in fact there are only three
situations where such a simultaneous causality obtains:

We do not concede that cause-effect relationship obtains reciprocally in
all cases of the conascent: ... It obtains only [i] among those that share
the same effect; or [ii] that are reciprocally effects; or [iii] where by the
force of this, that dharma can arise. Such conascent [dharma-s] have

a cause-effect relationship, [i.e., are co-existent causes].”!

The third case is consistent with the definition of the virile effect — the
effect corresponding to the co-existent cause (see infra, § 7.3.2.1). More
generally:

...whatever are necessarily conascent, are necessarily cause one to another.
... although [dharma-s] may share the same cause of arising, those that
are not reciprocally cause to one another do not necessarily arise together.
[Conversely,] those that are necessarily conascent definitely arise with
one another as reciprocal causes [exercising their causal functions at
the time of their arising]. Accordingly, the conascent causes (including

co-existent and conjoined causes) are universally established.”®

This proposition may be seen as corresponding to the sense of necessary
inseparability of dharma-s which are reciprocally co-existent causes
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given in the MVS (supra, § 6.3.5). This criterion, said to be laid down by
the ancient logicians, representing the principle of inductive reasoning,
is also invoked by the Vaibhasikas in the AKB in their dispute with the
Sautrantikas:

For, according to the Logicians, this is the characteristic of a cause-effect
[relationship]: When A exists or does not exist, B necessarily exists or
does not exist; then A is the cause and B the effect (etad dhi hetuhetumato
laksanam dacaksate haitukah / yasya bhavabhavayoh yasya bhavabhavau
niyamatah sa hetur itaro hetuman iti /). Now in the case of the co-existent
dharma-s, when one exists, all exist; when one does not exist, all do not

exist. Thus, they are in a mutual cause-effect relationship.”™

6.5. Explanations in the Yogacara system

Itisinterestingtonotethat whereas the Sautrantika— one ofthe precursors
of the Mahayana Yogacara — vehemently refuted the Vaibhasika
doctrine of the co-existent causes, the Yogacara takes it over together with
its subset, the conjoined cause, without hesitation (see below, § 6.7.2).
Thus, the Abhidharma-samuccaya of Asanga (traditionally the older
brother of the author of the AKB) includes the notion under pratyaya-s
which function by way of assistance/companionship (sahayatah) and of
common action (sampratpattitah):"

How [are pratyaya-s] by reason of companionship? Those dharma-s
that arise in co-existence (sahabhavena) not with any one of them
lacking (nanyatamavaikalyena), such as the Elements (bhiita) and
those derived from the Elements (bhautika). How are they by reason of
common action? Those dharma-s that, being in co-existence, act together

(sampratipadyante) on the object.

Sthiramati’® comments as follows:
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The four Great Elements and ripa-s, etc., derived from the Elements
exist where possible, but not necessarily in all conglomerations. Thus,
where [such a conglomeration] exists, it arises as a whole without [the
members] being separated from one another. By way of the necessity of
companionship, the co-existent cause is established. The mention of the
Elements and those derived from the Elements is to be understood as
a mere example; thought and the thought-concomitants [are also to be
subsumed under this category] on account of the necessity of their mutual

inseparability.

[Question:] If so, there ought not to be the separate establishment of the
conjoined cause since thought and the thought-concomitants are included

under the co-existent causes.

[Answer:] Although this is so, nevertheless [it is separately established]
on account of a different signification: Those dharma-s that act on
an object [necessarily] in co-existence and not with any one member
lacking are established as conjoined causes by reason of their common
action — not merely on account of their co-existence —as in the case of

thought and the thought-concomitants.

In the *Mahayana-samgraha, Asanga explains the alaya-vijiiana and
the bija being mutually in a simultaneous causal relationship, giving the
same examples as the Vaibhasikas.”® For the Yogacara, simultaneous
causation is causality in the true sense:

The alaya-vijiiana and those defiled dharma-s are simultaneously cause
to each other. How can [such a simultaneous causation] be observed?
This is like the simultaneous arising of a flame and the burning of
the wick being mutually [caused]. It is also like reed-bundles which,
mutually supporting one another, [stand up] simultaneously without
collapsing. The principle herein of mutual causation is to be understood
likewise. Just as the alaya-vijiiana serves as the cause for the defiled

dharma-s, those defiled dharma-s likewise serve as the cause for the
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alaya-vijiiana. It is only on such a basis [of simultaneous causation] that
the hetu-pratyaya-s are established, for [apart from this], the other hetu-

pratyaya-s are not apperceived (na upalabhyante).

In their commentaries on the above passage, both Vasubandhu’” and
Asvabhava’® state explicitly that this simultaneous causation refers to
the co-existent cause. In the Chinese version of the Vijaaptimatrata-
siddhi,” Dharmapala also quotes the same passage in support of his view
that there are also bija-s which are newly engendered by the repeated
perfuming (vasana) of the actual dharma. The same text,?° again using
the same similes, remarks further:

The perfuming engenders the bija; the bija gives rise to manifestation
(samudacara), [namely, the actual dharma] — in the manner that a co-
existent cause produces a virile fruit. The anterior bija successively
engenders a posterior bija of the same species — in the manner that
a homogeneous cause induces an emanation fruit. These two types [of
causal processes] constitute causality (hetu-pratyayata). Apart from these,
other dharma-s are not hetu-pratyaya-s: If they happen to be called Aetu-

pratyaya-s, one should understand them as metaphorical expressions.

6.6. Summary of the notion of the co-existent cause given in
the various sources

The definitions and examples given in the above sources (§ 6.3.5-
6.3.6.1) are not always entirely distinct. Some are more or less identical,
and sometimes what one source gives as examples of the co-existent
cause, another would include under the conjoined cause. The variety
in these descriptions suggests that there had been some effort on the
part of the Sarvastivadins to integrate various explanations passed
down in their tradition over time. On the other hand, the near identical
definitions seen in many cases, from sources stretching over several
centuries (from the MVS to Ny), also indicate that the notions of the co-
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existent and conjoined causes must have been fairly well delineated and
understood in their tradition. We may broadly classify these definitions
or descriptions of the essential characteristics of co-existent/conjoined
causes into three:

(1) In the sense that the conascent dharma-s are reciprocally
causes, reciprocally (virile) effects,®! mutually induced, arisen
through mutual strength, necessarily conascent, etc. The very
existence of one is necessarily dependent on the other.

(2) In the sense that the conascent dharma-s are mutually
dependent and suitably coordinated and strengthened to give
rise to a common effect or accomplish a common causal event

simultaneous to them.

(3) In the sense that between the two conascent dharma-s, one is
arisen necessarily through the strength of the other. Necessarily
conascent dharma-s function as co-existent causes at the time
of the arising of the dharma, i.c., in the future period. Thus,
“all conditioned dharma-s have production (jati) [— which
exercises its function at the time when a dharma is arising],

etc., as their co-existent causes”.??

The former two senses may be said to be more specific to this causal
category, attested in all the sources we have examined. The third,
a more general sense, is logically deduced and made explicit by
Samghabhadra.

The Yogacarins inherited the doctrine of simultaneous causation,
even though, holding the standpoint of ‘present only exist” as they do
— as opposed to the tri-temporal existence — they must relegate the

functioning of this causal principle exclusively to the present period
of time.
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6.7. The doctrinal importance of the co-existent cause for the
Sarvastivada
6.7.1. The co-existent cause and Sarvastivada realism

The doctrine of simultaneous causation lends support to the Sarvastivada
doctrine of direct perception which, in turn, again reinforced their
doctrine of pluralistic realism. This is in contrast to the Sautrantika
theory of indirect perception which eventually paves the way for the
idealistic Yogacara theory of vijiiaptimatrata. For the Sarvastivadins,
one can be absolutely certain about the existence of external objects
because our five senses directly perceive them. Thus, within a single
moment of visual perception, the visual faculty, the object and the
corresponding visual consciousness all arise simultaneously. All three
function as co-existent causes. This is, in fact, one of Samghabhadra’s

arguments for the co-existent cause:

It contradicts the principle of ‘conditioned co-arising’ [to hold that there
are no conascent causes]. Thus the siitra says, ‘Conditioned by the visual
faculty and the visual object, there arises visual consciousness.” [If the
visual faculty, the visual object and the visual consciousness were not
simultaneous,] then the visual faculty and visual object produced in the
preceding moment ought not to be the supporting basis and the perceptual
object, [respectively,] for the visual consciousness of the succeeding
moment, since, [in that case, the latter] exists and [the former are]
non-existent. One cannot call an absolute non-existent (atyantabhava)
a supporting basis or a perceptual object. The same would apply here:
At the time when the visual consciousness arises, the visual faculty and
the visual object have already ceased. This would mean that without any
conditions assisting, the visual consciousness arises by itself! This is
due to the fact that non-existent dharma-s cannot serve as supporting
basis, and that visual consciousness can take only a present object. If the
visual faculty, the visual object and the visual consciousness do not arise

simultaneously, it would entail that the visual faculty and visual objects do
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not serve as conditions for visual consciousness. Or, the auditory faculty
and sound, etc., would also serve as conditions for visual consciousness,

being equally unrelated to visual consciousness.®

But more importantly, this doctrine is indispensable for the fundamental
thesis of sarvastitva. Of the four major arguments put forward for the
thesis — (a) uktatvat, (b) dvayat, () sadvisayat, (d) phalar®* — the first
is simply an inference from the Buddha’s mention of past and future
objects. (c) and (d) are the only two logical arguments (yuktitah), and
(b) essentially has the same stress as (c), supported by the Buddha’s
own statement. (c) argues that since the object of any perception must
be existent, the fact that the mind can think of past and future objects
then proves the reality/existence of past and future dharma-s. (d) argues
that past dharma-s must exist since a past karma is causally efficacious
in generating a present vipaka. Now it must be noted that these two
logical arguments cannot stand unless the simultaneous causality —
in the sense that the cause and the effect must be existent at the same
time — as exemplified by the sahabhii-hetu is conceded: Both require
that the cause and the effect exist simultaneously. But it should be borne
in mind that, in the Sarvastivada, “existing simultaneously” does not
necessarily mean “arising simultaneously”. When the cause and the
effect do arise simultaneously — i.e., co-exist (saha-bhii) in the present
moment — we have the case of the sahabhii-hetu (see § 6.7.2).

6.7.2. The co-existent cause as the only valid paradigm for causation

In Samghabhadra’s argument above, the visual organ and object (causes)
must be conascent with the visual perception (effect). A non-existent
cause cannot be efficacious. In this case, all the three must exist at the
present moment.
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In general, if 4 causes B, both 4 and B must be existent at the same
time -— although they may belong to different time periods with respect
to their own temporal frame of reference. That is: 4 may be past or
present or future, and B may also be past or present or future — but
they must co-exist, although not necessarily be conascent. To borrow
Dharmatrata’s terminology, they are both existent, but not necessarily
of the same ‘mode of existence’ (bhava); or in Ghosaka’s terminology,
they do not necessarily have the same ‘time-characteristic’ (cf. § 5.2).
Where 4 and B are necessarily conascent, i.e., both existing at the same
present moment, we have the category known as the co-existent cause.
In fact, in the Sarvastivada conception, all dharma-s in their essential
nature have always been existent; it is only a matter of inducing their
arising through causes and conditions. This is the fundamental principle
underlining the Sarvastivada doctrine of causality (§ 6.2.2). Past and
future dharma-s are also endowed with efficacies including that of
actually giving an effect, although it is only a present dharma that has
karitra — the efficacy of establishing the specific causal relationship
with the dharma to be produced as its effect.

We saw above that in arguing that the retribution fruit exists in the future
period as well, Samghabhadra states that the establishment of dharma-s
as causes is not dependent on their ‘coursing in time’, giving the
examples of the co-existent and conjoined causes (supra, § 6.2.1). In that
context, a question is raised: “Is it not the case that the establishment
of the co-existent cause is relative to the middle time period (adhvan)
[i.e., the present period]?” In the following reply, Samghabhadra makes
an important clarification on the notion of the co-existent cause:

This objection is unreasonable, for [such an establishment] is an implicit
one (neyartha) — [properly speaking,] the co-existent causes are so called
on account of their existing at the same time (R #); the meaning is

that they are reciprocally cause and effect.®®
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Now, since for the Sarvastivadins both the cause and the effect
necessarily exist simultaneously, Samghabhadra’s explanation here
amounts to stating that in the final analysis, the co-existent cause is
simply a special case of simultaneous causation obtaining among the
necessarily conascent dharma-s. The co-existent cause then actually
exemplifies the general case of simultaneous causation in which a distinct
A generates a distinct B — both existing simultaneously. This fact can
also be seen in the definition of the virile effect, the effect of the co-
existent cause, which is essentially a general statement of causality:

That [conditioned dharma (B)], which is born from the force of another

(4), is the fruit [of that force (4) — a fruit] born of a virile action.®®

It is no wonder that the Vaibhasikas exerted great effort in defending the
validity of this causal category. Failure in this respect is tantamount to
failure in establishing the Sarvastivada doctrine of causality as a whole
— which, in an important way, is tantamount to failure in establishing
the thesis of sarvastitva.

The case of a homogeneous cause generating an emanation fruit as its
own next moment of existence is an exception, as it involves not two
ontologically distinct entities but simply the arising of a given entity
itself in the next moment of its series.

The Yogacara not only accepts the Sarvastivada position as regards
causation, but is more explicit in stating that there is no other real causality
outside that represented by the co-existent and conjoined causes.

6.8. Conclusion

The Sarvastivada is also known as the Hetuvada probably owing to
their special concern with the theory of causality. On the one hand, real
entities (dharma-s) — the unconditioned being no exception — must
be shown to be causal forces. On the other, the arising of and dynamic
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interplay among the conditioned dharma-s in phenomenal existence
must be accounted for by an articulate theory of causes.

It is possible that the six-hefu doctrine was articulated in addition to the
earlier four-pratyaya doctrine mainly because of the need to highlight the
co-existent cause which exemplifies the school’s fundamental principle
of causality that cause and effect necessarily exist simultaneously, even
though their modes (bhava) of existence may differ — either past,
present or future. Moreover, it corroborates importantly the thesis of
sarvastitva.

In the more specific or narrower sense, the co-existent causal relationship
obtains where dharma-s are either reciprocally cause and effect to one
another or together bring about a common effect. More generally,
all necessarily conascent dharma-s are co-existent causes. For the
Yogacarins who hold the ‘present only exists’ standpoint, this causal
category becomes all the more important for their theory of perfuming.
Accordingly, the sahabhithetu-purusakaraphala causation came to be
more explicitly emphasized by them as causality par excellence.

211



SARVASTIVADA ABHIDHARMA

NOTES

I Ny, 416b—c.
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76T no. 1594, 134c.

T no. 1597, 328b.

8 T no. 1598, 388b.

T no. 1585, 8c.

8 Ibid., 10a.

81 AKB, 96; also see Vy, 225.

£ MVS, 82a-82b.

8 Ibid., 420c—421a.

8 AKB, 295 f.; also cf. supra, § 3.3.1.
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8 AKB, 96. Samghabhadra (Ny, 436a) comments: “Herein, purusa-kara, purusa-bala,
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just as a strong man is called a lion because he is like a lion.”
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7. Theory of Causality I1
The Four Conditions and the Five Fruits

7.1.  Doctrine of the four conditions (pratyaya)
7.1.1.  Condition qua cause (hetu-pratyaya)
7.1.2.  Immediate condition (samanantara-pratyaya)
7.1.3.  Condition qua object (@lambana-pratyaya)
7.1.4.  Condition of dominance
7.1.5. A single dharma may function as all four conditions
7.2.  Differences between a cause and a condition
7.3.  Five fruits (phala)
7.3.1. Disconnection fruit (visamyoga-phala)
7.3.2.  Manly or virile fruit (purusakara-phala)
7.3.2.1. Definition of virile fruits
7.3.2.2. Four types of virile fruits
7.3.2.3. Virile action refers to the efficacy (M18) of a dharma
7.3.2.4. Examples of virile fruits
7.3.3.  Fruit of dominance (adhipati-phala)
7.3.4.  Equal-emanation fruit (risyanda-phala)
7.3.5.  Retribution fruit (vipaka-phala)
7.4.  The ‘grasping’ and ‘giving’ of a fruit

7.1. Doctrine of the four conditions (pratyaya)

Aswe have noted above (supra, § 6.1), the doctrine of the four conditions
preceded that of the six causes. The Sarvastivada asserts that the former
were taught by the Buddha in the satra-pitaka. Samghabhadra states
that the efficacies of the conditions are in fact infinite, for the arising of
dharma-s depends on the assemblage of numerous conditions, but that
the Buddha mentioned only four in brief.! Among the extant Sarvastivada
texts, it is in Devasarman’s Vijiianakaya (ca. 1* C.E.) that we first come
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across an elaborative exposition of the four conditions.? In a typically
Abhidharmic manner, the conditions are discussed in relation to the six

consciousnesses:

There is the group (kaya) of six consciousnesses: visual, auditory, olfactory,
gustatory, bodily and mental consciousnesses. Visual consciousness
has four conditions: 1. condition qua cause (hetu-pratyaya), 2. equal-
immediate condition (samanantara-pratyaya), 3. condition qua object

(alambana-pratyaya), 4. condition of dominance (adhipati-pratyaya).

Which are [its] conditions qua cause? Those dharma-s that are co-

existent and conjoined with it.

Which are [its] equal-immediate conditions? Those thought and
thought-concomitant dharma-s immediately after (samanantaram)
which such a visual consciousness has arisen (utpanna) [or] will

arise (utpatsyate).
What are [its] conditions qua objects? All the visibles.

What are [its] conditions of dominance? All the dharma-s other than

itself.
These are said to be the four conditions for visual consciousness. ...

Whose condition qua cause is such a visual consciousness?

Those dharma-s that are co-existent and which are conjoined with it.

Whose equal-immediate condition [is it]? Those thought and thought-
concomitant dharma-s that have arisen or will arise immediately

after the visual consciousness.

Whose condition qua object [is it]? Those thought and thought-

concomitants that take this [visual consciousness] as object.

Whose condition of dominance [is it]? All dharma-s other than
itself.
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Just as in the case of visual consciousness, likewise are those of auditory,

olfactory, gustatory, bodily and mental consciousnesses.>

" The following is another example from the text which better illustrates
its method of exhaustive investigation. The discussion, under the section
on the condition qua object, pertains to the possible types of temporal
object that a visual consciousness can take:

There is the group (kaya) of six consciousnesses: visual, auditory,
olfactory, gustatory, bodily and mental consciousnesses. This group of

six consciousnesses is either past, present or future.
In the case of past visual consciousnesses:

Are there any that take a past, but not a future or present object?
Are there any that take a future, but not a past or present object?
Are there any that take a present, but not a past or future object?
Are there any that take a past or a present, but not a future object?
Are there any that take a future or a present, but not a past object?
Are there any that take a past or a future, but not a present object?

Are there any that take a past or a future or a present object?

As in the case of past visual consciousnesses, the same [analysis is to be

applied] in the cases of future and present visual consciousnesses.

As in the case of visual consciousness, the same [analysis is to be
applied] in those of auditory, olfactory, gustatory, bodily and mental

consciousnesses.

All past visual consciousnesses take past objects; the other
alternatives (pdda) are not available.

A future visual consciousness may take a past, future or present
object.

All present visual consciousnesses take present objects; the other

alternatives are not available.
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As in the case of visual consciousness, the same applies in those of

auditory, olfactory, gustatory, bodily and mental consciousnesses.

All past, future and present mental consciousnesses should be said

to take all dharma-s as objects.*

Not all Sarvastivadins, however, would recognize the reality of the
conditions. The MV informs us that the early Darstantikas and others®
deny their reality. The Bhadanta too declares that they are unreal,
being nothing more than terminologies conceptually designated by the
Abhidharma masters. The MVS compilers defend the Abhidharmika

position:

If it is held that the conditions are devoid of reality, then it would imply
that all dharma-s are devoid of reality, since all four conditions completely
subsume all dharma-s: The condition qua cause subsumes all conditioned
dharma-s; the equal-immediate condition subsumes all past and present
dharma-s other than the very last thought and thought-concomitant
dharma-s of the past and present arhat-s. The condition qua object and

the condition of dominance [each] subsumes the totality of dharma-s. ...

Moreover, if the conditions are unreal in nature, there would not be the
possibility of transforming the three grades of wisdom. The inferior grade
of wisdom will permanently be inferior; the medium grade permanently
medium; the superior grade permanently superior. But the fact is that
wisdom can change from being inferior to being medium, from being
medium to being superior. Accordingly, the conditions must exist as real

entities, for they are efficacious [in bringing about these changes]. ...°

In regard to the mutual subsumption (samgraha) between the causes
and the conditions, the MVS mentions two opinions:

Question: Do the causes subsume the conditions, or do the conditions
subsume the causes?
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Answer: They mutually subsume each other, accordingly as the case may
be: The first five causes constitute the condition qua cause; the efficient

cause constitutes the other three conditions.

According to some: the conditions subsume the causes, but the causes
do not subsume the conditions: The first five causes constitute condition
qua cause; the efficient cause constitutes the condition of dominance;
the immediate condition and the condition qua object are not subsumed

by any cause.”

In regard to the arising and ceasing of a dharma, for the Sarvastivada
Abhidharmikas, both require causes and conditions. This is in contrast
to the Darstantika view that only arising, but not ceasing, requires causes
and conditions.® But since the Sarvastivada holds that all dharma-s —
causes and conditions included — are ever present, why do dharma-s
not arise and cease incessantly? The MVS records several responses to
this question:

The Venerable Vasumitra explains thus: “A dharma arises as a result
of having assembled with one production (i.e., the disjoint conditioning
jati; see § 11.3.5); it ceases as a result of having assembled with one
impermanence (i.e., the disjoint conditioning anityatalvyaya; see
§ 11.3.5). [Each dharma] not assembling with two or more production
and impermanence, how can dharma-s arise and cease incessantly?”
He further explains thus: “Having arisen as a result of being assembled
with causes and conditions, being submerged by a continuous series of
moments that follow it is unable to re-arise. It is like the case of a person
who, having fallen from a cliff, is further being continuously submerged
by the mud falling from above. At the time, he cannot even move, not to

speak of getting up.

According to the Bhadanta: the assembled causes and conditions being

temporary, how can dharma-s arise and cease incessantly?

221



SARVASTIVADA ABHIDHARMA

Venerable Buddhadeva explains thus: “The activity of arising and ceasing
of a dharma ought to occur only once in each case. If a dharma arises
again and again, or ceases again and again, then it would not be having

activity. Hence, dharma-s do not arise and cease incessantly.”™

The first explanation above, by Vasumitra, represents the Vaibhasika
view: In the arising of a dharma, the disjoint conditioning jati must
exercise its function. At the same time, it is equally emphasized that
the ability of jati in producing a dharma can be exercised only when
an assemblage of causes and conditions, required for the arising of a the
dharma, obtains.!°

The MVS contains various other discussions on the four conditions.
The following are two more examples:

Question: Of these four conditions, which are superior, which are

inferior?

Answer: According to some: the condition qua cause is superior,
the others are inferior, for it is when there is an increase in cause that

arising or ceasing occurs.

According to some: the equal-immediate condition is superior, the others

are inferior, for it can give way to the gateway of the noble path.

According to some: the condition qua cause is superior, the others are
inferior, for it is the support for the [arising of] thought and thought-

concomitants.

According to some: the condition of dominance is superior, the others are

inferior, for it does not hinder the arising and ceasing of dharma-s.

The correct position (41/2 55 ): All are superior, all are inferior, for the

efficacies are distinctive. ...
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Question: Following the deficiency of which condition does parinirvana

occur?

Answer: According to some: following that of the condition qua cause, for
the cycle of samsara is on account of the force of the condition qua cause;

samsara is abandoned when the condition qua cause is abandoned.

According to some: following that of the equal-immediate condition,
for parinirvana occurs upon the discontinuation of the last thought of

an arhat.

According to some: following that of the condition qua object, for
parinirvana occurs when the jieya-s (the objects of knowledge) do not

generate the subsequent thought and thought-concomitant dharma-s.

According to some: following that of the condition of dominance; for
after the last thought of an arhat, there is the complete extinction without

there being any non-hindrance.

The correct position: parinirvana occurs following the deficiency
of the four conditions, for at the time of parinirvana, the arhat attains
parinirvana without the dharma-s subsumable as the four conditions

exercising any activity with regard to his serial continuity (santati).!!

7.1.1. Condition qua cause (hetu-pratyaya)

This is the condition in its capacity as direct cause in the production of

an effect — it is the cause functioning as the condition. In the example

of the growth of a fruit plant: the condition qua cause is comparable

to the seed. However, it is a common tenet of all schools of Buddhism

that nothing is produced by a single cause (§ 2.4.3.1),'% even though

in the analysis of the causal complex, the main cause can be singled

out. Of the six causes, all except the efficient cause are conditions qua

cause.! Strictly speaking, however, some of the efficient causes should
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also come under this category if they make some positive contribution
in the causal process. As we have seen above, this condition subsumes
all the causes except the efficient cause. It comprises the totality of

conditioned dharma-s.'*

7.1.2. Immediate condition (samanantara-pratyaya)

A citta or caitta serves as a condition for the arising of the succeeding
citta or caitta: It both gives way to and induces the arising of the next
citta-caitta in the series. The AKB explains as follows:

With the exception of the final [cifta-caitta-s] of an arhat, the citta-caitta-s
that have arisen are the equal-immediate conditions. This condition is equal
as well as immediate, hence ‘equal-immediate condition’... Why are the
last citta-caitta-s of an arhat not equal-immediate conditions? Because
there is no continuation of another citfa [from them, i.e., they cannot ‘drag
out’ or induce a subsequent fruit owing to the deficiency in the necessary

conditions at that time].!®

According to the Darstantikas, this category also obtains among the
material dharma-s, since the principle of the arising of the subsequent
upon the ceaéing of the precedent also applies — a preceding seed
gives rise to a subsequent sprout; a flower gives rise to a fruit; etc.'6
Sthavira Srilata, a Sautrantika leader also holds a similar view.!”
The Sarvastivadins, however, maintain that this homogeneous causality
does not apply to the domain of matter, since there is no equality or
sameness in the serial continuity of matter. According to the AKB, the
Bhadanta concurs on this point with the Sarvastivada Abhidharmikas.'®
“If a dharma is conjoined (samprayuktaka), has a supporting basis
(sdsraya), has a mode of activity (sakara), is alertive (abhogatmaka)
and has an object (salambana), then it can be established as an equal-
immediate condition. This is not the case with material dharma-s.”'°
Moreover, Samghabhadra insists?° that the notion of an equal-immediate
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condition necessarily entails that a subsequent thought moment can only
arise upon the cessation of the preceding thought moment which thereby
‘makes room’ for the arising of the former.2! Vasumitra characterizes this
condition as follows: (i) giving way, (ii) being successive, (iii) giving
activity, (iv) capable of generating a thought, (v) capable of inducing
a thought, (vi) capable of alerting a thought, (v) capable of enabling the
serial continuity of a thought. The view of the Abhidharmikas is given
in the MVS as follows:

The characteristic of the equal-immediate condition consists of its
enabling of the dharma-s that are having unique self-characteristics to
arise immediately. The dharma-s having unique self-characteristics are
the caitta-s, i.e., vedand, samjiia, etc., and citta. Their self-characteristics
are different individually; when they co-arise, there cannot be two

[instances of them in each case].??

7.1.3. Condition qua object (@lambana-pratyaya)

According to the Sarvastivada, cognition is cognition of an object:
A cognition cannot arise by itself, without taking an object. In fact,
the very possibility of a cognition presupposes areal/existent as its object.
(See supra, § 3.5.3.3). In this sense, the object serves as a condition for
the cognition. As thought can take any object — the mind can think
of anything — all dharma-s, i.e., samskrta or asamskrta, past, present
or future, can become condition qua objects. Thus, “All dharma-s are
objects [i.e., conditions qua objects], accordingly as the case applies:
The visibles are the objects of visual consciousness and its concomitants.
Sounds, of auditory consciousness, [etc.,]...”** Samghabhadra, speaking
likewise, further explains why the totality of dharma-s are called
conditions qua object:

The condition qua object is none other than the totality of dharma-s.

Outside the cognitive objects of thought and thought-concomitants,
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there is definitely no other dharma that can be apperceived (upa-Viabh).
That is to say, the totality of dharma-s is called condition qua object
because thought and thought-concomitants hold onto (a-Vlamb) them for
their arising. Because these very cognitive objects serve as the condition

for their generation, they are called conditions qua object.?*

That the nature of alambana-pratyaya-s being objects of perception
is determined — even when they are not being perceived (see supra,
§ 6.2.1) — may be considered as a definite assertion of objective realism
on the part of the Sarvastivadins.

7.1.4. Condition of dominance

This is the most comprehensive or generic condition, corresponding to
efficient cause: It is whatever serves as a condition, either in the sense
of directly contributing to the arising of a dharma, or indirectly through
not hindering its arising. From the latter perspective, the unconditioned
dharma-s — although transcending space and time altogether — are also
said to serve as conditions of dominance. (See below, § 7.3.1; cf. infra,
§ 16.5.1). The AKB explains the meaning of the term:

The condition of dominance is none other than the efficient cause.
This condition is dominant [having the broadest scope], hence ‘condition
of dominance’. ... Or rather, [it is so called] because it is the condition for
the predominant [number of dharma-s]: All dharma-s are conditions of

dominance of all the samskrta-s, with the exception of themselves.?

7.1.5. A single dharma may function as all four conditions

The MVS?® explains that the distinct functions of the four conditions
may be found in a given dharma:
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A thought or thought-concomitant of a given moment projects the arising
of a similar thought or thought-concomitant — [this is] condition qua

causc.

This same thought or thought-concomitant gives way to the thought or
thought-concomitant of the next moment so that it can arise — [this is]

equal-immediate condition.

This very one can serve as the object of cognition for the thought or
thought-concomitant of the next moment — [this is] condition qua

object.

This very one does not obstruct the arising of the thought or thought-

concomitant of the next moment — [this is] condition of dominance.

In this case, the condition qua cause is like the seed-dharma. The equal-
immediate condition is like a dharma that gives way (BHE; ‘gives way
and guides’). The condition qua object is like a dharma walking-stick
that supports. The condition of dominance is like a dharma that is non-

obstructive.

7.2. Differences between a cause and a condition

The two terms, cause and condition, were used more or less
synonymously in the satra-pitaka. Even in the early canonical treatises
of the Sarvastivada, the distinction was not articulated. In the MVS,
however, we come across various well-defined distinctions between the
two:

What are the differences between a cause and a condition? According to
Venerable Vasumitra: There is no difference — a cause is a condition,
a condition is a cause ... He further explains: If when this existing that

exists, then this is the cause as well as the condition of that. ..
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In addition: [what pertains to] the same species is a cause; what pertains

to a different species is a condition, e.g., fire to fire, wheat to wheat.
In addition: what is proximate is a cause; what is remote is a condition.
In addition: what is unique is a cause; what is common is a condition. ...

In addition: what produces is a cause; what subsidiarily produces (FERE4:)

is a condition.

In addition: what fosters its own series is a cause; what fosters another’s

series is a condition. ...

(Also ¢f. opinion of apare in the MVS, 663b: “Adhipati-pratyaya-s are
either direct or indirect, close or remote, united or not united, arising here
or arising in another. Those that are direct, close, united, arising here,
are called hetu-s. Those that are indirect, remote, not united, arising in

another, are called pratyaya-s.”)

Thus, we know that although a cause and a condition do not differ in
respect of substance, there is a difference in significance: a cause signifies

what is proximate, a condition signifies what is remote.?”

Samghabhadra explains that in the case of both internal and
external dharma-s — such as the fetal stages and the stages of plant
growth, respectively — causes and conditions can be differentiated.
As regards the fetal stage: kalala (first fetal stage), assisted by
vijiana (= pratisandhi-citta) in its capacity as a cause, produces the
subsequent stages, arbuda (second stage), etc. Although it is not the
case that arbuda, etc., are not dependent on vijiidna, the latter is not the
cause on account of which the former are produced, for the two causal
series — that of vijiiana and that of arbuda, etc. — are different. “But it
is not that this vijiiana does not serve as the predominant condition for
arbuda, etc., for [the principle of conditionality applies here —] this
being, that exists; this not being, that does not exist.”?8
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Other distinctions are also mentioned in the Ny, apparently acceptable
to Samghabhadra:

A cause is that which generates, a condition is that which fosters;

the former is like the birth-mother, the latter, the foster mother.

Further, a condition is that on account of the assistance of which a cause
can generate and which fosters the series thus generated. For this reason,
some say that a cause is singular, a condition is multiple — like the case

of the seed in contrast to the manure, etc.

Further, a cause is unshared in its function, a condition shares with other
dharma-s — like in the case of visual perception, the eye in contrast to

the visual object.

Further, that the activity of which pertains to its own domain (fEH =) is
a cause, that the activity of which pertains to others’ domain is a condition

— like the case of the seed in contrast to the mianure, etc.

Further, that which induces the arising is a cause, that which sustains is
a condition — like the case of the flower and the stalk.
Further that which is near is a cause, that which is remote is a condition.

Further what produces is a cause, what accomplishes is a condition.?®

7.3. Five fruits (phala)

The Sarvastivada acknowledges five fruits: 1. disconnection fruit
(visamyoga-phala), 2.virile fruit (purusakara-phala), 3.fruit of
predominance (adhipati-phala), 4. uniform-emanation fruit (nisyanda-
phala), 5. retribution fruit (vipaka-phala).*
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7.3.1. Disconnection fruit (visamyoga-phala)

Disconnection means disconnection from defilements. This fruit refers
to the cessation through deliberation (pratisamkhya-nirodha). However,
this is not in the sense that the unconditioned pratisamkhya-nirodha
(= nirvana), transcending temporality as it does, can be produced as
an effect through a space-time causal process. It is called a ‘fruit’ of
disconnection only because it is acquired as a result of following the
noble path — the path does not function as a cause as such, producing
it as the effect; it only induces the arising of the acquisition (prapti) of
it. The AKB explains:

Only the samskrta-dharma-s have causes and fruits, an asamskrta does
not have them. Why? Because of the non-existence [in it] of the nature of
the sixfold causes and of the fivefold fruits.

Why is the [@nantarya-marga] not conceded to be the efficient cause of
disconnection? Because it is established [as a cause] on account of its

being unobstructive to arising, and an asamskrta has no arising.

Of what then is it a fruit? How is it a fruit of the path? [It is considered
a fruit of the path] because its acquisition is through the force of the
[path].3! (See below, § 7.3.2.2; cf. infra, § 16.3.2).

As Samghabhadra puts it, it is only in a special sense — in conformity
with the safra usage of s$ramanya-phala and with conventional
usage — that one can speak of the pratisamkhya-nirodha as a fruit,
without implying that it is causally produced; and as a “condition qua
object” (alambana-pratyaya), e.g., as an object of thought of a yogi,
and adhipati-pratyaya, making an indirect contribution by merely
not obstructing. In fact, “the way of establishing causes and effects
among the samskrta-s is not applicable to the case of the asamskrta-s.
Accordingly, a pratisamkhya-nirodha is a cause which is without
an effect, and an effect which is without a cause.”*?
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7.3.2. Manly or virile fruit (purusakara-phala)
7.3.2.1. Definition of virile fruit

This fruit has a rather wide scope. But it is particularly correlated to the
co-existent cause and the conjoined cause. The AKB explains why it is
termed ‘virile’:

The co-existent and conjoined causes have the virile fruit. As the [action]
is not separate from the very person [who does it], the virile action is the
person himself. Its fruit is a virile fruit. What is this so-called virile action?
That which is the activity (karitra) of a dharma; [so called] because it is

like a virile action.®®
Also:

That [conditioned dharmal], which is born from the force of which, is the

fruit [of that force — a fruit] born of a virile action.3*

7.3.2.2. Four types of virile fruits
Samghabhadra distinguishes four types of virile fruits:

(1) conascent — produced by virtue of the dharma-s being
simultaneously causes to one another;

(2) immediate — produced in the subsequent moment by
virtue of the preceding thought as the cause, e.g., the
duhkha-dharmajiiana, produced by the laukikagra-dharma-s;

(3) separated in time — produced immediately by virtue of
successive causes in a series, €.g2., a crop produced by
a farmer etc.;

(4) not produced.
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The fourth type refers to nirvana,
because it is acquired, [not produced,] by the force of an anantarya-marga.

[Objection:] Since this is not produced, how can one call it a virile fruit

produced by virtue of that?

[Answer:] It is observed that a thing acquired is also said to be produced.

Thus, it is said ‘I produced wealth’, meaning ‘I acquired wealth’.

When an gnantarya-marga [— the moment of receptivity (ksanti) in
which defilements are being abandoned unhindered —] removes the
anusaya-s, the corresponding pratisamkhya-nirodha-s are realized [in
the next moment of definite knowledge (jiiana), called vimukti-marga,
in which the corresponding prapti-s of visamyoga arise]. These
pratisamkhya-nirodha-s are called disconnection fruits as well as virile

fruits.

When an anantarya-marga does not remove anusaya-s, the corresponding
pratisamkhya-nirodha-s  previously realized are realized again.
Such pratisamkhya-nirodha-s are not disconnection fruits; they are only

virile fruits:

That is, when one who has not been detached from any craving pertaining
to the sphere of sensuality, enters into the darSana-marga, his duhkha-
dharma-jiiana-ksanti removes ten anusaya-s, and the [corresponding]
pratisamkhya-nirodha-s are realized. Such pratisamkhya-nirodha-s are

called disconnection fruits as well as virile fruits.

When one who has been detached from all cravings pertaining to the
sphere of sensuality enters the darsana-marga, his duhkha-dharma-
jiana-ksanti does not remove the anusaya-s [involved], and the
[corresponding] old pratisamkhyd-nirodha-s are realized [again]. Such
pratisamkhya-nirodha-s are not disconnection fruits since there already

has been the disconnection; they are virile fruits for by virtue of this
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receptivity, other acquisitions [of these pratisamkhya-nirodha-s are

arisen], and they are realized again.

When one who has been partly detached from the cravings pertaining to
the sphere of sensuality enters the dar§ana-marga, his duhkha-dharma-
Jjfiana-ksanti removes some, but not others, among the ten anusaya-s.
Among the pratisamkhya-nirodha-s realized, some are new, others are

old, and they are respectively named as the two fruits or the one fruit.>

7.3.2.3. Virile action refers to the efficacy (M1H2) of a dharma

Samghabhadra objects- to Vasubandhu’s referring to karitra as
purusakara: The implication of this usage is the proposition — which
he says Vasubandhu should have made — that “it is called a virile
fruit because they (the co-existent causes) together drag out a common
fruit”. This objection arises on account of the Vaibhasika definition
of karitra as phala-akarsana (?) or phala-aksepa, i.e., the dragging
out or projecting/inducing a fruit, as opposed to the actual ‘giving’
(phala-dana) or producing a fruit. (See below, § 7.4). This would not
be appropriate in the context of the present discussion of what causes
produce what fruits. ‘

Samghabhadra further asserts that such a proposition would entail
that “there can only be virile fruits either immediately (anantaram) or
sometime after the causes. They do not exist among the conascent. It is
not possible that, among the conascent, all of them together acquire
a common virile fruit for [a dharma] itself does not arise by virtue of
itself. Nor can we say that each induces its fruit separately lest [the very
definition be contradicted] that the co-existent causes do not share the
same fruit.” He then explains:

Herein, purusa-kara, purusa-bala, purusa-samarthya (-1:88), purusa-sakti
(2 %/3) — all these have the same meaning: As the efficacies (J1H8) of
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dharma-s are like virile actions, they are called virile action (purusakara);

just as a strong man is called a lion because he is like a lion.

7.3.2.4. Examples of virile fruits

The AKB gives the following as examples of virile fruits: The first
dhyana is the virile fruit of a citta which prepares it. A citta capable of
magical transformation (nirmana-citta) is the virile fruit of a pure citta
in a dhyana. An outflow-free dharma, e.g., duhkhe dharmajiiana-ksanti,
can be the virile fruit of a dharma with outflow, e.g., the laukikagra-
dharma-s.3"

7.3.3. Fruit of dominance (adhipati-phala)

This is the most generic type of fruit, correlated to the most generic
type of cause, the efficient cause. In terms of the karma doctrine of
the Sarvastivada, the fruits commonly shared by a collection of beings
by virtue of their collective karma-s belong to this category. Thus, the
whole universe with all its planets, mountains and oceans, etc., is the
result — the fruit of predominance — of the collective karma-s of
the totality of beings inhabiting therein. (See below, § 7.3.5; cf. infra,
§ 14.8).

AKB explains this fruit as follows:

[The fruit of predominance] is a fruit born of the predominance of the

[efficient cause].

[The efficient cause] is established merely on account of its being non-
obstructive — what predominance does it have? This fact itself [constitutes

the predominance].

Moreover, the efficient cause also has the nature of a contributive efficacy.
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Thus, [in this sense,] the ten ayatana-s [have predominance] with regard
to the five sensory consciousnesses; the [collective] karma, with regard
to the physical world. The auditory organ, etc., also have an [indirect]
predominance, through a succession, with regard to the arising of visual
consciousness, for having heard, there is, in a person, the arising of the
desire to see. Other similar cases of this type of predominance are to be

understood accordingly.®®

As we have seen above, the virile fruit also has a very broad connotation.
How does it differ from the fruit of predominance? The MVS explains:

Question: What is the difference between a virile fruit and a fruit of

predominance?

Answer: That which is acquired through the exercise of an effort is a virile
fruit. That which is acquired on account of non-obstruction is a fruit of
predominance ... Moreover, wealth is a virile fruit in respect of the doer,
and a fruit of predominance in respect of the enjoyer. Thus the fruits [of
a plant] are both virile fruits and fruits of predominance in respect of the

planter; [but] only fruits of predominance in respect of the enjoyer...3°

7.3.4. Equal-emanation fruit (nisyanda-phala)

The Sanskrit word nisyanda (ni-Vsyand) literally means ‘flowing
forth, issuing’. The notion is that of a fruit issued from a cause of
a similar nature. Xuan Zang’s translation of & (‘equal-flowing”)
is interpretive, but justifiable and meaningful, and our rendering
echoes that (see above, § 7.1.2 for the explanation of its corresponding
condition, i.e., samanantara-pratyaya, as ‘equal and immediate”).
Avatara(T) defines it thus: rgyu dang ‘dra ba’i chos ni rgyu mthun
pa shes bya ‘o /— “A dharma which is similar to the cause is said to
be ‘cause-conforming’.” This fruit is correlated to the homogeneous
cause and the universal cause. The AKB explains why the latter is to
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be distinguished from the former:

That dharma which is similar to the cause is an equal-emanation fruit, for

instance, [those fruits similar to] the homogeneous and universal causes.

If the universal [cause] also has the same fruit, why is it not conceded to
be [a fruit] of the homogeneous cause, [i.e., why not call a universal cause
‘a homogeneous cause’]? Because its similarity is in terms of stage (bhiimi)

and the nature of being defiled, but not of category [of abandonables].*°

7.3.5. Retribution fruit (vipaka-phala)

This fruit, pertaining to sentient beings (sattvakhya) only, correlates
with the retribution cause. The causal relationship between this fruit
and its cause pertains to the domain of karma which is twofold, personal
and collective. Personal karma results in an individual retribution.
Collective karma-s are actions done collectively by a group of beings,
resulting in collective experiences. (See infra, § 14.8). Thus, the physical
world — the bhajana-loka — inhabited by living beings is the result of
the moral actions of the totality of beings. However, it is not named
a retribution, which, by definition, is unique to the individual. Instead,
such a collective result is considered as a fruit of predominance.

Being a result of a process of maturation (vi-Vpac; pac meaning cook/
mature), a retribution fruit is neither simultaneous with its cause nor
produced immediately. The Samabhedoparacanacakra, however,
records a view of the Mahasamghika that “karma and vipaka can arise
simultaneously”.4! |

The retribution cause depends on the development or maturation
of the series for the realization of its fruit.#? Its moral nature is
indefinable as being either kusala or akusala, i.e., it is non-defined
(avyakrta). Moreover, it is described as ‘non-veiled/non-covered’
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(anivrta), since it does not constitute a hindrance to the noble path.
(See supra, § 2.4.3.2.1).

The AKB explains as follows:

...retribution/maturation is a non-veiled-non-defined dharma,

pertaining to sentient beings, arising subsequent to a [morally] defined
[dharma — its cause], for with respect to the retribution, a skillful or
an unskillful dharma [as its cause] is [morally] defined on account of
its definability. The retribution is that which arises from it subsequently,
not simultaneously, not immediately. This is the characteristic of

a retribution.

Why is a non-sentient thing born of karma not [considered] a retribution?
Because of its being common — for, another person also is similarly able
to partake of it. [By definition,] however, a retribution is unique [to the
person on account of whose karma it is the result], for it is not the case
that another person experiences the retribution of the karma of some other

person.

Why does another person experience a fruit of predominance [which
is also born of karma]? Because it is brought into being by a collective

karma.*®

7.4. The ‘grasping’ and ‘giving’ of a fruit

According to the Sarvastivada, a causal process resulting in the
actualization of its effect involves the following two steps:**

(1) First, there must be the ‘grasping of a fruit’ (phala-grahana/
phala-pratigrahana). This step properly determines that the
particular cause is causally related to its corresponding effect.
Samghabhadra explains that ‘grasping of a fruit® means
‘inducing/projecting (@-Vksip) of the fruit’.*> Yasomitra also
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explains similarly:

By ‘[the causes] grasp’ is meant ‘they project’. It means that they

abide in the state of being a cause.®

(i) When the effect so-determined actually arises, i.e., is made to enter
into the present, it is called the ‘giving of the fruit’ (phala-dana) by
the cause.

All the six causes grasp their fruits in the present moment. It is this
causal function of grasping a fruit, occurring only in the present moment,
that is called the activity (karitra) of a dharma.*” For the Vaibhasikas,
this activity of dharma of grasping or projecting its own fruit — causing
the arising of its following moment in its serial continuity — uniquely
defines its presentness. (See supra, § 5.5).

As for the giving of fruit: two causes — the co-existent and the
conjoined causes — give their fruits only in their present moment.
The homogeneous and universal causes give their fruits both in their
present moment and when they are past. The retribution cause gives its
fruit when it has become past.*® It cannot do so in its present moment
or the immediately subsequent moment, as the process of maturation
requires a time lapse. (See above, § 7.3.5).
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8. The Category of Matter (riipa)

8.1.  General nature and definition of riipa

8.1.1.
8.1.2.

Delimitation of the domain of riipa

Definition by the term rigpana

8.1.2.1. Ripana interpreted as obstructiveness or resistance

8.1.3.

Resistance and visibility highlighted as the two distinctive qualities

8.2.  Primary and derived matter

8.2.1.
8.2.2.
8.2.3.
8.2.4.

Explanation of the term mahabhiita
Great Elements as dhatu-s
Inseparability of the Great Elements

Dependence of upadaya-ripa on the Great Elements

8.3.  ‘Atomic’ theory

8.3.1.
8.3.2.
8.3.3.
8.3.4.
8.3.5.

Descriptive definition of an ‘atom’

Atoms of color and shape

An aggregate of similar atoms as a real entity
The minimum octad as a molecule that arises

Problems connected with the notion of atom

83.5.1. Definition by riipana
8.3.5.2.

one another?

8.1. General nature and definition of ripa

At the early stage of abhidharma study, there did not seem to be much
attempt at a formal definition of riipa. This is most probably due to
the fact that ripa is one of the most matter-of-fact existents in the
human experience. There was little need to elaborate on what riipa
was. However, the fundamental concern of abhidharma being the
investigation of self-characteristic and intrinsic nature of the ultimate
reals (supra, §2.3.2.1), it was inevitable that the Abhidharmikas

eventually came to seck an articulate definition of this category.
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8.1.1. Delimitation of the domain of riipa

The definition of ripa in the sense of matter is often given in the sitra
merely in the form of delimiting the domain of all that comes under this
category. This practice is inherited by the abhidharma treatises. Thus,
in explaining ripa-skandha, the MVS quotes two such siitra definitions:

Question: What is ripa-skandha?

Answer: As it is said in the siitra, ‘All ripa-s [comprise] the four Great
Elements and those derived from the Great Elements.” Another siitra says,
‘What is ripa-skandha? All those ripa-s — past, future, present, internal,
external, coarse, fine, inferior, superior, distant, near — all these grouped

together into one heap is called the riipa-skandha.’

In addition, however, the MVS gives its Abhidharmika definition as
follows:

The Abhidharmikas say thus: “What is riipa-skandha? The ten [items in

the] riipa-ayatana and the riipa subsumed under the dharmayatana.”!

The ‘ripa subsumed under the dharmayatana’ is a special type of ripa
that is non-obstructive and invisible (supra, § 2.4.1.3.1, infra, § 13.7).
Not all Sarvastivada masters, however, accept such a species of matter
(infra, § 13.4.2.1).

8.1.2. Definition by the term ripana

However, there are alsomore articulate definitions. The AKB defines riipa
by the term rizpana — which Xuan Zang renders as ‘change-deteriorate’
B — understood in the sense of being subject to deterioration or
disintegration. The term is evidently linked etymologically to the root
Vrup (connected to Viup) — ‘disturb’, ‘violate’, ‘break’. But riipana is
also often implicitly linked to Vriip, a denominative root from the noun
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ripa, in which case riipana means no more than ‘the nature of being
riipa’. What this nature actually is, is then further articulated.

In its definition, the AKB quotes in support the Samyuktagama:?

It is repeatedly molested/broken, therefore, O bhiksu-s, it is called the
ripa-upadana-skandha. By what is it molested/broken? Touched by even

the contact of the hand, it is molested/broken.®
The Chinese version of the SA* reads:

That which is susceptible of being obstructed and decomposed (# FIT#E
H]47) is called rippa-upadana-skandha. 1t is obstructed by the fingers. It is
touched by the hand, or stone, or stick, or knife, or coldness, or heat, or
thirst, or hunger, or insects such as mosquitoes, or wind or rain — this is
called resistance by touch. Thus, resistance is [the characteristic] of the

ripa-upadana-skandha.’

It is noteworthy that, in the Samyukta-siitra quoted above, the oft-given
definition of riipa as that which is subject to resistance (pratighata) and
decomposition/disintegration was already found (see below). The AKB
(loc. cit.) further quotes the following stanza from the Arthavargiya®
to explain that ‘is broken’ means ‘is oppressed/molested/disturbed’
(riipyate badhyata ityarthah):

If, when desire is born in one who seeks sensual pleasure, those sensual
pleasures do not abound, he is disturbed/molested (riipyate) like being

pierced by an arrow.

And what oppression (badhana) does riipa have? [An oppression] which

is of the nature of change in arising.”

Yasomitra observes that this question-and-answer is in anticipation
of the question: “But how is riipa oppressed?” — since riipa is unlike
a pleasure-seeking human:
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Thus it says, ‘which is of the nature of change in arising’. This means:

‘which is of the nature of being disfigured” (vikriyotpadana).®

This apparently ‘subjective’ meaning is distinctly conveyed in Xuan
Zang’s translation of both riipyate and badhyate in this context as {35,
‘vexed(/molested)-broken’®, and Yasomitra here clearly seeks to explain
away its subjective implication.

However, one may understand this as the Abhidharmika attempt to relate
riipyate to the subjective sense encountered in the siitra-s: This subjective
sense becomes understood to refer to the human experience of ripa:
The riipa that arises is that which is experienced by the human. Since it
is of the nature of being subject to resistance and impermanent, it is
mutated or disfigured as it arises — visibly so in contrast to other
dharma-s — and therefore it is ultimately disturbing to the experiencer.
In Samghabhadra’s words, this characteristic of ripa may be stated as
that of being the cause of unpleasant sensation (duhkhavedana-hetu):

Herein, why is matter-aggregate called matter? First of all, the Sugata’s
noble teaching states that matter is so called on account of the fact that
it changes and deteriorates. The meaning of this statement is as follows:
because it is the cause of unpleasant sensation, because it is obstructive,
because it is subject to being transformed, it is said to change-deteriorate.
On account of change-deterioration, it is called matter. ‘It is the cause of
unpleasant sensation” — this means that matter changes and deteriorates,

and can generate unpleasant sensation, as is said in the Arthavargiya: ...'°

8.1.2.1. Riipana interpreted as obstructiveness or resistance

The AKB!! informs us that some Abhidharmika masters interpret rigpana
as pratighata, ‘resistance’, which means “the hindrance to the arising of
another thing in its own location”.!2 The MVS'® quotes the Sarvastivada
dcarya Vasumitra’s explanation of what constitutes the characteristics
of things having the nature or quality of riipa (5 f14H):
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Those having (i) the nature of gradual accumulation, (ii) the nature of
gradual disintegration, (iii) cognizable form-substance, (iv) cognizable
location, (v) cognizable size, (vi) cognizable obstruction, (vii) cognizable
offensiveness (apakdara), (viii) cognizable diminution or damage,
(ix) cognizable addition, (x) the nature of the three kinds of riipa — visible
and obstructive, invisible and obstructive, invisible and non-obstructive,
(xi) the nature of being brought here and taken away there, (xii) the nature

of change-obstruction (ripana).

This characterization amounts to an elaboration on ripana.
The characteristic given in (x) is most probably due to the consideration
of the Sarvastivada tenet of the non-informative matter (avijiiapti) —
invisible and non-obstructive — as real entity. In brief, four distinctive
features of rigpa stand out: (a) accumulative, (b) occupying space —
obstructive, (c) visible, (d) susceptible to mutability.

8.1.3. Resistance and visibility highlighted as the two distinctive qualities

Vasumitra’s characterization above can in fact be further narrowed down
to two: visibility and resistance, for the susceptibility to accumulation,
diminution and addition may be seen as derivable from the nature of
riipa as possessing mass — a fact which in turn may be characterized as
resistance. It appears that the Abhidharmikas gradually came to stress
primarily these very two qualities of visibility (sa-nidarsanatva) and
resistance (sa-pratighdatatva). The susceptibility to mutability did not
come to be stressed probably because it is a characteristic not confined
to riipa alone — all conditioned dharma-s are impermanent and subject
to change.

Samghabhadra highlights them as constituting the distinctive nature of
ripa: Out of the ten items subsumed under riipa-ayatana, the first one
only is given the name riipa as such on account of these two qualities
most distinctive of ripa:
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On account of it being obstructive, it deteriorates as soon as it is touched

by the hand, etc., and on account of it being visible, one can indicate it as

being located differently — here, there.!4

These two qualities are further elaborated by Samghabhadra:

@

(i)

On being visible or ‘with-seeing’:

This is in two senses: 1. Matter is necessarily co-existent with seeing
(darsana), hence said to be visible (‘with-seeing’, sanidarsana),
for matter and the eye arise simultaneously; this is like [the sense of]
‘with companion’. 2. Matter has indicatability, hence said to be visible,
for it can be differently indicated as being here or being there;'® this is

like [the sense of] ‘with-object’ (sa-dlambana).'®
On being resistant or ‘with-resistance’:

Resistance means obstruction. ‘This has the obstruction by that’ (i.e., this
is obstructed by that), hence it is said to be ‘with-resistance’. Obstruction
(pratighata) is threefold: obstruction qua hindrance (avarana-
pratighata), obstruction qua object domain (visaya-pratighata) and

obstruction qua cognitive object (alambana-pratighdata).'”

An object domain (visaya) is to be distinguished from a cognitive object

(alambana): A dharma, y, is the object domain of another dharma, x, if x

exercises its efficacy (seeing, etc.) in y. On the other hand, a cognitive

object

is a dharma grasped by a thought or thought-concomitant,

(i.e., when the cognitive object is grasped, a consciousness is

generated correspondingly to it).!® Accordingly, whereas thought and

thought-concomitants have both an object domain and a cognitive

object,

the sense faculties have only object domains.

Of the aforementioned threefold obstruction, it is the obstruction qua

hindrance that is specifically referred to as a characteristic of matter.

These three types of obstruction are explained as follows:
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(1) Obstruction qua hindrance: When one material dharma
occupies a location, another material dharma cannot arise in the
same space. Two material dharma-s are mutually resistant or
obstructive in this sense to each other.

(2) Obstruction qua object domain: When a sense faculty (e.g., the
eye) meets with its corresponding object domain (e.g., a visible)
and its efficacy (e.g., seeing) is exercised, then it is said to be
obstructed by that object domain inasmuch as its sphere of
vision is at that time confined to that object. An example is cited
from the PjS: the eye of a fish is obstructed by encountering
a visible in water, not on land; the eye of a human is obstructed
by a visible on land, not in water.

(3) Obstruction qua cognitive object: When thought and thought-
concomitants are so obstructed by — confined to — their
cognitive objects.!®

Like Samghabhadra, Yasomitra highlights too “the nature of riipa which
is the indicatability of location: ‘It is here, there’.”?° Samghabhadra
argues that visibility as an intrinsic characteristic of the category of rippa
must apply to even the smallest unit — an atom. For, otherwise, it will
forfeit its very intrinsic nature as ripa. (See below, § 8.3.3).

Elsewhere, Samghabhadra also gives three defining characteristics of
riipa: (i) indicatability of location, (ii) susceptibility to deterioration
through obstructive contact, (iii) riipa by designation. The third
characteristic pertains to the non-informative matter subsumed under
the dharmayatana rather than the rippayatana. “They are called rijpa by
way of designation (prajiiapti) in terms of ripa: It is not the case that
they can be designated apart from the bodily and vocal [karma-s] which
are rigpa in nature and from which they are generated, for in the sphere
of immateriality, this designation does not exist.”?!
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Obviously, the third characteristic given by Samghabhadra above is
intended to subsume the non-information karma as a special type of matter
in spite of its being devoid of the first two characteristics (i.e., visibility
and resistance). Besides the non-information matter which is unlike other
matter that we encounter in phenomenal existence, the Sarvastivada
concedes other types of special matter, such as that in the fine-material
sphere and that of the intermediate beings (antarabhava); these kinds
of matter are said to be transparent (accha). In fact, one reason that the
faculty of suffering (duhkhendriya) is absent in the beings of the fine-
material sphere is that their bodies (@sraya) are constituted by transparent
matter?? on account of which they are not subject to being injured.
We have also seen above that the sense faculties are said to comprise
very subtle and perspicuous (prasada) kinds of matter (cf. § 2.4.1.3.2)
which are suprasensible (atindriya), and their atoms, being transparent
like crystal, are mutually non-obstructive.?

8.2. Primary and derived matter

Among the various definitions of a material (riipin) dharma in the MVS,
the following involves the notions of the ‘Great Elements’ and ‘matter
derived from the Great Elements’:

That dharma whose intrinsic nature consists of the four Great
Elements or of that which is derived from the four Great Elements is
called a material dharma. That dharma whose intrinsic nature does
not consist of the four Great Elements or of that which is derived
from the four Great Elements is called a non-material dharma.

Furthermore, that dharma which has the Great Elements as its
cause (mahabhiita-hetuka) and whose intrinsic nature consists of
the derived matter is called a material dharma. That dharma which
does not have the Great Elements as its cause and whose intrinsic
nature does not consist of the derived matter is called a non-material
dharma.*
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In Sarvastivida Abhidharma, the totality of ripa-dharma-s comprises
(1) the primary matter comprising the four Great Elements (mahabhiita;
‘Great Reals’) — Earth (prthivi), Water (ap), Fire (tejas), Air (vayu);
(ii) 11 derived matter (upadaya-rapa/bhautika)® — five sense-
faculties (indriya), five corresponding objects (artha/visaya) and
non-information matter (avijiapti-rilpa). The four Great Elements
are also subsumed under the objects of touch (sprastavya) together
with other derived tangibles, because their functions can only be
experienced through touch. They have the specific nature (svabhava) of
solidity (khara), humidity (sneha), heat (usnata) and mobility (irana),
respectively, and perform the functions of supporting (dhrti), cohesion
(samgraha), maturation (pakti) and extension (vyitha), respectively.
The Sarvastivada acknowledges atotal of 11 derived tangibles. The other
seven are: smoothness (slaksnatva), coarseness (karkasatva), heaviness
(gurutva), lightness (laghutva), coldness (sita), hunger (jighatsa) and
thirst (pipasa).

However, among the ‘four great acarya-s’ of the Sarvastivada lineage,
Buddhadeva holds that rigpa comprises the mahabhiita-s alone;
the so-called derived riipa-s are just specific types of mahabhiita-s
(mahabhiita-visesa). His conclusion is said to have been based on
certain sitra statements which speak, for instance, of the solidity within
the fleshy eye as the internal Earth Element, the mobility within it as the
internal Wind Element, etc.?®

Dharmatrata, while accepting the derived riipa-s as real entities distinct
from the Great Elements, denies the existence of the category of derived
matter known as “matter subsumed under the dharmayatana” — which
amounts to the denial of the non-information matter. He further holds

that the Great Elements alone are the tangibles; there are no derived
tangibles.?”
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Samghabhadra informs us that the Sthavira Srilata also denies the
existence of the derived tangibles. For him they are nothing more than
the specific configuration of the Great Elements. Thus, he argues,
the so-called coldness is simply a designation for the state wherein the
Heat Element becomes less or not predominant. Likewise, heaviness or
lightness is simply a designation of the fact that there exists a bigger or
smaller quantity of the Great Elements within a given form of matter.
He offers another reason for his denial: these so-called derived tangibles
are also cognizable by our eyes. That is to say: our eyes grasp, accordingly
as the case may be, the shape, quantity, color or appearance of the Great
Elements. They can also cognize things which are smooth or coarse. 28

8.2.1. Explanation of the term mahabhiita

The MVS remarks that the compound mahdabhiita is to be taken as
a descriptive compound (karmadharaya samasa), as in the case of
mahabhiuimi, and maha-rajan, etc.: they are both maha and bhiita, hence

named mahabhiita.?® The Avatara explains:

They are called the Great Elements because of their being both great and
having the nature of an Element (bhiita). Thus Space [although great],
is not included among the Great Elements, as by ‘Element’ one means
the ability to produce its own fruit (svaphala). They are said to be ‘great’
as they are found in all secondary matter. Thus, there are only four Great
Elements because (i) there is no use for [any] more, and (ii) there will be
inaptitude [with regard to the fulfillment of the four functions if any one
of them is lacking]; as in the case of a couch [which has four and only

four] legs.°

The sentence italicized above, potentially very informative in terms of
doctrine, is, however, not found in the Tibetan version of Avatara.’!
In the Vaibhasika doctrine, all conditioned dharma-s have this
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capability, and it is by virtue of this capability, technically called
karitra, that a conditioned dharma is distinguishable as being present,
as opposed to being past or future (see supra, § 5.4). According to this
explanation, Space is not a bhiita on account of its non-productivity.
This is because, for the Sarvastivada, Space is an unconditioned
which transcends causality in space-time. That ‘Space’ (& 2%) in the
above passage refers to the unconditioned dkdasa is clear from the fact
that the Sarvastivadin Abhidharmikas sharply distinguish this from
akasa-dhatu (Z25%) which is rijpa in nature.®? In this same context,
Vasumitra’s explanation is that @kasa is not one of the mahabhiita-s
because it is devoid of their characteristics: increase, decrease;
harm, benefit; gaining strength, waning — all characteristics of the
conditioned. The Bhadanta’s explanation? may be compared to that
given by the compilers of the MV'S themselves:

Bhadanta: Compilers:

Space, although being great, is
not bhiita in its nature as it is non-
productive. The other samskrta
dharma-s [— other than the
mahabhiita-s —] although capable
of being considered as bhiita, are
not great in their nature as their
characteristics are not common
[to all material dharma-s].
Thus, Space is not classified as

Question: Why are other dharma-s
not called mahabhiita-s?
Answer: Because the others do
not have such characteristics as
the mahabhiita-s. That is: because
the unconditioned dharma-s are
great but not bhita; the other
conditioned dharma-s are bhiita
but are not great. Accordingly,
these four alone receive the name

mahabhiita.>* mahabhiita-s.>

It can be seen that in Bhadanta’s explanation, Space is clearly contrasted
with the conditioned dharma-s; and the comparison with the compilers’
own explanation bears out that Space, in all these explanations, refers to
the unconditioned akasa. Accordingly, it can be concluded that bhiitam,
in the compound mahabhiita, refers to the reals — the causally productive
— in the domain of the conditioned. Among these, only those four reals
are the ‘Great Reals’ because they alone form the indispensable basis
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for the arising of all the derived ripa-s. Or rather, as the compilers here

explain:

Bhiita signifies that which can decrease or increase, harm or benefit, which
arises and ceases. Maha signifies that whose substance, characteristics,

shape and quantity pervade everywhere, accomplishing great action.
Question: How do these four accomplish great work?

Answer: The great work consists in their being the supporting bases for
the great masses of derived matter, causing them to disintegrate or to be

formed. (loc. cit.)

8.2.2. Great Elements as dhatu-s

The Great Elements are also called dhatu-s in the sense of the ultimate
source of genesis. Samghabhadra explains the significance of the term
dhatu in this context, giving more than one sense of bhiita:

[Question:] For what reasons are these Great Elements named dhatu?

[Answer:] Because they are the place of origin of all ripa-dharma-s.
It is also from the Great Elements [themselves] that the Great Elements
are produced. In the world, the places of origin are called dhatu-s; as for
instance, the mines of gold, etc., are said to be the dhatu-s of gold, etc. Or,
because they are the place of origin of various types of unsatisfactoriness
(duhkha), they are said to be dhatu; example as before. According to some:
they are named dhatu because they sustain (Vdhr) the self-characteristics

of the Great Elements and secondary matter.>®

8.2.3. Inseparability of the Great Elements

The four Great Elements exist inseparably from one another, being
co-existent causes (sahabhii-hetu) one to another. Nevertheless, ripa-
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dharma-s are manifested and experienced in diverse forms because
of the difference in intensity or substance of one or more of the four
Elements. The MVS comments:®’

Question: From the predominance of what is there smoothness, etc., up to

thirst?

Some say: Smoothness, etc., [in each case,] is not due to the one-sided
predominance of [any] mahabhiita. It is only owing to the mahabhiita-s
being of different nature that the effect of smoothness, etc., up to thirst is
produced.

Other masters say: From the predominance of Water and Fire, there
is smoothness. From the predominance of Earth and Wind, there is
coarseness. From the predominance of Fire and Wind, there is lightness.
From the predominance of Earth and Water there is heaviness ... From the
predominance of Water and Wind, there is coldness. From the predominance
of Wind, there is hunger — because of the predominance of Wind, there
is agitation causing the dissipation of food, inducing the hunger-tangible;
the desire for food is thus produced. From the predominance of Fire, there
is thirst — because of the predominance of Fire, there is oppression from
heating up, causing the dissipation of what has been drunk and inducing

the thirst-tangible; the desire for drink is thus produced.

But while the MVS here does not comment clearly which of the
two views — predominance of substance, predominance of effect
— represents the orthodox Vaibhasika standpoint, Samghabhadra®®
criticizes the Ko$akara for giving the latter view as the Vaibhasika
view. According to Samghabhadra, the orthodox Vaibhasika view is
that of predominance of substance.

Elsewhere, the MVS3? explicitly affirms that in a given mass of riipa,
there can be a quantitative difference in the mahabhiita-s without
contradicting the principle of their inseparability:
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Question: Do the mahabhiita-s increase or decrease in substance (i.e., vary
quantitatively)? ... There is a fault in either case — if they increase or
decrease, how can they be inseparable? For, if in a solid substance there are
more atoms of Earth (prthivi-paramanu) and fewer of Water, Fire and Air,
the Earth atoms quantitatively intermingled with Water etc., [accordingly
as the case may be,] would be separated from the other Elements. [On the
other hand,] if there is no increase or decrease, substances like water,

stones, etc., ought not to differ in being solid, soft, etc.

Answer: One should say that there is increase or decrease in substance
among the mahabhiita-s. ... Although there is an increase or decrease, they
are not separated, because together they perform a function by mutually
supporting one another. Thus, in a solid substance, where the number of
Earth atoms is greater than those of Water, Fire and Air, the Earth atoms
are incapable of performing their functions in isolation from Water,
etc. ... Itis like the case of many villages in which there is a collective
management; there is a difference in the number of villagers [among the
villages], yet [the villagers are in each case] mutually dependent and cannot

be separated.

It is therefore clear that inseparability does not necessarily mean that the
four Great Elements are juxtaposed. It means that the four always co-exist
and are functionally interdependent. They are what the Sarvastivadins
call co-existent causes to one another. Their inseparability can be inferred
from their specific characteristic and activity that can be observed in all
material aggregates. Thus, in an aggregate of fluid, besides the obvious
specific characteristic of the Water Element, there must also be the Earth
Element without which ice cannot result when the weather is extremely
cold, nor can a ship be supported; there must be the Fire Element without
which the fluid would never become warm; there must be the Wind
Element without which it would never move. Thus, the Sarvastivada
maintains that despite their divergent characteristics, the four Great
Elements always arise together:
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Question: The four Great Elements being opposed in their respective

characteristic, how can they arise simultaneously unseparated?

[Answer:] The Venerable Vasumitra explains thus: ... it is not the case that
what are different in characteristics are necessarily opposed to one another.
Those which, while differing in characteristics are not mutually opposed,
may arise together without being separated, just like the four Great Elements

and smell, taste, touch, and colors such as blue, yellow etc.*°
According to the Sautrantika master, Srilata, however:

The Great Elements and the derived matter are mostly unseparated.
But there are also some which are separated, such as the light of the sun,
the moon, a lamp and a gem, as well as the fragrance, etc., that drifts apart

from the flowers.*!

8.2.4. Dependence of upadaya-riipa on the Great Elements

All ritpa-s, except for the non-informative matter, are the fruits of karmic
retribution. Although the so-called derived ripa-s are already existing
as ontological entities, their arising and functioning are dependent
(upadaya) on the Great Elements. In this sense, the latter are said to
be their cause: One set of the four Great Elements serves as the cause
of an atom (paramanu) of the derived ripa in a fivefold manner. The
MVS* explains the sense of this dependence:

Question: Is it in the sense of [having the mahdabhiita-s as] cause, or in the

sense of [having them as] conditions? ...
Answer: It should be said thus: it is in the sense of [having them as] cause.

Question: These [mahabhiita-s], with regard to the derived matter, do
not have [the functions of] any of the five causes [besides being efficient

cause], so then how are they the cause?
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Answer: Although[themeaning of]any ofthe five causes, i.e., homogeneous
cause, etc., is lacking, [the mahabhiita-s] are cause in five other senses:
i.e., (i) generating cause (janana-hetu), (ii) reliance cause (nisraya-hetu),
(iii) supportive cause (pratistha-hetu), (iv) maintaining cause (upastambha-

hetu), (v) development cause (upabrmhana-hetu).

The AKB,* explaining in the same manner, defines each of these five
causes: (1) because the derived riipa-s arise from them, like a child from
the parents; (i) because they are influenced by them, like a pupil under
a teacher; (iii) because they are supported by them; (iv) because they
are their cause of non-interruption; (v) because they are their cause of
development. Samghabhadra elaborates further:

Although [the derived matter] arises simultaneously [with the Great
Elements], the sense of causation is applicable here because it operates in
accompaniment with (anu-Vvrt) [—i.e., it arises and ceases every moment
together with — the Great Elements]; this is like the case of a sprout

producing its shadow, or a lamp illuminating light.**

[As a matter of fact,] although dharma-s are not non-existent since they
already exist in their nature, their efficacies are accomplished in necessary
dependence on the power of causes and conditions. For instance, it is not
that the derived matter has not been existent as entities, but their efficacies
are accomplished in necessary dependence on the Great Elements as

cause.®

The MVS enumerates various differences between the Great Elements
and the derived matter:

The Abhidharmika says: the Great Elements are invisible (anidarsana),

the derived matter visible (sanidarsana) or invisible.

The Great Elements are resistant (sapratigha), the derived matter resistant

or non-resistant.
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The Great Elements are with-outflow, the derived matter with-outflow or

outflow-free.

The Great Elements are non-defined, the derived matter are skillful,

unskillful, or non-defined.

The Great Elements pertain to the sense sphere (kamadhatu-pratisamyukta),
the derived matter pertains to the sense sphere, the fine-material sphere

does not pertain to any sphere (apratisamyukta).

The Great Elements are of the nature of being neither-trainee-nor-
non-trainee (naivasaiksanasaiksa), the derived matter is of the nature of

trainee, non-trainee or neither-trainee-nor-non-trainee.

The Great Elements are abandonable through cultivation (bhavanaheya),
the derived matter is abandonable through cultivation or not to be

abandoned (aheya).

The Great Elements are subsumed under the truths of satisfactoriness
and the origin. The derived matter is subsumed under the truths of

unsatisfactoriness, the origin and the path.

The Great Elements are without retribution (avipaka), the derived matter

is with-retribution (savipaka) or without vipaka.

The Great Elements are non-defiled (aklista), the derived matter is defiled
or non-defiled.

The Great Elements are not karma, the derived matter may or may not be
karma.

Thus, the characteristics of the Great Elements differ in innumerable ways

from those of the derived matter.*6
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8.3. ‘Atomic’ theory

Unlike the doctrine of the Great Elements, the Buddhist atomic theory
is not discernible in the sitra-s. It likely was taken over from outside
the Buddhist schools — probably from the Vaisesika. However,
no Buddhists — including the Sarvastivada Abhidharmikas — would
conceive of atoms as being eternally immutable or permanent. Certain
heretics (tirthakara) hold that the atoms, being eternal and immutable,
remain when the universe dissolves. In contrast, the Sarvastivadins
teach that when the universe is destroyed by the three great calamitics
— through fire, water and wind — not even one atom can remain.4’
Atoms are in fact momentary (see Vasumitra’s opinion below, § 8.3.5.2).
They are not permanent (nitya) on account of their coursing through
time. Only the asamskrta-dharma-s are permanent, being beyond space
and time. At least by the time of the MV'S, the Buddhist Abhidharmikas
had already articulated the theory to a large extent in their own way.
In addition, Buddhists — including the Abhidharmikas — do not admit
of any notion of quality inherent in a substance. The quality defines the
ontological status of a real. For the Abhidharmikas, a unique quality is
in fact the real existent itself.

The term that we have roughly rendered as ‘atom’ here corresponds to
paramannu. However, at the outside, it should be borne in mind that the
Vaibhasika notion of paramannu is not entirely the same as the notion
of atom in modern physics (see below).

The Vaibhasika concedes that an atom as the smallest unit of matter is
known through mental analysis. This is called the ‘conceptual atom’ ({&
KB, *prajiiapti-paramanu). It is from this perspective that one could
speak of paramanu as corresponding to the notion of ‘atom’. Nevertheless,
this does not mean that atoms exist only as concept. The conceptual is
always based on the ultimately real, and this ultimately real atom is
the intrinsic characteristic of matter (the visibles, etc.). While a single
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paramanu cannot be directly observed, a physical assemblage (F1%;
he ji) of them is known through direct perception (pratyaksa).*®

8.3.1. Descriptive definition of an ‘atom’
The MVS gives a descriptive definition of an ‘atom’ as follows:

An atom (paramanu) is the smallest rijpa. It cannot be cut, broken,
penetrated; it cannot be taken up, abandoned, ridden on, stepped on,
struck or dragged. It is neither long nor short, square nor round, regular
nor irregular, convex nor concave. It has no smaller parts; it cannot be
decomposed, cannot be seen, heard, smelled, touched. It is thus that the

paramanu is said to be the finest (sarva-sitksma) of all ripa-s.

Seven of these paramanu-s constitute an anu — the finest among all rizpa-s
perceivable by the eye and visual consciousness. [However,] this [anu]
can be seen by only three types of eyes: 1. the divya-caksus, 2. the eye
of a Universal Monarch (cakravartin), 3. the eye of a bodhisattva in his

last birth. Seven anu-s constitute a tamra-rajas. ... Seven tamra-rajas-s
constitute an ap-rajas ... Seven ap-rajas-s constitute a sasa-rajas; ...
Seven Sasa-rajas-s constitute a edaka-rajas ... Seven edaka-rajas-s

constitute a go-rajas ... Seven go-rajas-s constitute a vatayana-rajas ...

[in this way, the whole universe is composed].*®

This doctrine of the sevenfold incremental atomic agglomeration is
also found in the AKB and Ny.%° Samghabhadra defines the atom more
succinctly:

The finest part in a resistant matter which cannot be further divided is
called a paramanu. That is, this paramanu cannot be further divided into
many [parts] by means of another matter [or] the intellect (buddhi). This is
then said to be the ‘ultimately small’ among matter. As there can be no
further part, it is called the ‘ultimately small’. In the same way, a ksana

is the smallest [unit] of time; it cannot be further analyzed into half
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ksana-s. A multitude of such paramanu-s that are mutually combined and

necessarily inseparable is called a samghata-paramanu.®!

From Samghabhadra’s explanation above, we can therefore speak of
two types of paramanu-s: 1. paramdnu in the proper sense of the term
— the smallest conceivable building block of matter. This is also called
dravya-paramanu. 2. samghata-paramanu in the sense of a molecule
— the smallest unit of matter that can actually occur in the phenomenal
world. (See below, § 8.3.4). Samghabhadra further says:

The size of an atom can also be illustrated by examples. But it is not
explained because it is known only by the Buddha. However, in order to
define an aranya (‘forest dwelling’, ‘hermitage’), the [Sarvastivada] Vinaya

says only that an agglomeration of seven atoms is called an anu, etc. ...

8.3.2. Atoms of color and shape

Ripa, in the sense of visible objects, is twofold, namely, color
(varna) and shape (samsthana). Corresponding to these two, there
are individual atoms of colors (such as blue, etc.) and shapes (such as
long etc.) even though they are not directly perceivable by the eye and
visual consciousness. The Sarvastivada argues that if there were no
individual atoms of color and shape, an agglomeration of atoms would
not, for instance, become green or long.%* The Sautrantika, however,
accepts the reality of color atoms only. For them, the so-called shape
atoms are simply the color atoms arranged in various ways.

8.3.3. An aggregate of similar atoms as a real entity

Itis not only that the ordinary human eye does not perceive the individual
atoms which therefore individually cannot serve as the object of visual
perception, but also an individual atom cannot serve as the supporting

basis (asraya) for visual consciousness:
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The five consciousnesses, visual, etc., have an agglomeration [of atoms]
as their supporting basis and take an agglomeration [of atoms] as object.
They have the resistant (sapratigha) as their basis and take the resistant
as an object. They have a combination as their supporting basis and take
a combination as an object.>®

But does this mean that the ayatana-s are unreal, or that — as claimed
by the Sautrantika — direct perception is impossible? The Sarvastivada
answerstoboththese questions are adefinite “No.” Althoughanindividual
atom is too feeble to function as a visual faculty, an agglomeration of
atoms ofthe same kind will, in their collective and accumulative capacity,
function as such.> Likewise, as Samghabhadra argues, although in the
MVS the human eye is said to be unable to perceive an atom,® it does
not mean that an atom is invisible in its intrinsic nature. It simply means
that its visibility is virtually nil. An agglomeration of riipa atoms comes
to be directly perceivable.>® The point here is that an agglomeration
of atoms of the same type (T1£8) is also a real. This is in contrast to a
unification of atoms (H145) — or for that matter various other dharma-s
— of diverse species. Thus riipa as a visual object is real, i.c., truly
existent (dravyato’sti), whereas a combination of the five different
skandha-s, imagined to be a ‘person’, is unreal.

8.3.4. The minimum octad as a molecule that arises

It is apparently after the period of the MVS that the Sarvastivadins
articulated a doctrine that, in the physical order, a minimum of eight
substances (asta-dravyaka) — constituting the subtlest aggregate,
samghata-paramanu — are necessarily conascent in the sphere of
sensuality: the four Great Elements, plus form, smell, taste and touch.
This samghata-paramanu (‘atoms in aggregation’) may be compared to
the notion of a molecule, in contrast to dravya-paramanu, a single atom
as areal entity. But it is sufficiently clear that this ‘octad molecule’ does
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not really mean a molecule comprising eight atoms. It represents the
smallest unit of matter that can be cognized by us.

The octad molecule is the case of an agglomeration into the composition
of which sound and the sense faculty do not enter. Where sound is
produced, i.c., enters into the composition of the aggregate, one has
anonad molecule. Among the sense faculties, the kayendriya is
anonad comprising the basic eight, plus a paramanu of kayendriya.>
This doctrine was not articulated in the MVS, although in a passage
therein stating the possibility of the conascence of the four Great Elements
and smell, taste, touch and color (see above, § 8.2.3), one might see the
germ of the notion.

Vasubandhu expresses this requirement in the following line:
kame ‘stadravyako ‘Sabdah paramanur anindriyah /8

(“In Kamadhatu, a paramanu which is without sound and sense faculty,
consists of eight substances.”)

In the prose, he explains that what is called paramanu (in the singular)
in the stanza is the subtlest aggregate of matter that could be cognized
(sarvasitksmo hi rilpa-samghatah paramanur ity ucyate / yato nanyataro
vijiiayeta /). That is, paramanu here does not refer to an individual atom,
dravya-paramanu, but to a samghdta-paramanu.”® Samghabhadra’s

explanation is similar:

Among the resistant matter, the ultimately final part which cannot be
subject to further division is called a paramanu. ... Such paramanu-s,*
when mutually combined and necessarily unseparated, are said to be
a samghata-paramanu. This, in the sense sphere, where sound and sense

faculty are absent, arises as constituted of eight substances.5!

Yasomitra also explains that a dravya-paramanu is the dravya that is the
smallest unit of rizpa.®? This would mean that the smallest unit of matter
that can actually arise in the empirical world consists of eight dravya-s
— eight dravya-paramanu-s of which four are the Great Elements.
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In accordance with the notion that an aggregate of real substances of the
same species is also a real (§ 8.3.3), such a samghdata-paramanu is also
a real existent in the absolute sense (paramartha-sar).%

The author of the ADV is critical of Vasubandhu’s interpretation of
the word paramanu in the stanza. According to him, paramanu here
actually designates the subtlest ultimate division of a material aggregate
in phenomenal existence, i.e., the dravya-paramanu. “This, however,
is inseparable from seven substances — this is the eighth [substance]
arising unseparated from the four Great Elements and three kinds of
derived matter, or from three [Great] Elements and four kinds of derived
matter.”%* One would wish that the author of the ADV could be more
elaborative in his explanation. But this explanation seems to mean that
an ‘atom’ that can occur in the phenomenal world comprises at least
eight substances. Such a notion of paramanu, then is quite different
from the notion of atom in modern physics, and is more appropriately
described as a kind of ‘molecule’.

However, as criticized by their opponents, the Vaibhasikas’ use of
the term dravya here is ambiguous: Does it refer to an absolute real
as an individual entity in itself, possessing an intrinsic characteristic,
or as dyatana-s (i.e., ripa as ripdyatana, etc.) each possessing
a distinctive common characteristic applicable to the type as a whole
(e.g., all visibles are riipa-s as a type — an ayatana)? The Vaibhasika
answer is that the term is used in both senses: the four Great Elements as
four dravya-s in the sense of individual entities; the four derived matter
as four categories of ayatana-s.

The Vaibhasika notion of paramanu, as explained by the author the ADV,
shows that paramanu-s are certainly not created identically. The nature
of a paraméanu will depend on the matter of which it is composed:
an eye paramanu has the quality of eye; a paramanu of a visible has
the quality of a visible; etc. Such a doctrine, in fact, seems to be quite in
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tune with the doctrine in the MVS concerning the relationship between
a paramanu and the Great Elements. A question is posed as to whether
from one set of four Great Elements is derived a single paramdanu
of derived matter, or numerous derived matter. The compilers of the
MVS comment that from a single set of Great Elements, only a single
paramanu of derived matter can be derived.®® From this perspective, the
doctrine that the smallest unit of matter occurring in nature comprises at
least eight substances can be construed to mean that a paramanu comes
into existence in the sense sphere when these eight material qualities
come to be agglomerated.

8.3.5. Problems connected with the notion of atom

This divergence of interpretations concerning the term asta-dravyaka
betraysaproblemthathad arisen fromthe way in which the Abhidharmikas
attempted, rather unsuccessfully it would seem, to synthesize two
doctrines pertaining to matter — that of the mahabhiita-s which had an
ancient root in the sitra-pitaka, and that of atoms coming subsequently
from outside the Buddhist tradition. It would seem that at first the four
mahabhiita-s were conceived of as being material qualities — Earth
Element is solidity, etc. They are real entities qua material qualities. But
when the atomic theory was introduced into the abhidharma system, the
notion that matter is constituted of atoms and that mahabhiita-s exist
as atoms came to be developed. This lead to a contradiction that seems
to have been quietly left unsettled: On the one hand, the atomic theory
requires thatatoms are grouped as septuplets from which matteris derived.
The smallest molecule, an anu, or samghata-paramanu, consisting of
just seven paramanu-s, is the smallest unit of matter that is perceivable
— and even then not by an ordinary human being (see above, § 8.3.1).
On the other hand, a new doctrine was then articulated that a molecule
that can arise in the empirical world consists of a minimum of eight
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substances. Taking both doctrines into consideration, one commentarial
opinion, in fact, arrives at 1,379 as the number of atoms that constitute
a molecule of a visible!®® The contradiction, however, would not have
necessarily arisen if the mahabhiita-s were conceived of as dravya-s in

the sense of real material qualities — real forces — rather than atoms.

Apart from this, the very notion of an atom being the ultimately
indivisible, impenetrable unit of matter devoid of extension gives
rise to conceptual difficulties. The following are among some of the

controversies.

8.3.5.1. The definition by ripana

The defining characteristics of rijpa do not exist in all dharma-s
classified by the Sarvastivada as ripa. The MV'S:%7

Question: If'to have the characteristic of riipana is to have the characteristic
of pratighata (%2 15E),%8 then the past and future [dharma-s], the atoms and
avijiiapti ought not to have the characteristic of rijpa since they have no
riipand. And if they do not have the characteristic of ripa, they ought not

to be riipa in their intrinsic nature.

Answer: They are also rilpa-s since they acquire the characteristic of
rilpana: although a past rijpa is at the present moment without resistance, it
has had resistance; although a future #iipa is at the present moment without
resistance, it will have resistance; although each individual atom is without
resistance, an aggregate of them has resistance; although an avijiiapti is
without resistance, its supporting basis (dsraya) — namely the four Great

Elements — has resistance.
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8.3.5.2. Are there intervening spaces between the atoms or do they
touch one another?®

If two atoms touch one another, they do so either at a point of contact
or in their totality. In either case, there is a problem: The former implies
that an atom has parts or extension. The latter would result in two or
more atoms coalescing into a single unit — in fact, the whole physical
universe, in this case, ought to be the size of a single atom. On the
other hand, if they do not touch one another at all, an agglomeration
of atoms would fall into pieces when struck. Besides, how does one
explain the possibility of sound being produced when two riipa-s strike
against each other?

The Vaibhasika position is that atoms do not touch. It is solely by the
force of the Wind Element that atoms are held together. The production
of sound, in fact, is possible precisely because atoms do not touch —
for otherwise they would merge with the hand, etc., that strikes, and,
there being no space in between, how can sound be produced?

Vasumitra explains that atoms cannot touch one another because they
are momentary — the possibility of touch would imply that an atom can

endure for more than one moment.”°

Bhadanta Dharmatrata explains that atoms are metaphorically said
to touch one another when they are juxtaposed without an interval
(nirantara).

Vasubandhu approves of this explanation, for if there should be any
interval between atoms, what prevents other atoms from getting into it?
This would then contradict the notion that atoms are impenetrable.”!

Samghabhadra’ also approves of Dharmatrata’s explanation. But this
word, nir-antara, he says, cannot mean literally that there is absolutely
no interval between two atoms, for in that case how are they not in touch?
“The prefix nis signifies ‘certitude’: there certainly is an interval; just as
nirdahati means ‘it certainly burns’. Or, nis signifies ‘absence’: therein
exists nothing of the size of an atom that intervenes. When atoms of
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the Great Elements which are nir-antara in this way arise close to one
another, one says that they touch metaphorically.”

The Vaibhasika position is a logical consequence of the doctrine that
an atom has no spatial extension, and yet is aggregated with six other
atoms in the six directions (see above § 8.3.1) — north, east, south,
west, above and below — with the given atom at the centre. This may
imply that an atom has at least six sides — a point seized upon by the
Vijfianavadins in their refutation of the Abhidharmika notion of atom.”
To avoid this fallacy, atoms must be thought of as being aggregated in
such a way that in between the atoms there must be gaps which are less
than the size of a single atom.

In the MVS, there is a similar consideration as to whether there are gaps
in an aggregate of the Great Elements. In either case, there is a fallacy:
If there are gaps, how can the Great Elements be unseparated? If there
are no gaps, why do they not coalesce into a unity? Two opinions are
recorded: 1. There are gaps occupied by the space element (akasa-dhatu).
Nevertheless, the four Elements are said to be unseparated because
“the space elements can conceal themselves so that the substances are
seen to be unseparated”. 2. The Great Elements are juxtaposed without
any intervening gaps. Nevertheless, they do not coalesce into one,
“in the same manner that among the skandha, ayatana, dhatu, and the
three periods of time, in spite of there being no gap in between, they [in
each case] do not coalesce into one. Moreover, the Great Elements, etc.,
are each distinct in their intrinsic nature and functions, hence they do
not coalesce into one.”” The absence of comment by the compilers
of the MVS here suggests that the earlier Sarvastivadins were as yet
undecided on this issue.
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NOTES

1 MVS, 383a. The second siitra passage is also quoted in AKB, 13: yad kimcid ripam
atitanagata-pratyutpannam adhyatmikam bahyam va audarikam va siksmam va
hinam va pranitam va yad va diire yad va antike tat sarvam aikadhyam abhisamksipya
ripa-skandha iti samkhyam gacchati /

2C£. T2, 11b.

3 AKB, 9: ripyate riipyata iti bhiksavas tasmad ripopadanaskandha ity ucyate | kena

riipyate | panisparsenapi sprsto rupyate /|

4T 2, loc. cit.

3 Cf. S, iii, 86.

¢ Cf. T no. 198, 4, 175c¢; Suttanipata, IV, Atthakavagga 1.2.

" AKB, 9.

8 Vy, 34.

° See Entrance, 178, n. 285, n. 286.

10Ny, 337b.

" AKB, loc. cit.

12Vy, 34: svadese parasyotpatti-pratibandhah /

13 MVS, 389¢-390a.

4 Ny, 346b.

15 Cf. AKB, 19: sa hi $akyate nidarsayitum idam ihamutra iti |
16 Ny, 348a.

7Ny, 348a.

8 Cf. AKB, 19: yasmin yasya karitram sa tasya visayah | yac cittacaittair grhyate tad

alambanam / Xuan Zang translates kdritra here as gong neng (M1HE), efficacy, which is

also the rendering in Ny in this context.
¥ AKB, 19 £; Ny, 348a-b.

2 Vy, 51: idam ihamutreti desa-nidarsana-ripanat /

269



SARVASTIVADA ABHIDHARMA

2! Ny, 540a
2 AKB, 46: duhkhendriyam nasty asrayasyacchatvad... /

3 Cf. AKB, 5 £, 33: na canyo 'nyam avrnvanti sphatikavad acchatvat / This statement
occurs in the description of atoms of the visual faculty. MVS (63a) has a similar
description: “Because they are transparent/clear in nature, they do not mutually obstruct
one another. That is to say, for such type of derived clear matter, even when a large
number of them are accumulated together, there is no mutual obstruction. It is like the
water in an autumn pond; on account of its clarity, even a needle that is dropped it into

can be visible.”

% MVS, 389¢.

3 MVS, 661c.

% MVS, 661c—662a
7 MVS, 661c¢, 662b.

28 For Srilata’s denial of the derived tangibles and Samghabhadra’s refutation, see
Ny, 352¢ ff.

2 MVS, 663a

30 Cf. Ny, 336b: “... There are only four Great Elements, no more, no less. The
Vaibhasika says thus: If less [than four], there will be inaptitude; if more [than four], it
will serve no purpose. Thus, there are only four, like the legs of a couch.” The MVS,

663a records the same explanation, attributed to ‘certain masters’.
31 See Entrance, 169 f., n. 241.
% MVS, 388b; cf. infra § 16.5.1.

* However, the Bhadanta also seems to have denied the reality of unconditioned Gkasa
(MVS, 949¢). The Bhadanta in the MV is often regarded by scholars to refer to Bhadanta
Dharmatrata, (e.g., Yin Shun in Study, 245 ff.). However, it has also been pointed out
that where Xuan Zang’s version of the MVS gives ‘Bhadanta’, the earlier translation
(T no. 1546) gives ‘Venerable ‘Bhadanta’ (B Z48FE) or “Venerable Buddhadeva’
(EH et gx BEFEIREEL). Moreover, we now also know that where the AKB
(13) has simply ‘Bhadanta’, Xuan Zang in the AKB(C) inserts ‘Dharmatrata’ (JE3).
Yasomitra in that context objects to Bhagavadvisesa’s identification of Bhadanta with
Dharmatrata and asserts that in the MV, the one referred to simply as ‘the Bhadanta’
is a different master inclined toward the philosophy of the Sautrantika (sautrantika-

darsandvalambin), whereas the one explicitly named as ‘Dharmatrata’ is a Sarvastivada
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master (Vy, 44). Hence, there still seems to be much confusion yet to be cleared up in
the identification of ‘the Bhadanta’ in the MVS.

31 MVS, 662b—c. See also Ny, 336a.
33 MVS, 663a.

3 Ny, 335c¢.

3 MVS, 665a.

3 Ny, 355b.

¥ MVS, 682¢-683a.

“ MVS, 683b.

4Ny, 373a.

2 MVS, 663a.

# AKB, 102 f.

4Ny, 452a.

4 Ny, 440a.

% MVS, 665a.

47 AKB, 189; also ¢f. MVS, 691a-b.
4 Ny, 522a.

9 MVS, 702a-b.

%0 AKB, 176: rispasydpaciyamanasya paryantah paramanuh / ... etat paramanvadikam
saptagunottaram veditavyam / sapta paramanavo ‘nuh/ saptanavo loharajah / tani

saptabrajas tani sapta... / Also, Ny, 521c.

51 Ny, 383c; SPrS, 799a.

2 MVS, 64a-b.

$*MVS, 63c.

5 Cf. a similar argument by Vasubandhu for the reality of the @yatana in the AKB.
$SMVS, 702a.

¢ Also cf. AKB, 189: paramanvatindriye ‘pi samastanam pratyaksatvam.

STAKB, 52 f.

8 AKB, 52.
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% Vy, 123: sarva-sitksmo ripa-samghdtah paramanur iti samghata-paramanur na
dravya-paramaniih / yatra hi purvapara-bhago nasti / tat sarva-riapapacitam dravyam

dravya-paramanur itisyate / tasmad visinasti ‘samghatah paramanur’ iti /
6 Ny has ## here which could correspond to anu rather than paramanu.

1 Ny, 383c.

2 Vy, 123.

% Contra Kato, 156.

% ADV, 65: sarvasiksmah khalu ripasamskaropadanasamcaya-bhedaparyantah
paramanur iti prajiiapyate / sa tu saptadravyavinirbhagi/ caturbhir bhiitais tribhis
copadayaripais tribhir va bhiitais caturbhis copadayarupair avinirbhagavarty asav

astama iti /

65 MVS, 663c. See also Kimura, T, RN ZEE 24, Vol. V (Tokyo, 1968), 213 ff.
% See AKB(F), vol. 1, 148 f., note 1.

" MVS, 389c-390a.

6 Xuan Zang sometimes uses this same rendering for riipana.

® MVS, 683c; AKB, 32 f; Ny, 372a ff.

" MVS, 683c-684a.

" AKB, 33.

2 Ny, 373b.

" Vims, 7.

“MVS, 683c—684a.
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9. The Categories of Thought
and Thought-concomitants (citfa-caitta)

9.1.  Definitions of citta, manas and vijiiana
9.2.  Thought-concomitants (caitta/caitasika)
9.3.  Development of the theory of caitasika
9.3.1.  Reference to cetasika/caitasika in the nikaya/agama
9.3.2.  Development in the early abhidharma texts
9.3.3. Further development in the later abhidharma texts
9.3.4. Classic list in the AKB
9.34.1. Ten mahabhumika-dharma-s
9.3.4.2. Indeterminate caitta-s
9.4. Sarvastivada doctrine of conjunction (samprayoga)
9.5.  Darstantika and Sautrantika Doctrine of successive arising
9.6.  Difference in functionality between citfa and caitta-s
9.7.  Difference between the first five and the sixth consciousnesses

9.8.  Original nature of thought

9.1. Definitions of cifta, manas and vijiiana

Abhidharma Buddhism is sometimes considered as a form of depth
psychology on account of its uniquely detailed analysis of the nature
and function of the mind. This is in keeping with the emphasis of the
supremacy of the mind in the Buddha’s teachings — bondage in and

liberation from samsara are all fundamentally on account of our mind.

In contrast to Yogacara idealism, Abhidharma Buddhism, as much
as early Buddhism,! refers to the same mental reality by the three
synonymous terms citta, manas and vijiana.> However, whereas the
Buddha explicitly stated that the mind or consciousness is no more than
an empirical or functional reality that results from an assemblage of
conditions,’ the Sarvastivada Abhidharmikas held that it is a real entity
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(sad-dravya). These three terms are distinguished only in terms of the
different functional aspects of the mind that they represent: The mind
is termed citta because it accumulates, manas because it thinks, vijiiana
because it cognizes. The AKB?® records another distinction: citta
because it is accumulated with the pure and impure elements; manas
because it functions as the supporting basis.(tadevasrayabhiita—i.e., of
the citta that succeeds it); vijiana because it is supported (asritabhiita
— i.e., by manas for its arising). This amounts to saying that the citta

that arises at the present moment is vijiiana.
The MVS® discusses the various distinctions:

Question: What is the difference between the three — citta, manas, vijiiana

— mentioned in the sitra?

[Answer:] There is the explanation that there is no difference — citta is
none other than manas, manas is none other than vijiana, for, although the

three words are different, there is no difference in meaning ...

There is also the explanation that the three ... are also differentiated: that

is, the names themselves are different ...

Furthermore, there is a difference with respect to time (adhvan): what is
past is called manas; what is future is called citta; what is preéent is called

vijiana.

Furthermore, there is a difference with respect to designation (prajriapti):
citta is designated among the dhdatu-s; manas, among the dyatana-s;

vijidna among the skandha-s.

Furthermore, there is a difference in terms of signification (artha): citta
signifies ‘clan’ (gotra); manas, ‘gateway of arising’ (aya-dvara), vijiiana,

‘agglomeration’.
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Furthermore, there is a difference in terms of activity (kriya): that of citta is
far-going (diiragama) ...; manas, fore-running (piirvangama) ...; vijiiana,

birth-relinking (samdhana/pratisamdhi) ...”

Further, the activity of citta is being variegated (citra) ...; manas, going

towards (¥i8B; gari (?)) ...; vijiiana, cognition (vi-VjAd) ...

Furthermore, the activity of citta is increasing or nourishing (W F;

samcitatva), manas, thinking; vijigna, cognizing.®

According to Venerable Par§va: the activity of citfa is increasing and
severing; manas, thinking and contemplating, vijiiana, distinguishing and
comprehending. Herein, it is to be understood that what increases is the
with-outflow ciftta, what severs is the outflow-free citta; what thinks is
the with-outflow manas, what contemplates is the outflow-free manas;
what distinguishes is the with-outflow vijfiana, what comprehends is the

outflow-free vijiiana.

9.2. Thought-concomitants (caitta/caitasika)

Citta can never arise by itself. It is always conascent with certain
mental factors or concomitants known as caitta-s or caitasika-s each
of which is a distinct real entity making a unique contribution to the
perceptual process. What this means in simple terms is that a thought
that arises is always one with a specific content and nature, one of doubt
which is unskillful, etc., characterized by the caitta-s. The essential
substance that remains if we abstract the particularized content is the
citta. Likewise, these caitta-s — called the conjoined conditionings
(citta-samprayukta-samskarah) — are also always conascent with the
citta and some other caitta-s. Accordingly, citta and caitta-s are in
a reciprocal causal relationship — they are mutually conjoined causes
(samprayuktaka-hetu), an exemplification of the co-existent cause
(sahabhii-hetu).
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9.3. Development of the theory of caitasika
9.3.1. Reference to cetasika/caitasika in the nikaya/agama

In the sitra-pitaka, the term caitasika (Pali: cetasika) occurs simply
as an adjective: ‘mental’, ‘pertaining to the mind’. This is used in
contrast to kayika which means ‘bodily’ or ‘physical’.? There is
therefore no indication of the abhidharmic theory of caitasika in
siitra-s. The earliest occurrence of the term citta-cetasika is to be
found in Patisambhidamagga,'® a text which, although included in the
Khuddaka-nikaya, is well known for its abhidhammic affiliation both in
respect of style and content. In the Milindapariha,'' a work around the
latter part of the 2° century B.C.E. (included by the Burmese tradition in
the Khuddaka-nikaya), Nagasena explains nama — as opposed to ripa
— as the citta-cetasika dhammd. Nevertheless, the Pali Anupada-sutta
(no correspondence in the Chinese dgama) enumerates — in the
context of the meditative experience — the following dhamma-s which
most likely serve as a source for the later Abhidharmic category of
cetasika/caitasika: vitakka, vicara, piti, sukha, cittekaggata, phassa,
vedana, safifid, cetana, chanda, adhimokkha, viriya, sati, upekkha and

manasikara.

There is, however, an occurrence in the Citta-samyutta'? in which
the term is used to refer to ‘mental conditionings’ (citta-samkhara):
Bhikkhu Kamabhii explains to the houscholder Citta that safifia and
vedand are cetasika-s and bound up with citta (citta-patibaddha) which
could suggest that the two dhamma-s are in some sense distinct from
citta, although not necessarily having the same technical connotation as
in the abhidhamma/abhidharma terminology. It is worth of note that the
corresponding Chinese version'® here likewise speaks of samjfia and
cetand as mental conditionings; they are “caitasika-s, based on citta,
connected with citta” (FEEUZ DEIE, KD, JBHL). Exactly the
same description in the form of Dhammadinna’s explanation to Visakha
is also found in the Cula-vedalla-sutta."**
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9.3.2. Development in the early abhidharma texts

At the outset, it must be borne in mind that certain developed features
— in this case pertaining to caitasika — found in the extant versions
(in Xuan Zang’s translation) of an earlier text could well be a later
interpolation or modification on the basis of a text or texts post-dating
it. In the decidedly earlier canonical abhidharma texts — DSS, SgPS,
PjS — where caitasika is clearly referred to as mental factors, their
enumeration is characterized by a lack of systematization. Thus, in the
DSS'5 a large number of caitta-s are simply enumerated together as
“dharma-s” — apparently without any taxonomical consideration — to
be abandoned completely (atyantam prahatavya):

At one time, the Bhagavat was staying at the Anathapindada arama, in
Jetavana in Sravasti. At that time, the Bhagavat told the bhiksu-s: ‘If you
could completely abandon one dharma, 1 assure you that you would
acquire non-return (anagamitva). One dharma — that is raga — whoever
can abandon it completely, I assure you that he would definitely acquire
anagamitva. Likewise: dvesa, moha, krodha, upandha, mraksa, pradasa,
irsya, matsaryva, maya, sathva, ahrikya, anapatrapya, mana, atimana,
mandtimana, asmimana, abhimdana, unmdna, mithyamana, mada,

= b
pramada, ...

Then follows the commentarial explanation on each of the items:
“What is raga? It is the rdga, samraga with regard to the sensual
object...” In terms of the later systematization in Vasubandhu’s
Paricaskandhaprakarana,'® raga, dvesa/pratigha, moha/avidya and
mana would come under the category klesah, and the underlined items
under upaklesah.

In the Paficavastuka of Vasumitra’s PrS,!” while there is as yet no
explicit classification, the manner in which the items are specifically
enumerated under caitasika-dharma-s suggests an implicit taxonomical

consideration influenced by the siitra-s (in the order as in the text):
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vedand, samjiia, cetand, sparsa, manaskara, chanda, adhimoksa, smrti,

samadhi, prajaa,

Sraddha, virya,

vitarka, vicara;

apramada, pramada;

the kusala-miila-s, the akusala-miila-s, the avyakrta-miila-s;

all the samyojana-s, bandhana-s, anusaya-s, upaklesa-s, paryavasthana-s;

all that are jiana-s, all that are drsti-s, all that are abhisamaya-s,

and the other dharma-s of this kind conjoined with citta.

This enumeration represents the early stage of the development of the

theory of caitasika in which no explicit grouping was done. However,
as noted by Yin Shun:'®

(i)

(i)

(ii1)

(iv)

The first ten items later came to be classified as the ten
mahabhiimika-s. These were already enumerated as a group
exemplifying the samprayuktaka-hetu in the JPS."?

Sraddha and virya follow smrti, samadhi and prajiia as the
paricendriya-s mentioned in the sitra, and vitarka and vicara
are among the important dhyana-anga-s — all being caitta-s
discussed in the ancient doctrine of spiritual praxis.

The rest are enumerated as contrast between the kusala and the

akusala caitta-s.

The klesa-s to be abandoned are summarized as samyojana-s,
etc., mentioned in the sitra; the prajiia-s to be cultivated are

summarized as “all that are jiana-s...”.

9.3.3. Further development in the later abhidharma texts

It was probably in the Dhatukaya-s$astra that the caitta-s were explicitly
classified —for the first time — into eight classes totaling 55 dharma-s.?°
This text is closely related to the Saptavastuka which could have been
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a version of it that later came to be incorporated into the PrS.2! The
Saptavastuka gives the same classification, with the addition of ten
more items grouped under kusala-mahabhiimika-s. Yin Shun believes
that this new class was taken over from the MVS.22 In the MV'S we see

the development into seven classes totaling 58 dharma-s as follows:

L mahabhumika 10
II.  klesa-mahdabhiimika 10
Il.  paritta-klesa-bhiimika 10
IV.  kuSala-mahabhimika 10

V.  akusala-mahdabhiimika
V1. nivrtavyakrta-mahdabhumika 3
VIL. anivrtavyakrta-mahabhiumika 10

But there are some repetitions. Thus, avidya is enumerated in 11, IV
and V; avidya, stydna and auddhatya in IV and V; all the ten in I are
repeated in VII. The compilers of the MV'S explain that the repetitions
are intentional — for the sake of emphasis. Thus, whereas “dhrikya
and anapatrdpya are acquired only in all the akusala-citta, hence called
akusala-mahabhiimika-dharma-s; styana and auddhatya, subsumed
under klesa and paryavasthana, are conjoined with all akusala-citta-s
and, at the same time, strongly obstruct Samatha and vipasyana; hence
they are repeated under the akuSala-bhiimika. [Likewise,] avidya,
subsumed as one of the anusaya-s, is conjoined with all akusala-citta-s;
hence it is repeated in the akusala-bhiimika.” If we omit these repetitions,
the total comes to 43.

The MVS$? explains each class as follows:

L The universal dharma-s (mahabhiimika): dharma-s which
exist in all types of citta — whether klista or aklista; sasrava
or anasrava; kusala, akusala or avyakrta; bound to the three
spheres of existence or not bound to any sphere; pertaining to
the trainee (Saiksa), to the non-trainee (asaiksa) or to neither;
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abandonable by insight (darsana-heya), by cultivation
(bhavand-heya) or not to be abandoned (aheya); in the
mind-ground (mano-bhiimi) or in the first five groups of

consciousness.

The universal dharma-s of defilement (klesa-mahabhumika):
dharma-s which exist in all defiled citta-s — whether akusala
or avyakrta; bound to any sphere of existence; abandonable
by insight or cultivation; in the mind-ground or the first five
groups of consciousness.

The defilements of restricted scope (paritta-klesa-bhumika):
dharma-s which exist only in a small number of defiled
citta-s, are abandonable by cultivation and exist in only
the mind-ground; “when one arises there is necessarily not
a second one, being mutually opposed”.

The universal skillful dharma-s (kusala-mahabhumika):

dharma-s which exist in all kusala-citta-s.

The universal unskillful dharma-s (akusala-mahabhiimika):

dharma-s which exist in all akusala-citta-s.

The universal veiled-non-defined dharma-s (nivrta-
avyakrta-mahabhiumika): dharma-s which exist in all nivrta-
avyakrta-citta-s — citta conjoined with the satkayadrsti
and antagrahadrsti pertaining to the kamavacara; citta
conjoined with all the defilements pertaining to the ripa-
or ariipya-dhatu; all nivrta-avyakrta-citta-s existing in the
mind-ground or the first five groups of consciousness.

The universal non-veiled-non-defined dharma-s (anivrta-
avyakrta-mahabhiimika): dharma-s which exist in all
anivrta-avyakrta-citta-s — whether bound to kama-, ripa-

or arupya-dhatu; in the mind-ground or the first five groups
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of consciousness; whether retribution-born (vipakaja),
pertaining to deportment (airyapathika), pertaining to arts and
crafts (Sailpa-sthanika) or supernormal power (lit. ‘fruit of
higher knowledge’, abhijiia-phala = nairmanika). (For these
four types of dharma, see also § 2.4.3.2.3)

9.3.4. Classic list in the AKB

The AKB enumerates a total of 46 caitta-s differentiated into six classes
in the Sarvastivada system:

1.  mahabhiimika dharmah 10
II. kusala-mahabhumika dharmah 10
III. klesa-mahabhuimika dharmah 6
IV. akusala-mahdabhimika dharmah 2
V. paritta-klesa-bhiimika dharma 10
V1. aniyatda dharmah (indeterminate dharma-s) 8

(See chart in § 2.4.2 for the items listed under each class).

This classification represents more or less the classic one adhered to by the
Sarvastivadins,althoughslightvariantsaretobenoted. Thus, the post AKB
Avatara, apparently inheriting the tradition of the PrS, enumerates
the caitta-s under vedana, samjia and citta-samprayukta-samskara,

in conformity with the five-skandha taxonomy.?*

Below, we will discuss only the mahabhiimika-dharma-s on account
of their importance as universals and comment on the aniyata-s on
account of their ambiguous nature. Among the former, prajia will be
treated at considerable length as it is of fundamental importance for the
abhidharma system. The definitions of the caitta-s given in the Avatara
are more or less identical with those given in the ADV whose author is
an avowed Vaibhasika, and the reader is referred to this work for the
rest of the caitta-s.?°
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9.3.4.1. Ten mahabhimika-dharma-s°

The word bhiimi is explained as “the sphere of movement” (gati-
visaya). The sphere of movement of a dharma is the bhiimi to which it
belongs (yo hi yasya gati-visayah sa tasya bhumir ity ucyate). The ten
caitta-s to be enumerated below are called “great bhiimi” dharma-s
because they are always conascent with any citta. That is, they always
exist in every moment of thought. They are the distinct forces which
together make possible the operation of consciousness. However,
within the early Sarvastivada lineage itself, the acceptance of the
doctrine of the mahabhiimika-s is far from being unanimous. In the time
of Samghabhadra, the Sautrantika leader Srilata asserts that there are
only three mahabhimikadharma-s — vedana, samjiia and cetand. (See
below, § 9.5).

9.3.4.1.1. Sensation (vedand) is that force which contributes to the mental
ability of sensation or feeling. It is the threefold experience (anubhava)
of pleasurable, unpleasurable and neutral feelings produced by different
psycho-physical states (kdyacitta-avasthavisesa) born of the coming
together of an object (which is, respectively, desirable, undesirable or
neutral), the sense faculty and the corresponding consciousness. It is
that which causes the consciousness of an unenlightened being to be
always tainted with craving.?’

9.3.4.1.2. Volition (cetana) — That which causes the mind to be
karmically creative (citta-abhisamskara). It is the mental karma.
The Avatara®® describes it thus: “It moves forth (pra-Vsyand) the
thought.” Samghabhadra’s definition® runs: “cetana is that which
causes citta to do kusala, akusala and avyakrta [karma], resulting in
good, bad and neutral [vipaka]. On account of the existence of cetana,
the citta has the activity of moving forth with regard to the object. It is
like a magnet, owing to the force of which iron can move forth.”
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9.3.4.1.3. Ideation (samjiia)

This contributes to the mental ability to form definite ideas or concepts.
It is that which grasps the marks — ‘male’, ‘female’, etc. — of an object
(visaya-nimittodgraha). Samghabhadra® defines it thus: “That which
causes the determination and grasping of the diverse forms (nimitta) of
male, female, etc., is named ideation.” The definition in the Avatara®!
says: “With regard to riipa such as blue, yellow, ..., dharma-s such
as males and females, etc. — it comprehends them, [in each case,] by
conceptually combining together (eka-Vjid) their appearances (nimitta),
names (nama) and signification (artha). It is the cause of reasoning

(vitarka) and investigation (vicara).”*?

9.3.4.1.4. Predilection (chanda)

This is the desire for action (kartu-kamatd). The Avatara® says:
“It accords with vigor (virya), [arising from the thought]: ‘I will make

such and such an undertaking.’”3*

Thus, predilection or desire in this
general sense is indispensable for the undertaking of any action — skillful
or unskillful. The desire for the acquisition of skillful dharma-s, called
kuSala-dharma-cchanda, is encouraged in the spiritual practitioners and
is specifically distinguished from desire in the bad sense of greed (raga)

or craving (trsnd).>®
9.3.4.1.5. Contact (sparsa)

This is the contact born of the coming together of the sense faculty,
the object and the consciousness (indriya-visaya-vijiana-sannipataja
sprstih); it is also by virtue of this dharma that the three are in contact.

“It has the characteristic of enlivening the caitasika-dharma-s.”®

The early Sarvastivadin Darstantikas deny the reality of contact,
citing the siitra passage which speaks of the coming together of the
three — the visual faculty, the visible and the visual consciousness —
as contact. So also the Sautrantika Srilata.>” The MVS compilers argue
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that contact is not the mere meeting of these three. They in fact serve as
the conditions for the arising of a real entity called contact. Without the
operation of this real force, the fact of contact among the three would
be impossible.*®

9.3.4.1.6. Understanding (prajiia)

This, defined as the investigation of dharma-s (dharma-pravicaya),
is one of the most important caitta-s. For the Abhidharmikas, “apart
from dharma-pravicaya (= prajiid), there is no proper means for the
appeasement of defilements on account of which the world wanders in
the ocean of existence”.? In its pure form, it is abhidharma per se.*
The specific understanding that operates in the discernment of the four
noble truths in the course of spiritual progress is called discriminative
deliberation (/consideration) (pratisamkhya).*' It is through this that
absolute cessation of a defilement, and finally nirvana (= pratisamkhya-
nirodha), is acquired. In other words, when fully perfected, prajiia is
the perfect wisdom of a Buddha. However, in its general functioning,
it may be pure or impure, right or erroneous. Thus, all views, both right
or false, are prajiia in their essential nature. Likewise, asamprajanya®
and aklista-ajiiana (§ 10.4)*® are also prajiia. Prajiia is in fact the sine
qua non for the element of understanding in any perceptual process.
Samghabhadra explains that, among the various caitta-s conjoined with
a citta, it is prajia alone that has the function of being aware.*! It plays
a predominant role in powering the mental capacity of conceptual
discrimination. The definition in the Avatara® is typically abhidharmic
in emphasis:

Understanding is the investigation (pravicaya) of dharma-s. It is the
examination (upalaksana), as the case may be, of the following eight kinds
of dharma-s: inclusion (samgraha), conjunction (samprayoga), endowment

(samanvagama), causes (hetu), conditions (pratyaya), fruitions (phala),
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specific-characteristic (sva-laksana), common-characteristic (samanya-

laksana).*®

9.3.4.1.7. Mindfulness (smrti)

This enables the mind to remember clearly the object
(cittasyarthabhilapana), to be mindful of what has been done, what is
being done and what will be done.*” The operation of this caitta becomes
particularly important in the practice of meditation. Like prajia, it too
plays an important role in the functioning of conceptual discrimination
(see infra, § 11).

9.3.4.1.8. Mental application (manaskara)

This alerts (@-Vbhuj) the citta and directs it toward the object (@varjayati).
The Avatara says: “It is also the holding in mind (samanvahara) of
an object which has earlier been experienced (pirvanubhiita).”*®

There are said to be three types of manaskara:

(1) svalaksana-manaskara — such as the reflection that riipa is
characterized by the susceptibility of change and obstruction;

vedand is characterized by experience; etc.;

(2) samanyalaksana-manaskara — such as the sixteen modes of
activities (akara) in the process of satyabhisamaya (see § 11,
§16.2.2.1);

(3) adhimoksa-manaskara — such as the meditational practices of
the contemplation on the impure and mindfulness of breathing,

etc.

According to the opinion of the MVS compilers, an drya-marga
(i.e., a spiritual attainment), may occur immediately after any of these
three types of manaskara, and, conversely, any of these three may occur

immediately after an arya-marga.*®
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9.3.4.1.9. Determination (adhimoksa/adhimukti)

This enables the mind to be determined and inclined toward
an ascertained object (niscite visaye). The Avatara® defines thus: “It is
the affirmation (avadharana) with regard to an object, i.e., it enables
one to be free from diffidence with regard to an object being perceived
(cittasya visayapatisamkoca).”

The commentary on the Paricaskandha-prakarana® comments that:
“‘[with regard to] the ascertained object’ means with regard to the
five skandha-s, etc.: In accordance with the Bhagavat’s saying that
“ritpa is like foam, vedanad is like a bubble, samyj7ia is like a mirage.
samskara-s are like a banana tree, vijiiana is like an illusory object™?
—- they are accordingly ascertained. Or rather, in accordance with the
svabhdava belonging to the particular dharma-s, one accordingly gives
rise to ascertainment. The meaning of ascertainment is affirmation
(E¥F = HIT]; avadharana). 1t has the function of [enabling the mind]
not to be misled or influenced by others.” Samghabhadra® mentions
the opinion of certain Sarvastivada masters: “adhi means dominance
or sovereignty (3&85), moksa means liberation (f&i). This [caitta]
enables the mind to operate freely, unobstructed, with regard to the
object; like adhisila, etc.”

9.3.4.1.9.1. Different nuances of adhimoksa

Adhimoksa is perhaps one of the most problematic terms to translate.
Considering the various descriptions given in these abhidharma texts,
however, it seems to include the following connotations (some of which
are probably not entirely distinct from others):

(1) affirmation/commitment/acceptance/approval;

(i) decisiveness/determination/resolve;

(iii) conviction/faith;

(iv) liking/inclination;

(v) mental freedom resulting from the eradication of indecision;
(vi) mental freedom resulting from detachment.

286



9. THE CATEGORIES OF THOUGHT AND THOUGHT-CONCOMITANTS

It may be noted that this term seems to bear some similarities particularly
with $raddha and chanda. Samghabhadra® explains the relationship
among the three: “sraddha is that which serves as the basis (asraya)
for chanda and an aid for adhimoksa.” The MVS% speaks of faith as
being of two modes of activity or forms: faith in the form of acceptance/
affirmation (fS 1), and faith in the form of liking/inclination ({S%%).
As regards adhimoksa as liberation from defilement (vi), the MVS
explains that

with regard to all dharma-s, there are two types of liberation: one,
unconditioned, viz., pratisamkya-nirodha; two, conditioned, viz.,
adhimoksa.

(The conditioned adhimoksa is only sovereignty over an object, not
disjunction (visamyoga).)®® This [adhimoksa] is again two-fold: one,
defiled, viz., improper (mithya) adhimoksa; two, non-defiled, viz., proper
(samyaric) adhimoksa.

This [latter] is again two-fold: one, with-outflow, viz., those conjoined
with the contemplation of the impure and mindfulness of breathing;
two, outflow-free, viz., those conjoined with duhkha-dharma-jiiana-ksanti
(see § 16), etc.’

The MVS also distinguishes between right adhimoksa and right moksa:
The former is the cause, the latter is the fruit. Further, the former
pertains to the stage of preparation (prayoga), the latter, the stage of
perfection.®®

9.3.4.1.10. Concentration (samadhi)

Concentration, defined as “the one-pointedness of the mind”,*® enables
the citta to remain focused on an object. The Avatara® describes it thus:

It controls the monkey-like citta so that it can operate (vartate) on a single
object. The Vaibhasika says thus: “Just as a snake that is confined in
a bamboo pipe does not move in a crooked manner, citfa, when concentrated
(samahita), proceeds upright.”
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9.3.4.2. Indeterminate caitta-s

Among the extant abhidharma texts, the AKB was apparently the first to
make an explicit mention of this class. In stanza 23c—d of chapter 2 of the
AKB,5! Vasubandhu states that “the caitta-s are of five types, in respect
of the division into the mahabhimil-ka], etc.” But at the end of the
definitions of all the caitta-s of the five classes, he remarks that “there
are also other [caitta-s] which are indeterminate (aniyata) — reasoning
(vitarka), investigation (vicara), regret (kaukrtya), drowsiness (middha),
etc.”%? YaSomitra explains that they refer to “those which sometimes
exist in a kusala-citta, sometimes in an akusala-citta, sometimes in an
avyakrta-citta.®® Thus, regret can arise in either a kusala or akusala
citta: In the former case, one regrets not having done a good action or
having committed a bad action. In the latter case, one regrets not having
done a bad action or having accomplished a good action.®*

Yasomitra further remarks that by the word “etc.” in Vasubandhu’s
prose commentary, the following are to be included: (i) secondary klesa
(upaklesa) such as disgust (arati), yawning (vijrmbhika), exhaustion
(tandri),uneven consumptionof food (bhakte asamata) (these fourtogether
with cetaso linatva occur in the AKB as the five nourishments (@hara) of
styana-middha);®® and (ii) klesa such as raga, etc. “These [caitta-s)], raga,
etc., are indeterminate with regard to [their inclusion in] any of the five
classes: They are not mahabhuimika-s because they are not found in all
cases of mind; not kusala-mahabhiimika-s because they are not connected
with skillfulness (kusalatva-ayogat); not klesa-mahabhiimika-s because
they are not found in all cases of defiled thought — for raga does not
exist in a mind conjoined with pratigha (sa-pratighe cetasi) nor does
pratigha exist in a mind conjoined with raga.”%®

He further quotes a stanza by acarya Vasumitra which states that eight
aniyata dharma-s are recognized — vitarka, vicara, kaukrtya, middha,
pratigha, Sakti (= raga), mana and vicikitsa. It is to be noted that Pu Guang,
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a prominent disciple of Xuan Zang, later followed this tradition and
explained that the word “etc.” in the AKB stanza subsumes raga,
pratigha, mana and vicikitsa.®” However, Ya$omitra here objects to the
number of eight, for “why are the drsti, etc., not conceded as aniyata as
well — since mithya-drsti does not arise in a citta conjoined with either

pratigha or vicikitsa?”%

9.4. Sarvastivada doctrine of conjunction (samprayoga)

The doctrine that the cifta and caitta-s always arise and operate in union
is expressed by the notion of conjunction (samprayoga). However,
the early Sarvastivada dcarya-s interpreted this notion differently.5®
For Vasumitra, samprayoga means mutually giving rise to each other
and having the same basis (asraya). For Dharmatrata, itis companionship
or association. The vijiiana and caitta-s are samprayukta only if they
mutually accommodate each other, co-arise and take the same object.
For Ghosaka, it refers to the sameness (samata) of the citta and the
caitta-s with regard to basis, object (@lambana), mode of activity
(akara), and action (kriya).

Eventually, a fivefold equality or sameness (paricadhd samata) among
the citta and caitta-s came to be accepted as the standard requirements

for the notion of conjunction:”°

1. Same basis: both the citfa and caitta-s must be supported by the
same basis (asraya), i.e., the sense organ.

II. Same object (alambana): they must have the same object.

III. Same mode of activity (@kara): the mode of apprehending the
percept must be the same; thus, if the citfa apprehends greenness
the caitta-s too apprehend likewise. (See also § 10.8 for a further
discussion on gkdara.)

IV. Same time (kdla): they must be conascent.
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V. Same substance (dravya): in a given citta there is conjoined
only one vedana (either pleasurable, unpleasurable or neutral),
one samjia (either the idea of ‘small’ or ‘big’, or ‘male’ or
‘female’, etc.), etc.

As to whether a citta can be conjoined with another citta, the Vaibhasika
answers in the negative: “A cifta may be conjoined with the caitta-s;
the caitta-s may also be conjoined with [other] caitta-s; the caitta-s
again may be conjoined with a citta. There can be no conjunction
(samprayoga) between one citta and another, as no two citta-s co-arise

within one [and the same] person.””!

9.5. Darstantika and Sautrantika Doctrine of successive arising

However, it is to be noted that in spite of the questionable attribution”
of the meaning of ‘companionship’ to Dharmatrata, he, in reality —
together with other early Darstantikas — asserts that the citta-caitta-s
arise successively and not simultaneously, like a group of merchants who
pass through a narrow road one by one.” For them, samprayoga means
not simultaneous association but the association or ‘companionship’
of two mental dharma-s one immediately following the other without
anything else in between the successive arising of the two.”

Thus, in the early Darstantika perspective, when a citfa is said to be
conjoined with a caitta — say sukha vedand — what it means is that the
thought that arises at this given moment is one of pleasurable feeling.
A so-called caitta is not a real mental entity distinct from the citta; it is
simply a specific state or mode of ﬁmctioning of the mind itself. This is
precisely the definition given by ‘some other masters’ (unnamed) in
the AKB.” These are in fact the followers of the Darstantika master
Buddhadeva whose view, as given in the MVS, 7 is that there is no caitta

apart from the citta. This argument of Buddhadeva is also recorded in
the ADV.”"
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Dharmatrata states that “the citta-caitta-s are [but] the specific modes of
cetana (cetana-visesa)”.”® This means that whatever one may choose to
call it — citta or caitta— the mind arises specifically; mental activity as
such being characterized by cetand — ‘consciousness’, ‘understanding’.
As a matter of fact, citta (> caitta), cetas (> caitasika) and cetana are
all derived from the same root Vcit, and cetand, in a more general sense
(than that of ‘volition’), can mean ‘understanding’, ‘consciousness’,
etc., thus referring to mental activity in a general sense. Understood
in this way, then, Dharmatrata’s view is not so much different from
Buddhadeva’s. The only significant difference seems to be that whereas
Buddhadeva would absolutely not allow any reality status of the caitta-s
apart from citta itself, Dharmatrata would view the caitta-s as being
distinguishable from (hence not exactly identical with) the citta/vijiiana
inasmuch as they belong to the different stages of mental activity
subsequent to the initial arising of consciousness.

A modification of Dharmatrata’s doctrine is recorded in the AKB:

According to some, sensation [arises] subsequently to contact (sparsa).
First, there are the sense faculty and the object, then the consciousness.
The coming together of these three is contact. From contact as the

condition, sensation [arises] subsequently in the third moment.”®

This doctrine is ascribed by the commentarial tradition to Srilata.® The Ny
explains his doctrine (quoted as “the Sthavira” in the Ny) as follows:

There are only three caitta-s [i.e., vedana, samjiia, cetana].®!

The samskara-skandha comprises cetand alone — the samskara-s,

manaskara, etc., all have cetana as their intrinsic nature.?

Srilata claims that he bases himself on the siitra passage which says:

Conditioned by the eye and the visibles, visual consciousness arises.
The coming together of the three is contact (regarded as another distinct real

caitta by the Sarvastivada). Born together are vedana, samjia, cetana.®
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The Vaibhasika capitalizes on the phrase ‘born together’ (sahajata)
in support of their doctrine of simultaneous arising of thought and
thought-concomitants. The Sautrantika, although equally leaning on
this scriptural passage for their caitta doctrine, interprets ‘born together’
differently:

‘Born together’ does not mean ‘born together with contact’.
This word ‘together’ has also been observed to mean ‘immediately after’

(samanantaram).?*

That “arising together’ can be taken to mean ‘arising one immediately
after another’, reminds us of the notion of samprayoga advocated by
Dharmatrata and others in the MV'S. (See above).

The Pali®® version corresponding to the above-quoted stitra passage
does not contain the term sahajdata (cakkhum ca paticca vipe ca
uppajjati cakkhuvinifiadnam / tinnam sangati phasso / phassa-paccaya
vedana / vedand-paccaya tanhd/ ayam kho bhikkhave dukkhassa
samudayo /). This would lend support to the sequential model of the
Darstantika-Sautrantika: vijiana — vedand — samjiid — cetana. It is
apparently on this basis that Srilata acknowledges only the three caitta-s
mentioned in the siifra and regards all the so-called caitta-s other than

vedand and samjiia as merely cefana-visesa.

The *Satyasiddhi-Sastra (SatS) too apparently inherits the ecarly
Darstantika standpoint and repudiates the Sarvastivada doctrines of
distinct caitta-s and samprayoga:

Vedana, samjiia and samskara, etc., are the various names of the citta.
For instance, [in the siitra,] one and the same smrti has five different
names: smrty-upasthana, smrtindriya, smrti-bala, smrti-bodhyanga and
samyak-smrti; likewise for virya, etc. ... Thus, the same citta, at different
times, receives different names. Accordingly, we know that [the caitta-s]
are none other than the citta. ..
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There are no conjoined dharma-s. Why? Because, there being no caitta-s,
with what is the citta conjoined? Furthermore, the different characteristics,
sensation, etc., cannot be simultaneous. Furthermore, cause and effect do
not co-exist: Consciousness is the cause of ideation and other dharma-s,
and these dharma-s should not exist simultaneously. Hence, we know that
there is no samprayoga.®”

9.6. Difference in functionality between ciffa and caitta-s

With the development of the doctrine of the caitta-s as entities distinct
from but conascent with the citta, the functional distinctions between the
two came to be articulated. Citta or vijiiana is the general discernment or
apprehension with respect to each individual object.®® This discernment
is the mere grasping of the object itself, without apprehending any
of its particularities. A caiffa, on the other hand, apprehends the
particularities of the object.?? Thus, in a visual perception, the citta,
i.e., visual consciousness in this case, can only apprehend a blue object.
It is only in conjunction with the caitta called samjiid, whose function
it is to categorize, and prajiiad whose function it is to discriminatively
conceptualize, that the mind apprehends specifically: “This is blue.”

The AKB defines consciousness as follows:

Consciousness is the cognition relative to each [object] (vijianam
prativijiiaptih). The cognition (vijfiapti), apperception (upalabdhi), relative

to each object, is called the consciousness-aggregate.”
On this, Samghabhadra comments:

‘Consciousness is cognition® in the sense that it grasps the characteristic of
an object in a general manner. ‘Cognition relative to each object” means that
each [type of consciousness — visual, etc. —] grasps in a general manner

the object specific to it [— rigpa, etc.]. Thatis, although numerous objects —
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ripa, etc. — are present, visual consciousness grasps only riipa, not sabda,
etc.; only blue, etc., not ‘It is blue’, etc., or ‘It is agreeable, not agreeable’,
etc., or ‘a male, a female’, etc., or ‘a human, a post’, etc., or ‘It is a gain,
loss’, etc. The same applies to the other types of consciousness each of

which grasps its specific object in a general manner.®!

The dharma being cognized serves as a condition qua object,
dlambdna-pratyaya. That is, it is the indispensable condition for the
generation of that consciousness which arises with an image (pratibimba;
gzugs brnyan), as in the case of a sensory perception, or with a mode of
understanding (akara), as in the case of a mental cognition (see § 7.1.3,
§ 10.7). The MVS®? compares this pratyaya to things of the nature of
supporting, such as a walking stick.

The ADV explains that while the citta is conascent with the caitta-s, it
is distinguishable as the chief substance (pradhana-dravya) inasmuch
as it is the citta that grasps the mere object. The specifics pertaining to
the object so apprehended are grasped simultaneously®® by a caitta —
samjiia ideates, smrti recollects, prajria examines, etc. The implication
is that without the raw or general grasping of the object to begin with,
there cannot be the specific functioning of the caitta-s. Accordingly,
the caitta-s are functionally subordinate to and dependent on the citta
which is like the governor (raja-sthaniya) in relation to the governed.
It is by the citta that the fundamental essence of a being (miula-sattva-
dravya) is designated.” That the citta is the chief'is also to be understood
from the fact that the unenlightened are attached to it — not to the
caitta-s — as the Atman.

Moreover, when a person is liberated, one speaks only of the citta being
liberated even though it is at that moment being accompanied by caitta-s
and dharma-s belonging to other skandha-s. This is once again because
these accompanying dharma-s are all dependent on the citta, and, when
the citta is pure, the other skandha-s too are likewise pure.” The ADV
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further invokes the scriptural authority: It is said in the sitra that beings

are defiled or purified on account of the defilement and purification of
the citta.%

According to Xuan Zang’s disciple,®’ there were four ancient schools or

views on the functional relationship between the citta and the caitta-s:

L.

II.

III.

Iv.

The citta apprehends the general characteristic — riipa, sabda, etc.
— and a caitta apprehends the specific characteristic in keeping with
its functional nature — agreeable, disagreeable, etc.; for, with regard
to a given substance, there cannot be more than one apprehensional
function at one time.

The function proper to the citta is the apprehension (IEHY) of the
general characteristic; it can also apprehend the specific characteristics.
The caitta-s each apprehend their corresponding characteristic but
cannot apprehend the general characteristics. This is because the citta
has greater strength but the caitta is weak, therefore the caitta can
perform only one function.

The caitta-s each can properly apprehend their own characteristics and
at the same time secondarily apprehend the general characteristics.
The citta can only apprehend the general characteristics but not the
specific characteristics. This is because the citfa is like the ‘king’ in
relation to the caitta-s: where the citta operates, it, being the king,
is necessarily followed by the caitta-s which are its subordinates —
i.e., the caitta-s also do what the king does. However, where the caitta-s

go, the citta does not — the king does not follow the subordinates.

Both citta and caitta-s apprehend both the general and specific
characteristics. But the citta primarily apprehends the general
characteristics and secondarily apprehends the specific characteristics;
whereas the caitta primarily apprehends the specific characteristic
in keeping with its own nature and also secondarily apprehends the
general characteristics and the specific characteristics proper to other

caitta-s.
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9.7. Difference between the first five and the sixth consciousnesses

Although all six consciousnesses are equally consciousness in nature
and are equally dependent on the object and the sense organ in their
arising, they differ in the way they grasp objects. Firstly, mental
consciousness can grasp objects pertaining to the three periods of time.
In terms of species of objects, it can grasp all dharma-s, conditioned and
unconditioned. In contrast, the five sensory consciousnesses can grasp
only the present objects and only those specific to them, i.e., visual

consciousness can grasp only riipa, etc.
Another important difference is stated in the MVS as follows:

The five sensory consciousness are exclusively without discrimination
(vikalpa). The sixth consciousness may or may not have discrimination:
When it occurs in meditation, it is always without discrimination. If it is
not in meditation, there can be discrimination, for discrimination in the
form of examination occurs universally with non-concentrated (asamahita)

mental consciousness.”®

This difference involves the notion of the three types of

discrimination:%°

1. Svabhava-vikalpa — discrimination which is in the very nature
of consciousness itself. It is vitarka and vicara — or vitarka

according to Samghabhadra.'®

2. Anusmarana-vikalpa—discriminationinthe formofrecollection.

It is the smrti associated with mental consciousness.

3. Abhinirapana-vikalpa — discrimination in the form of
examination. It is the non-concentrated prajiia pertaining to the
mental sphere (mano-bhiimi).

The first five consciousnesses can have only svabhava-vikalpa. Although
they are also always associated with smrti and prajia, their functions
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of recollection and discrimination, respectively, are feeble therein.!°!
Accordingly, although they can discriminate in a general manner the
object proper to their specific domain — visual consciousness can know
a riipa, say, a blue color — it cannot know “This is blue”.!% In contrast,
mental consciousness can have all the three types of distinctional
functions. Sthiramati explains that the prajiia conjoined with a sensory
consciousness is not named a abhinirupana-vikalpa on account of the

fact that it does not take name as its object.!%

On account of its superimpositional function, mental consciousness
plays the key role in the samsara process of defiling and purification.
The MVS$!% speaks of six events uniquely distinguishing mental
consciousness from the first five consciousnesses: 1. spiritual
retrogression, 2. detachment from defilements, 3. death, 4. birth,
5. the cutting off of the skillful roots, 6. the relinking with the skillful
roots which have been cut off.

As to whether, like mental consciousness, the sensory consciousnesses

too can project karma, various opinions are recorded in the MVS:

Herein, there are two kinds of origination (samutthana): origination
qua cause (hetu-samutthana) and the moment-origination
([tatlksana-samutthana, i.e., origination at the very moment of the
action). The origination qua cause is the [initial] propelling thought
(pravartakam cittam). The moment-origination is the subsequent

propelling cause (anuvartakam cittam).

Question: Are the five sensory consciousnesses also capable of serving as

both types of origination and project bodily and vocal karma-s?

One opinion: The five sensory consciousnesses cannot project bodily
and vocal karma-s because mental consciousness alone can serve as the
[initial] propeller and subsequent propeller, causing the karma to come

into the presence. The five sensory consciousnesses cannot serve as the
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[initial] propeller and subsequent propeller, causing the karma to come

into the presence. ...

Another opinion: The five sensory consciousnesses can also project bodily
and vocal karma-s because mental consciousness can serve as the [initial]
propeller and subsequent propeller; the five sensory consciousnesses
cannot serve as the [initial] propeller, but can serve as the subsequent

propeller. ...

According to the Venerable Sanghavasu (f&fill{%#%): The five sensory
consciousnesses can also project bodily and vocal karma-s, serving as the

origination qua cause and the moment-origination. ...

The correct opinion (AI7Z2&#): The five sensory consciousnesses
cannot serve as the origination qua cause to project bodily and vocal
karma-s because mental consciousness can serve as the [initial] propeller
and subsequent propeller for bodily and vocal karma-s; the five sensory
consciousnesses can serve only as the subsequent propeller, but not the

[initial] propeller.'%

However, Samghabhadra argues that the sensory consciousnesses
can be skillful, unskillful and non-defined (i.e., are not exclusively
non-defined). They can therefore also generate defilements:

[A sensory consciousness,] although staying for one thought moment in the
object (visaya), is capable of grasping marks (nimitta); they are therefore
morally definable. Thus, the sitra says: “Having seen ripa-s with the
eyes, he does not grasp the marks [or] the subsidiary marks (anuvyafijana)
(sa caksusa riapani drstva na nimitta-grahi bhavati/ nanuvyafijana-
grahi).”'% Because the visible objects are grasped by two consciousnesses,
there is first the arising of visual consciousness that grasps the marks of
riipa, then the arising of mental consciousness that grasps its subsidiary
marks. Thus, the sitra intends to show that because visual consciousness

can grasp marks, it can also generate defilements.
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But if so, why is mental consciousness alone said to be discriminative
(vikalpaka)?

It should be understood that it is only on account of the force of
discrimination that there come to be the various faults. ... The sensory
consciousnesses [are said to be without discrimination in the sense that
they have no discrimination in the form of examination and recollection];

but it is always conjoined with the intrinsic discrimination....

Sentient beings are of different natures; some with feeble defilements, others
with strong defilements. For those with feeble defilements, there must first be
the generation of false discrimination (K %453 1l; abhiita-parikalpa) before
a defilement can come into play (sam-ud-a-vcar). For those with strong
defilements, without depending on vikalpa, a defilement arises as soon as it
accords with the object. Accordingly, there are cases where a defiled mental
consciousness first arises, and other cases where another type of defiled
consciousness first arises ... Thus, the five sensory consciousnesses are of

all the three moral natures.'?’

9.8. Original nature of thought

The question of the original nature of the citta was one of the major
controversies in Abhidharma Buddhism. One major doctrine is that
it is originally or intrinsically pure. This doctrine seems to have been
originally connected with meditational practice, for in the context of the
three-fold training, Sila-samadhi-prajia, samadhi is also often given
in the sitra as citta. This is because meditational practice is seen as
a process of removing the mental hindrances so that prajiia can, as it
were, shine forth unobstructed. This seems to have inspired the doctrine

of the original pure nature of citta.'®

The Theravada, which holds this doctrinal position, is apparently
inspired by the following passage in the Anguttara-nikaya:
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This mind, O bhikkhu-s, is luminous (pabhassara). But it is defiled
by adventitious defilements (agantuka upakkilesa). The uninstructed
worldling does not understand this as it really is; therefore for him there is

no mental development.

This mind, O bhikkhu-s, is luminous, and it is freed from adventitious
defilements. The instructed worldling understands this as it really is;

therefore for him there is mental development.'®®

The Pali commentary identifies citta in this context as the
bhavanga-citta — the citta in its intrinsic, neutral state (non-arising) —
and interprets “luminous” as “pure/clean” (pabhassaran ti pandaram
parisuddham).""® Mental defilement and liberation do not pertain to
the bhavarnga-citta but to the phenomenal citta that arises from the
bhavanga-citta at the stage of javana, i.e., the stage of karmic volition,
skillful or unskillful.

The *Sariputrabhidharma also cites a very similar passage as the

above-quoted Anguttara passage.'"!

Fromthe Samayabhedoparacana-cakra, welearn thatthe Mahasamghika
too holds the same thesis."'? The Laksananusara (FEHH5%) explains as
follows:

As the Mahasamghika says: ‘The nature of the mind of beings is originally
pure; it is defiled by adventitious dusts (AZ/CoEATE, B EEFT ).
Pure — that is, the three roots of skillfulness. Beings from beginningless
time possess adventitious dusts — that is, defilements. The defilements are
the defilements of anusaya, etc. The defileménts of anusaya are the three

roots of unskillfulness.!!?

The Mahasamghika explains that both the roots of skillfulness and
unskillfulness are not conjoined with thought — they are potentialities
of skillfulness and unskillfulness. (Note that this school has only kusala
and akusala; no neutral dharma-s). The idea is that the unskillful
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defilements and thought-concomitants can be removed; the mind in
correspondence with the skillful potential is said to be “the originally
pure nature of the mind”.

Inthe MVS, it is also recorded that the Vibhajyavadins too hold a similar

view:

Some hold that the nature of thought is originally pure, like the
Vibhajyavadins. They say that the nature of thought is originally pure.
On account of being defiled by adventitious defilements, it has an impure
appearance. ... They say that the essential nature of thought does not differ
whether it is defiled or undefiled. That is, when the conjoined defilement
has not been abandoned, it is called a defiled thought; when the conjoined
defilement has been abandoned, it is called an undefiled thought. Just as
a copper vessel, when the taint has not been removed, is called a tainted
vessel, etc.; when the taint has been removed, a taintless vessel, etc.

The same is true for thought.!
The Ny records the Vibhajyavada view as follows:

The Vibhajyvadins assert thus: It is only the thought having greed (saraga-
citta) that now gets liberated, like a vessel having becoming freed from
the taint subsequently. It is like a crystal that shows different colors
according to the specific color of its supporting basis, a different color
arises. Likewise, when the pure thought is defiled by greed, etc., it is called
[a thought] having greed, etc. Subsequently it again becomes liberated.
The noble scriptures also say that the nature of thought is originally pure

and at times is defiled by adventitious defilements."

The MVS (110a) also informs that “those who hold the view of a single
thought series” (—/[MH#ER#+4) also maintain that the nature of thought
remains the same whether defiled or not, and gives the similes of washing
a cloth, refining gold, etc., which are also found in the Anguttara nikaya.
(A, 11, 100):
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Some hold that there is only the one citta, like those who hold the single
serial continuity of citta. They assert thus: Whether a thought is with
proclivities (sanusaya) or without proclivities, its nature is not different.
When the noble path arises, it is opposed to the defilement, not to the
nature of citta; it [arises] in order to counteract the defilements, not citta.
This is like the case of washing clothes, polishing a mirror, or refining
gold, etc.; what it is opposed to are the taints, etc., not the clothes, etc.
Likewise the noble path. ... Although a difference exists at different times
as to whether there is taint or no taint, etc., there is no difference in terms

of nature. Likewise the case of citta.

Samghabhadra (Ny, 733a-b) rejects the positions of the Mahasamghika
and the Vibhajyavadins. He proposes that the siifra statements cited
by them must be properly interpreted. He explains the Sarvastivada
position thus: when citta abides in its intrinsic nature, i.e., the neutral
nature, it is necessarily pure — essentially agreeing with the Theravada
commentarial tradition. But when it abides in adventitious nature, it can
be defiled:

If they assert that citta has purity as its nature, and subsequently turns
into being defiled at the stage of being conjoined with defilements, then it
should have lost its intrinsic nature (svabhava). Since it has lost its intrinsic
nature, it should not be called citta. Thus, it should be asserted that citta
is pure in its original nature and is, at times, defiled by adventitious
defilements. If they keep their foolish faith and dare not to deny that this
is siitra, they should know that this séitra contradicts reasoning and is thus
an implicit teaching. ... The siifra ... says so with the implicit reference
to the original (prakrti) and adventitious (dgantuka) nature [of citta]. That
is, citta in its original nature is necessarily pure. A citta in its adventitious
nature may be defiled. Ciza in its original nature is the neutral citta which
arises freely, being neither sorrowful nor joyful. The different species of
sentient beings mostly abide in this citfa, for it can exist in all situations.

This citta is necessarily pure, being undefiled.
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The citta in its adventitious nature refers to the other citfa-s. It is not the
case that sentient beings mostly abide in it. All [types of citta] may not
obtain in some situations, because those who have cut off their roots of
skillfulness necessarily do not have skillful thoughts, because at the non-
trainee (arhat) stage there is necessarily no defiled [citta], and because this
citta may be defiled and not always pure. As it is said: The river water is
intrinsically clear; there are times when it becomes turbid on account of
the adventitious mud. In the same way, it is only with reference to a citta
in its serial continuity that one speaks of it as being pure when it abides in
its original nature; when it abides in the adventitious nature, it is conceded

to be temporarily defiled.''¢

When this citta does not arise in conjunction with defilements, it is
liberated. Thus, contrary to the Vibhajyavada, the lustful (sa-raga) citta
cannot be liberated.

In a similar manner, the Sat$ speaks of the Buddha’s teaching in this
regard as being an expedient teaching:

It is not that the nature of citfa is not originally pure and becomes impure on
account of the adventitious defilements. It is just that the Buddha, for the
sake of those who think that cita is eternal, speaks of it as becoming impure
when defiled by adventitious defilements. Again, for the sake of those lazy
beings who, on hearing that citta is originally impure, think of its nature as
being unalterable and thus do not generate pure ciffa-s, He speaks of it as

being originally pure.!!’
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10. Theories of Knowledge

10.1. Sarvastivada realism: From epistemology to ontology
10.1.1. A real existent is established through experience (mundane or supramundane)
10.1.2. Realism expressed in the doctrine of defilements
10.1.3.  Realism expressed in the doctrine of sensory perception
10.1.4.  Dharma-s as knowables (jrieya)
10.2. Various modes of operation of prajrid
10.2.1.  Understanding (prajid)
10.2.2. Knowledge (jiiana)
10.2.3.  Receptivity (ksanti)
10.2.4.  View (drsti)
10.2.5.  Correlation between understanding, view and knowledge (and receptivity)
10.3. Reflexive knowledge and omniscience (sarvajia)
10.4.  Prajiia of the Buddha and the two ydna-s
10.4.1.  Inferior prajiia of the two yana-s owing to vasana and aklistajiiana
10.4.2.  Examples of the inferiority of the two yana-s’ prajfia
10.4.3.  Klesa-avarana, jieya-avarana, vimoksa-avarana and aklista-ajiana
10.4.4. Samghabhadra’s distinctions: k/ista- and aklista-ajiiana, and vasana
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10.5.1.  Four views on “what sees?”
10.5.2. The “eye sees” view of the Vaibhasika
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10.7.1.  Debate in the Ny on the ontological status of the object
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10.8.1  The notion of dkara in the Sautrantika and the Sarvastivada

10.8.2  Several gkdra on a given alambana
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10.8.3.  The 16 akara-s as prajiia and not ‘images/aspects’ of objects

10.8.4.  Akara as pratyaksa-jiiana

10.8.5.  The Sarvastivada doctrine of sensory perception is nirakara-vijiianavada
10.8.6.  The two aspects of the notion of akara according to Pu Guang

10.8.7.  The notion of sakara as an attribute of citta-caitta-s

10.8.8.  Yogic direct perception of samanya-laksana as a form of sakara-jiiana

10.8.9. Summary

10.1. Sarvastivada realism: From epistemology to ontology

In the preceding chapters (particularly chapters 2, 3, 6, 7 and 9)
we have already discussed some aspects of the Sarvastivada theory of
knowledge. In this chapter, we will offer some elaborations on what
we have discussed earlier and also add other important epistemological
doctrines that we have not covered so far.

10.1.1. A real existent is established through experience (mundane
or supramundane)

Like all other forms of Buddhism, Sarvastivada Abhidharma is
primarily concerned with the problem of knowledge: Given that
we are bound to samsara through ignorance (avidya), how can we
overcome the topsy-turvy way of cognizing things (viparydsa) and
acquire the liberating insight (prajiid) which sees things truly as
they are (yathabhiitam)? With this central soteriological concern and
starting from an epistemological investigation, the school arrives
at a list of roughly 75 types of ultimate reals known as dharma-s.
This central concern and fundamental methodology of investigation
are summarily reflected in what the school underscores as Abhidharma
in the absolute sense: i.e., pure prajiia defined as dharma-pravicaya
(supra, §§ 1.2, 1.3).
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A dharma — whether, physical, mental, neither physical nor mental,
or even unconditioned — is a unique force, possessing a unique,
intrinsic characteristic, that has impact on the human experience, and
it is discovered by a valid means of knowledge (pramana), either
direct perception (including spiritual realization) or inference having
its ultimate basis on direct experience (cf. supra, § 6.2.1) The absolute
reality of nirvana is establishable even though it is an unconditioned,
for an arya can experience it directly, and it moreover has impact on our
thinking and aspiration (cf. infra, § 16.2.1, point 6). The Sarvastivada
investigation into the absolute real leads to the conclusion that it is
the universal principles directly realized by the d@rya-s that constitute
absolute truth (see supra, § 3.5.1). A metaphysical notion, like the Self
(@tman) or the Person (pudgala), is not acceptable for the Sarvastivada
as an ultimate real precisely because it cannot be cognized by any
means of cognition or be experienced through the spiritual insight of
the arya-s.!

10.1.2. Realism expressed in the doctrine of defilements

In the Sarvastivada explanation of the cognitive process, it is the external
object that affects the manner of our cognition. The force of the object
domain is one of the three conditions that can generate defilements,
the other two being the cause and the preparatory effort (prayoga).?
Arguing against the Darstantika stance that the object domains are
unreal because pleasure and displeasure are all only due to the force of
mental discrimination, Samghabhadra states:

The advocates of logic (Yuktavadins = Sarvastivadins) assert thus:
“All object domains are real.” ... It is observed that with regard to the
objects, defilements arise differently. ... Because, although there is no
difference in terms of the cause and the preparatory effort, the manifestation

of defilement is observed to be different, we therefore know that the object
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domains are not unreal entities — the difference results from the force of

the object domain.?

In the following discussion on the nature of the objects of defilement,
the Sarvastivada Abhidharmikas’ stance of realism is once again clearly
contrasted with the idealistic predilection of the Darstantikas:

The Abhidharmikas state: “The object of bondage (samyoga-vastu) is real,

the fetter which binds is also real. The Person is unreal.”

The Vatsiputriya asserts: “The object of bondage is real, the fetter which

binds is also real. The Person is also real.”

The Darstantikas assert: “The fetter which binds is real, the object of

bondage is unreal. The Person is also unreal.”

10.1.3. Realism expressed in the doctrine of sensory perception

The external world is perceived directly by our senses in spite of
the Abhidharma doctrine of the momentariness of all conditioned
dharma-s, thanks to the fact of co-existent causality (supra, § 6.7).
In an experience of direct perception (pratyaksa), whether sensory or
mental, the perceptual object as the alambana-pratyaya (supra, § 7.1.3)
is actually the object out there existing at the very moment of the arising
of the corresponding consciousness. It is a real entity, just as a single
atom is a real.

Samghabhadra argues that a sensory consciousness necessarily takes
a physical assemblage or agglomeration of atoms (he ji M1%&; *samcaya,
*samghata,” *samasta) as its object. What is directly perceived is just
these atoms assembled together in a certain manner, not a conceptualized
object such as a jug, etc. The jug per se is never perceived by the
visual consciousness; only the riipa as agglomerated atoms of color
and shapes. This is direct perception which perceives only the intrinsic
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characteristic (svalaksana), i.e., the entity in itself. It is the succeeding
mental consciousness, with its judgmental or calculative (abhiripana)
and conceptualizing capability and using names, that it can cognize its
common characteristic and determines that the object is a ‘jug’. At this
stage, it is no more an experience of direct perception but an inference.
(See also supra, § 9.7). From the Sarvastivada perspective, if we cannot
perceive the external object at the very moment when it is existing,
then direct perception is impossible, which implies that inference too
is impossible — and, finally, no true knowledge of the external is at all
possible.

Samghabhadra rejects Srilata’s theory that the object of visual perception
is a unified complex (ke he FIEr:° *samagri, *samghata) of atoms.
He maintains that even an individual atom is in actual fact visible, even
though its visibility is almost nil on account of its being very subtle
for visual consciousness, which can grasp only a gross object (HU5 &
#2). In fact, it is conceded that each individual atom, in its own right,
actually serves as a perceptual object or a supporting basis. He argues
that such a superimposed unity as proposed by Srilata can only be
grasped by abhiniriipana-vikalpa. A sensory consciousness, lacking
this capacity as it does, can take only an existent — not a conceptualized
unity — as its object.” He further explains that a unified complex
obtains where speech operates, as a result of the arising of an appellation
(adhivacana) with regard to a multiplicity of dharma-s.® It is on account
of its non-discriminative nature that visual consciousness is incapable
of discerning the extremely subtle form of an atom; only those endowed
with the power of excellent wisdom can do so. In any case, he says, atoms
are always found assembled and thus are visible® (cf. supra, § 8.3).

While the MVS certainly states that an atom “cannot be seen by the
eye”,'” it also explains, much like Samghabhadra, that this is not in the
sense of an object not being of the intrinsic nature of an object. Thus,
with regard to an atom of color or shape, the MV says:
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There exists [an atom of green]; it is just that it is not grasped by visual
consciousness. If a single atom is not green, an accumulation of numerous

atoms cannot be green; likewise for yellow, etc. ... .

There exists [an atom of a long shape, etc.]; it is just that it is not grasped
by visual consciousness. If a single atom is not long, etc., in shape,

an accumulation of numerous atoms cannot be long, etc., in shape.

Furthermore, there exist rijpa-s that are not visible on account of being

extremely fine, not on account of being non-objects (avisaya).'!’

10.1.4. Dharma-s as knowables (jiieya)

We may say that from the period of Abhidharma Buddhism onwards,
the question of what constitutes the knowables (jiieya) becomes
an increasingly important topic of investigation among the Buddhist
schools. In the case of Sarvastivada, as we have seen above, all dharma-s,
in the proper Abhidharmic sense of the term, exist and constitute objects
of cognition and knowledge, the congizables and the knowables. The PrS
explains what these knowables and cognizables (vijiieya) refer to:

What are the knowable dharma-s? All dharma-s are known through
the knowledges (jiana) in accordance with the [specific] objects
(yatha-vastu). How, moreover, is that? The knowledge of unsatisfactoriness
(duhkha-jhiana) knows unsatisfactoriness. The knowledge of origin knows
origin. The knowledge of cessation knows cessation. The knowledge of
the path knows the path. There is also the skillful conventional knowledge
(samvrti-jiana) that knows unsatisfactoriness, origin, cessation,
the path, as well as Space and cessation independent of deliberation
(apratisamkhya-nirodha). Hence it is said that all dharma-s are known
through the knowledges in accordance with the [specific] objects. These

are known as the knowable dharma-s.
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What are the cognizable dharma-s? All dharma-s are cognized through
the consciousnesses in accordance with the [specific] objects. How,
moreover, is that? Visual consciousness cognizes the visibles. Auditory
consciousness cognizes sounds. Olfactory consciousness cognizes smells.
Gustatory consciousness cognizes tastes. Bodily consciousness cognizes
tangibles. Mental consciousness cognizes dharma-s; the eye, the visibles
and visual consciousness; the ear, sounds and auditory consciousness;
the nose, smells and olfactory consciousness; the tongue, tastes and
gustatory consciousness; the body, tangibles and bodily consciousness.
The mind, dharma-s and mental consciousness. Hence it is said that all
dharma-s are cognized through the consciousnesses in accordance with

the [specific] objects. These are known as the cognizable dharma-s.'

On “in accordance with the [specific] objects”, the MVS comments that
it means: in accordance with the (sphere) of activity (gocara?), with the
object domain (visaya), with the cognitive object (@lambana).

Not all the masters in the MVS, Sarvastivadins included, would agree
with the orthodox Sarvastivada position. Some hold that “there are
knowledges that do not take object domains as their cognitive objects,
and there are object domains that are not the cognitive objects of
knowledge”.’* Others assert that “there are knowledges that do not
know what is to be known, and there are object domains to be known
that are not knowable by knowledge”.!* The Venerable Par$va explains
in this way: |

Knowledge is so called because it knows.

A dharma which is an object of [cognitive] activity, a cognitive object or

object domain that is apprehended is called a knowable.

Knowledge and the knowable are established in mutual relation to each
other; hence there is no knowledge that does not know the knowable, nor is

there any knowable that is not known by a knowledge.'®
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In the case of the Sarvastivada orthodoxy, the very possibility of
a cognition necessarily implies the true ontological status of the object
cognized (see also, § 3.5.3.3). All dharma-s are cognizable means all
dharma-s exist truly. In arguing for the absolute reality of past and
future dharma-s, Samghabhadra states:

Just as a consideration of the knowables proves that merely relatively
existent past and future dharma-s cannot become objects of knowledge
(jieya), just so, from various other considerations — of the abandonables
and the realizables — one can prove, in each case, that the past and the
future cannot be mere relative existents, for unreal dharma-s cannot be

abandoned, etc.!®

The very notion of dharma-s being jiieya-s spells out the fundamentally
epistemological approach of the Sarvastivada orthodoxy in their dharma-
pravicaya. Samghabhadra powerfully underscores this approach in his
definition of an existent (saf):

The characteristic of the existent (sallaksana) consists in it being capable

of serving as an object domain generating cognition (buddhi)."

In brief: all ultimate reals — dharma-s — are knowable, cognizable.
There can be no exception to this. And these knowables, cognizables,
have their objective existence which affects our perception of not only
the phenomenal world, but also the domain of the unconditioned. This is
then truly an ontological commitment derived from an epistemological
consideration.

10.2. Various modes of operation of prajiia

In the Sarvastivada system, knowledge (jriana), view (drsti), receptivity
(ksanti) and other related terminologies are used very articulately,
even though they all have understanding (prajiia) as their intrinsic
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nature. In other words, prajiia as the faculty of understanding has
different modes of operation according to which it receives the different
appellations — jiiana, drsti, etc. Moreover, unlike in other schools such
as the Theravada, prajfia may be skillful (kusala), unskillful (akusala),
proper or right (samyaric), false or wrong (mithya), with-outflow
(sasrava, ‘impure’), outflow-free (anasrava, ‘pure’); etc. At the highest
level, prajiida represents the Buddha’s perfect wisdom.

With regard to abhiniriipand-vikalpa, it is particularly the aspect of
judgmental investigation of prajfia, represented by samtirana, that
characterizes its function. In this connection, we may note that in
the Dharma-samgraha,'® the three vikalpa-s (cf. § 9.7) are given as
anusmarana-, samtirana- and sahaja-; with samtirana- obviously
corresponding to abhiniriipana. When understanding displays its

judgmental nature, samtiranatva, it is called a view."’

Prajiid can also function in other modes, resulting in receptivity (ksanti)
and knowledge (jiana). The MVS discusses the various modalities of
prajiia in detail, showing their interrelation in the form of a catuskoti.*
These descriptions provide considerable amount of information, both
positive and negative, on the Vaibhasika epistemological doctrines.

10.2.1. Understanding

As one of the ten universal thought-concomitants in the Vaibhasika
system, it necessarily arises in any mental state. It is usually defined
as the “discernment/examination of dharma-s (dharma-pravicaya)”.*!
The MVS,2 besides giving the usual description that it is “examination
of dharma-s” and that it is found in all mental states, also defines it as the
set of understanding conjoined with all the six forms of consciousness.
(See also, supra, § 9.3.4.1.6).
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10.2.2. Knowledge

In the MVS, it is recorded that some hold knowledge (jnana) to be none
other than consciousness (vijriana):

There are some who hold that vijiiana is just judna; only that [the former]

is longer by one syllable, vi- (i.e., the prefix to jiiana).

For the Sarvastivada, however, knowledge is not synonymous with

consciousness (vijiana). There indeed can be consciousness without

knowledge in the proper sense. A total of ten knowledges are generally

enumerated in their texts:

1.

Dharma-knowledge (dharma-jiiana)

The knowledge that realizes the truth pertaining to the nature
of dharma-s — that they are unsatisfactory, etc. In the samsaric
faring of the practitioner, this knowledge arises for the first
time in the second moment of his entry into the direct insight
(abhisamaya) into the four noble truths. That is, when he gains
spiritual insight into the truth of unsatisfactoriness pertaining
to the sense sphere. In the first moment that precedes, he has
acquired the receptivity (ksanti) to this knowledge; i.., the ability
to completely accept the truth even though its knowledge proper
is not yet acquired. Following this moment, this knowledge
refers to the knowledge of the dharma-s that arises by taking
the four truths pertaining to the sense sphere as object (cf. infra,
§ 15.3).

Subsequent-knowledge (anvaya-jiiana)

This knowledge is so called because it arises subsequently to the
dharma-knowledge, and is similar to the latter, though generated
by taking the four truths pertaining to the two higher spheres
(ripa- and ariipya-dhatu-s) as object.
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Knowledge of unsatisfactoriness (duhkha-jiiana)

This arises in the process of the direct insight by taking the truth
of unsatisfactoriness as object. It is the counteragent for the
defilements pertaining to this truth.

Knowledge of origin (samudaya-jiiana)

This arises in the process of the direct insight by taking the truth
of origin as object. It is the counteragent for the defilements
pertaining to this truth.

Knowledge of cessation (nirodha-jiiana)

This arises in the process of the direct insight by taking the truth
of cessation as object. It is the counteragent for the defilements
pertaining to this truth.

Knowledge of the path (marga-jiiana)

This arises in the process of the direct insight by taking the truth
of the path as object. It is the counteragent for the defilements
pertaining to this truth.

Conventional-knowledge (samvrti-jiiana)

This is the knowledge that arises taking conventional objects.
It is therefore a with-outflow knowledge at the stage when the
practitionerhasnotabandonedthe defilements. Four subdivisions
are enumerated:

i.  innate knowledge (upapatti-pratilambhika);

ii. knowledge derived from listening to the teachings (sruta-
maya);

iii. knowledge derived from reflection (cinta-maya);

iv. knowledge derived from cultivation (bhavana-maya).
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8. Knowledge of the thoughts of another (paracitta-jiiana)

This knowledge knows the thought and thought-concomitants
of another being. It arises with the support of the dharma-
knowledge, the subsequent knowledge, the knowledge of the
path and the conventional knowledge. Accordingly, it may be
either outflow-free or with-outflow.

Itdoes not arise with the support of the truths of unsatisfactoriness
and origin because an outflow-free one does not know with-
outflow thoughts. It does not arise with the support of the truth
of cessation because the latter is unconditioned.

There are limitations to this knowledge: one at a lower
stage (bhiimi) does not know a thought of a higher stage.
One belonging to a weaker faculty does not know the mind
of a higher faculty (e.g., one belonging to a sraddhadhimukta
does not know the thoughts of a drsti-prapta — see § 15.3.2).
One belonging to a lower spiritual fruition does not know the
thoughts of a higher one. Since this knowledge takes a present
thought as object, it cannot know the past and future thoughts
of another. Finally, one subsumed under dharma-knowledge
does not know a subsequent knowledge; one subsumed under
subsequent knowledge does not know a dharma-knowledge.

9. Knowledge of exhaustion (ksaya-jiiana)

This knowledge arises in a non-trainee (i.e., an arhat) who
has abandoned the ninth (final) grade of the defilements
abandonable by cultivation (bhavanda-heya) at the stage of
existence-peak (bhavagra). It is an outflow-free knowledge
conascent with the acquisition (prapti) of the exhaustion of
outflows (asrava-ksaya), in the form of the certainty (niscaya):
“unsatisfactoriness has been fully known by me (duhkham
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me parijiatam), the origin has been abandoned (samudayah
prahinah), cessation has been realized (nirodhah saksatkrtah),
the path has been cultivated (margo bhavitah)”.

10. Knowledge of non-arising (anutpada-jiiana)*

‘Non-arising’ refers to the acquisition of the cessation
independent of deliberation of the efficacies of knowing,
abandoning, realizing and cultivating with regard to the four
truths. The outflow-free knowledge that knows this non-arising,
conascent with the acquisition of the said cessation independent
of deliberation, is called the knowledge of non-arising. It arises
in the form: “unsatisfactoriness has been fully known by me; it is
not to be known any more (duhkham me parijiiatam na punah
parijiieyam); ...the path has been cultivated by me, it is not to
be cultivated any more (mdargo bhavito na punar bhavitavyah).”
It arises only in an arhat of sharp faculty (tiksnendriya) who is
not susceptible to retrogression (aparihana-dharman).

The category of knowledge is described in the MVS as the set of
all understanding conjoined with the first five forms of sensory
consciousness, as well as all the understanding conjoined with mental
consciousness excepting the pure receptivity (anasrava-ksanti).”
The latter is excepted because it represents only a preliminary stage of
receptivity, but not final, thorough and decisive knowledge, as regards
the four noble truths. Here, we learn thatknowledge must be full, ultimate,
thorough knowing. Vasumitra offers a similar view. The Bhadanta
(Dharmatrata) requires that “it is only the thorough seeing of a thing
that can be qualified as knowledge, while Vaspa says that knowledge
is derived through repeated examination. These dcarya-s’ explanations
are apparently uncontested by the compilers.2
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10.2.3. Receptivity

This represents the stage of understanding that precedes knowledge in
the proper sense. At this stage, one sees a fact or a doctrine for the first
time and is capable of being receptive to it even though one has not quite
experienced it directly yet. Thus, at this stage of understanding, there is
still the possibility of doubt. In the process of direct insight, it arises
at the moment of the unhindered path (anantarya-marga) at which the
defilement is being abandoned. The corresponding knowledge proper
arises in the succeeding moment of the path of liberation (vimukti-
marga). (Also cf. § 11.3.1).

The following discussion highlights the differences between receptivity
and knowledge:

Question: Why are the outflow-free receptivities not knowledges?

Answer: Because they have not had repeated examination on the domain
which is seen. That is: From beginningless time, [the practitioner] has not
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