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Abstract

Mind in Dispute: The Section on Mind in Harivarman’s *Tattvasiddhi

Qian Lin

Chair of the Supervisory Committee:
Professor Collett D. Cox
Department of Asian Languages and Literature

This dissertation is an in-depth study of the dispute on the doctrines regarding the structure of mind
as recorded in the fourth century CE Abhidharma work, the *Tattvasiddhi (F% & &, TatSid

hereafter) by Harivarman. Despite the specific differences among the various Buddhist
Abhidharma analyses of mind, in general they can be divided into two major positions. Some
propose that mind is composed of consciousness (citta or vijiiana) and various numbers of mental
factors (caitasika or caitta), which are mental phenomena that are different from but associated
(samprayukta) with consciousness. Others oppose the existence of caitasikas as entities separate
from consciousness; instead they suggest that caitasikas are not different from citta by nature but
are only citta in different modes. In chapters 60-67, the TatSid records arguments representing

both sides of the dispute. The present study consists of an annotated English translation (chapter



5) of chapters 60-67 of the TatSid as well as detailed analyses of and comments on each of the
arguments for or against the notions of “mental factor” (caitasika) (chapter 2) and “association”
(samprayoga) (chapter 3). The study also includes a general introduction (chapter 1), and in the
introductory sections in chapters 2 and 3 extensive surveys of the origins and development of the
two interconnected doctrines regarding caitasika and samprayoga in the sttras, Abhidharma, and
Yogacara texts.

Unlike previous scholarship on the TatSid, which views the work primarily from the
perspective of doctrinal history and investigates the sectarian or school affiliations of its
arguments, the present study is based firstly on the textual and philological examination of the
work itself as well as the texts quoted in it. This textual investigation reveals that Harivarman and
the TatSid have a close relationship with the Sarvastivada lineage, and the doctrinal positions of
Harivarman regarding the structure of mind bear great affinities with those of the so-called
Darstantikas as recorded in other Abhidharma texts. In addition, by comparing extensively the
cited texts and the doctrinal positions in the arguments of the TatSid with the siitras and extant
Abhidharma and Yogacara texts, this study also demonstrates how Buddhist teachers differed in
their understanding of fundamental Buddhist doctrines and also how doctrines changed throughout

history.
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Chapter 1. Introduction

Chapter 1. Introduction

Prologue

Scholastic debates concerning the structure of mind comprise an especially noteworthy
facet of Buddhist philosophical speculation. Those recorded in the fourth century
Buddhist Abhidharma text, the *Tattvasiddhi (J%& &, TatSid hereafter), though to date
understudied, have the potential to shed much light on the nature of early Buddhist
scholastic inquiry concerning this topic. Here the term “scholastic” is intended to refer to
a flavor of Buddhism that is mainly focused on the understanding and interpretation of
Buddhist teachings and doctrines, contrasting with the other emphases or aspects of
Buddhism such as monastic rules, meditation practices, and religious rituals.! The
division of Buddhist literature into three “baskets” (pifaka) in part reflects these
differentiated interests; the vinaya-pitaka focuses on monastic rules, the siutra-pitaka is
more practice-oriented, and the Abhidharma-pitaka deals with doctrinal issues. Most of
the contents of the Abhidharma-pitaka can be safely labelled with the western term
“philosophy” in the sense of a vigorous pursuit of knowledge and understanding,
involving logical argument and interpretation of and commentary on the Buddha’s
teachings contained in sttra and vinaya literature. The TatSid is an encyclopedic
Abhidharma text that was intended to cover all major teachings and doctrines that were
discussed and debated among Buddhist teachers of its time, and the nature of mind is one
of the central topics discussed in that work.

From its very beginning, Buddhism considered mind as playing a central role in the
suffering of sentient beings, proposing that one can only attain liberation from suffering
by the application of practices of training and purification of the mind. Early siitra texts
contain abundant teachings on how to tame the mind, that is, how to rid it of defilements
that are obstacles to liberation and how to develop positive mental qualities contributing
to enlightenment and liberation. However, the siitras never explicitly clarify what the

nature of those positive and negative mental qualities really are. Are they separate entities

! On scholasticism in general, see Cabezon 1998; also Cabezon 1994,
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that can be connected to and detached from mind or consciousness? Or, are they just
consciousness itself appearing merely in different modes of functioning? Since the siitras
do not provide answers to such questions, later Buddhist teachers proposed various
theories to account for the mind-training practices taught in the sttras. Regarding the
structure of mind and the nature of mental qualities, the various opinions of Buddhist
teachers can be characterized generally as falling into two camps: some teachers propose
that mind consists of consciousness (citta or vijiana) itself and a number of entities as
“mental factors” (caitta or -caitasika) that are ‘“associated” (samprayukta) with
consciousness; other teachers disagree with the “mental factor” and “association” theory,
and argue that the so-called “mental factors” are nothing but consciousness itself in
different modes. Debates between teachers of these two positions can be traced back to
the early period when the siitras were compiled, but the Abhidharma texts of different
schools further record numerous arguments offered on both sides of the debate, and
among Abhidharma texts, the TatSid preserves the most comprehensive record of such
things.

The TatSid is an Abhidharma treatise extant only in Kumarajiva’s Chinese translation
and no record of this treatise or of its author Harivarman (F7Z%%;)%8) is found in any
extant Indian source. According to the Chinese accounts, Harivarman is a Buddhist
teacher ordained and trained in the Sarvastivada tradition, and probably in the lineage of
teachers who are called “Darstantikas.” He is well versed in teachings of different schools
of his time, but he is disappointed with the Abhidharma theories current in his day. He
feels that those theories stray away from the original teachings of the Buddha. In order to
persuade his contemporaries to return to the “original teaching,” and to promote what he
considers the correct teaching of the Buddha, he wrote the TatSid.

The TatSid is an ambitious work that is intended to cover systematically all the major
teachings of Buddhism. It has 202 chapters, each of them dealing with a specific doctrinal
topic, and all the chapters are organized according to the teaching of the four noble truths.
The two purposes of Harivarman, namely, to promote his understanding of Buddhist
teachings and to argue against the opinions of other teachers, shape the architecture of the
TatSid, and determine that the TatSid contains both exegetical and polemical contents.

Most often, Harivarman’s doctrinal positions are different from those of other major
2
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Abhidharma schools such as Sarvastivada Abhidharma, Pali Abhidhamma, as well as the
Yogacara tradition, and, as a result, the chapters in the TatSid provide a fresh perspective
on doctrinal points that have a long developmental and textual history. Moreover, the
various texts cited in the TatSid, especially siitras quoted in its arguments, are sometimes
interestingly different from the extant sutra collections available to us today. These
characteristics of the TatSid provide us the opportunity to study the development of
Buddhist texts and Buddhist doctrines within a particular historical setting, and this is

precisely the objective of the present study.

1.1 The Importance of the *Tattvasiddhi and Past Scholarship on This Text

1.1.1 The Importance of the *Tattvasiddhi

The *Tattvasiddhi is a Buddhist Abhidharma, or philosophical treatise, composed around
the third or fourth centuries CE.? Its composition comes in the middle of one of the most
prolific periods of intellectual innovations in Buddhist history, a period when the
Sarvastivada and the Pali Theravada Abhidharma systems had become well established
and influential, the Mahayana movement(s) were becoming more and more popular, and
the new Yogacara movement was beginning to coalesce but had not yet come to maturity
as it would a few decades later in the works of Asanga and Vasubandhu (both ca. the 5
century CE), the two most important early Yogacara philosophers and commentators.
Many Buddhist teachers from different groups and geographical regions were debating
concerning different understandings of sttras, and were also arguing with each other for
or against newly established philosophical doctrines. The author of the TatSid,
Harivarman, is very knowledgeable about, and very critical of, the Abhidharma systems
of his period, and records extensively in the TatSid both arguments and rejoinders from
teachers with different opinions regarding the issues disputed. The texts quoted and
mentioned in the TatSid include early siitra materials as well as references to positions
that can be traced in various Abhidharma treatises of different teachers and schools.

These records make the TatSid a rich source of early Buddhist textual materials, and

2 Sections 1.5 and 1.6 will introduce the author Harivarman and the contents of this text in greater detail.
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hence make it a good candidate for textual and philological investigations. Furthermore,
this treatise was translated into Chinese around 411-412 CE, which is significantly earlier
than the translations of the two other Chinese translators of Abhidharma texts: about 150
years earlier than Paramartha (JL#7),” and more than 200 years earlier than the
translations by Xuanzang (% 2£).* As we know the transmission of such texts is usually
accompanied by constant revision and expansion. Because of its relatively earlier
translation date, the TatSid provides a special “snapshot” of the period when many textual
and doctrinal issues were still being debated among Abhidharma teachers, and the records
of textual inconsistencies and doctrinal controversies are preserved and not yet filtered
and revised as they are in later texts and even in early texts preserved today, such as the
Pali texts, which have been heavily edited. Thus, the textual materials preserved in the
TatSid, together with the texts that precede and follow it, provide an extremely valuable
historical frame of reference for the history and development of Buddhist texts and
doctrines.

The TatSid is organized according to the principle of the four noble truths.® It has an
introductory section, and four sections corresponding to the truths of suffering, the origin
of suffering, the cessation, and the path. The section on the truth of suffering is further
divided into five subsections corresponding to the five aggregates (skandha): material
form (ripa), consciousness (vijiana), apperception (samjia), feeling (vedana), and
volitional formations (samskara).® Each subsection extensively records issues regarding
the corresponding aggregate (skandha) as discussed and debated among various Buddhist
teachers. The present work is a study of the subsection on consciousness or mind (vijiana
#%) in the TatSid, or more specifically, chapters 60-67 in the subsection recording
arguments concerning “mental factors” (caitasikal/caitta > FJr) and “association”
(samprayoga #HJf). In brief, these two terms are central to the analysis of the structure

of mind: on the one hand, some teachers believe that mind can be analyzed into mind or

3 Paramartha translated Vasubandhu’s Abhidharmako$a in the year 564 CE.

4 Xuanzang’s translations of the Sarvastivada Abhidharma texts were mostly made between 650 and 660 CE.

3> For a more detailed description of the structure of the TatSid, see section 1.4 below.

% Note that in the TatSid the five skandhas are listed in a different order from other Buddhist texts. This is probably
because Harivarman understands the five skandhas as describing a cognitive sequence:
ripal[+eyel—>vijiana—samjia—vedana—samskara. See TatSid 67.4.
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consciousness itself (citta or vijiiana), and a number of mental factors (caitasika/caitta)
that are associated (samprayukta) with it. On the other hand, other teachers reject the very
notion of “mental factors” and “association,” and argue that mind is not analyzable into
citta and caitasikas; instead there is only citta itself, all those so-called caitasikas are
nothing but citta in its different modes. The chapters studied in the present project record
about fifty arguments from both sides of the dispute. Some arguments quote sitra
passages, while others utilize logical reasoning to support their positions and argue
against the opponent’s positions. These arguments not only focus on the analysis of mind
but also relate it to other issues such as the distinctions between different versions of texts,
the veracity of different interpretations of Buddhist theories of causation, cognitive
process, religious practice, and so forth. This study is designed to analyze the arguments
in the text of TatSid concerned with the various doctrinal positions regarding the concepts
of caitasika and samprayoga, tracing their historical development with due regard to

other stitra and Abhidharma texts preserved in Pali, Sanskrit, and Chinese languages.

1.1.2 Past Scholarship on the *Tattvasiddhi

After its translation by Kumarajiva in the early fifth century CE, for about two hundred
years the TatSid was very popular in China. Historical accounts have recorded nearly one
hundred teachers who were known for their study and teaching of the TatSid, and at least
two dozen commentaries on it were written. However, in the seventh century, Xuanzang’s
systematic introduction and translation of Indian Yogacara and Sarvastivada Abhidharma
texts into China brought the study of the TatSid to an abrupt end. After that no study of
this treatise was mentioned in Buddhist historical accounts, and all the commentaries
written by Chinese Buddhist teachers were lost.” Since this text is now extant only in
Kumarajiva’s Chinese translation, no manuscript of this text in any Indic language has
been found, and all of its early Chinese commentaries are lost, the study of this text
would be extremely difficult. This perhaps explains the scarcity of modern scholarship on
this text. To date, there are only two monographs dedicated to the study of this text
(Fukuhara 1969, Katsura 1974), and these two studies focus mostly on the doctrinal

7 See section 1.4 for a more detailed discussion of the TatSid’s transmission in China.
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issues, paying little attention to the textual issues. In the 1970s, N. Aiyaswami Sastri
translated the Chinese text into Sanskrit and English (Sastri 1975, 1978), representing
decades of work on this text. However, Sastri’s understanding of the Chinese text is not
always accurate. In addition, although he compares the text of the TatSid with other
Buddhist texts, primarily with those in Pali and Sanskrit, he does not pay enough
attention to important texts such as the Agamas and the Abhidharma texts in Chinese
translations. Therefore, much more remains to be done in the study of this text.

Even though the TatSid is little studied in modern Japan, there have been valuable
contributions in the past century. There are three Japanese translations of the TatSid (Ui
1933, Koyo 1975, Hirai et al. 1999-2000), among which the earliest one by Ui Hakuju
FH1H3ZF remains the most valuable one even today because of its notes on textual,
historical, and doctrinal issues. However, none of these Japanese translations presents an
in-depth study of the text. In the case of difficult passages in the text, most Japanese
translators simply follow the original Chinese translation, adding modern punctuation,
gloss verbs and nouns with corresponding Japanese forms, and sometimes mark Kanji
with Japanese pronunciation. Strictly speaking, such methods represent a gloss rather
than a translation of the original text. Therefore, these translations are far from sufficient
for a detailed textual study of the TatSid.

Aside from the monographs and translations, several authors have discussed issues
related to the TatSid in their studies of Buddhist history or of Abhidharma texts and
doctrines. A search in the INBUS database yields a few dozen articles related to the
TatSid, most of which discuss certain doctrinal points and try to locate the TatSid in the
context of different schools of Abhidharma. For example, Yinshun (1981a:573-92)
considers this text in the context of the development of Abhidharma, Mizuno Kdogen
(Mizuno 1931) discusses the possible connection between the TatSid and the so-called
Darstantikas, and Tokoro Rie (Tokoro 1990a, 1990b, 1990c) presents a series of articles
discussing the TatSid and its possible relation with the Darstantikas and the Sautrantikas.
These studies do no pay enough attention to textual issues before dealing with doctrinal
and historical issues. In other words, the TatSid as a source of textual materials has not
yet received the attention it deserves. The present study will present first the research on

the textual materials, and with this solid foundation, the research on specific doctrinal and
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historical issues such as mental factors and association will yield better in-depth insights.

1.2 Theories of Mind in Buddhism and the Dispute of “Mental Factors” and
“Association”

The concept of mind occupies a central position in both theoretical and practical
perspectives in Buddhism and is a perennial focus of inquiry in its history over two and a
half millennia. As is stated in the beginning of the Pali Dhammapada, “All phenomena
are preceded by mind, have mind as their leader, are made by mind.”® Also, in the verse
that is described as summarizing the essence of the Buddha’s teaching, “The avoidance of
all evil; the undertaking of good; the cleansing of one's mind; this is the teaching of the

awakened ones.””’

Hence, it is no surprise to see that most Buddhist teachings in some
way are connected to the interpretation of mind and methods of its purification and
cultivation.

However, in Buddhist texts from different historical periods and different traditions,
we can find different ideas and theories concerning the mind. Mind is a fluid concept that
undergoes change throughout Buddhist history. As a result, we cannot attempt to
determine a single interpretation of mind that applies to all Buddhists in all periods nor
can we assume that the different interpretations of mind all assume or are based upon the
same concept of mind. Hence, we must make clear that a particular interpretation
represents a certain teacher or a certain group in a specific historical period. Furthermore,
since Buddhist theories of mind, like all things, arose though various causes and
conditions, we must make clear the reasons why and purposes for which ancient teachers
developed their ideas and took certain positions.

How is mind structured? This is the basic and central question that the two
competing theories of mind are debating in the TatSid. Before we discuss in more detail

the doctrinal dispute, we need to clarify three key terms that are central to the mind

8 Dhp 1, verse 1: manopubbaigama dhamma, manosettha manomaya. K. R. Norman (Norman 1997: 1) translates
dhamma as “mental phenomena,” which is an interpretation perhaps influenced by later commentaries. The term
dhamma can be used to refer to all “phenomena,” “mental” and “physical” alike, and, even though this verse refers to
“mind,” it is possible that its intention is to refer to experience in general.

° Dhp 52, verse 183: sabbapdapassa akaranam, kusalassa upasampada. sacittapariyodapanam, etam
buddhanasasanam. K. R. Norman’s translation, Norman 1997: 28.
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theories: mind or consciousness (citta, vijiana, and manas), mental factors (caitasika),
and association (samprayoga).

In English the words “mind” and “conscious” are more or less synonyms. However,
“mind” is more general and can be used as an umbrella term to refer to all the mental
aspects of a sentient being. “Consciousness” usually refers to three aspects of a sentient
being’s experience. First, it means “being conscious,” in contrast to “unconscious” states
such as dreamless sleep, coma, or death. According to John Searle, this is a state that
begins every day when we awaken from a dreamless sleep, continues throughout the day,
and temporarily stops when we enter deep sleep again.!® This is a state of sustained
alertness and awareness in general. Second, when a person cognizes an object, we say
that the person is “conscious of”’ the object. This is the perceptual experience of the
awareness of a specific object or content. Third, when we say somebody does something
“consciously,” we mean that the person performs an activity with deliberation. Although
in English we use the same word “conscious” in all these circumstances, still we can
distinguish different aspects of mental experience by the context.

Likewise, Buddhists have also noticed the different aspects of mental experience, and
in early Buddhist literature, they use different terms to describe more precisely those
aspects of mind. In the early siitras, or the earliest stratum of Buddhist texts consisting of
discourses attributed to the Buddha and his major disciples, there are three terms, namely,
citta, vijiana, and manas, which can be understood as representing three aspects of
“mind.” In a general sense, all three Indic terms can be understood as corresponding to
the English word “mind,” but they are used in different contexts. In brief, citta identifies
an individual sentient being and differentiates it from other beings. In this sense, citta is
the identity bearer and carries the traits and characteristics of a being, and it also
maintains the continuity of the identity of a sentient being. Moreover, citta is described in
the siitras as more passive. It is always said that citta is polluted and one needs to practice
to make it purified; the other two terms are never used in this context. The more active
aspects of mind are represented by the terms vijiiana and manas. In descriptions of a

cognitive process, as, for example, when a person perceives an object, the word vijiigna is

10" Searle 1998:40-1: “By ‘consciousness’ [ mean those states of sentience or awareness that typically begin when we
wake up in the morning from a dreamless sleep and continue throughout the day until we fall asleep again.”
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always used; in other words, vijiiana is the perceptive aspect of mind. In descriptions of
the mind performing good or bad actions, it is always the term manas, which indicates
that manas is understood as the agent of mental actions.

Nonetheless, despite their different shades of meaning and their different usages in
different circumstances, sometimes in the siitras they are used indiscriminately as
synonyms, which indicates that when used in a general sense as “mind,” they have the
same referent. Moreover, it should be emphasized that in early Buddhism mind is
understood as always intentional, which means it must have an object. This can be
derived from the verbal roots of the three terms for “mind”: citta is from cit and vijiiana
is from Vjiia, both meaning “to know” while manas is from \man, which means “to
think.” Because both of these mental actions of knowing and thinking require specific
contents, “mind” or “consciousness” as represented by these three terms always requires
an object. In this sense, no matter how the mind is understood, whether as an identity and
traits bearer, or perceptive consciousness, or the agent of action, the perceptive element
always exists.

Aside from the three terms for “mind” or “consciousness,” various Indic terms that
identify different mental functions and properties are found scattered throughout the early

sttras. The following are some examples of such mental terms:

- Basic cognitive experience and mental functions: contact (sparsa), feeling
(vedand), apperception (samjiia), volition (cetana), attention (manaskara), and so
forth.

- Wholesome mental qualities that one should develop: faith (sraddha), strength
(virya), mindfulness (smrti), concentration (samadhi), insight (prajia),
tranquility (prasrabdhi), equanimity (upeksa), and so forth.

- Unwholesome qualities that one should eliminate: lust (rdga), hatred (dvesa),
ignorance (avidya), conceit (mana), doubt (vicikitsa), wrong view (drsti), and so

forth.

Although very frequently used in the stitras, these mental terms are never explicitly
defined in terms of their nature and ontological status. If one inquires about the mental
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phenomena to which these mental terms refer, and more importantly, about the
relationship between “mind” in general (citta, vijiana, and manas) and these mental
phenomena, there is no explicit answer given in the early siitras.

However, these terms and the mental phenomena they represent are extremely
important for both Buddhist theorists and practitioners. As mentioned above, Buddhists
believe that the causes of suffering lie in a being’s mind, and, in order to be liberated
from suffering, one has to understand his own mind better, and make efforts in practice to
decrease and eliminate those unwholesome qualities and to cultivate and develop
wholesome qualities. For these purposes, one has to make clear how mind is structured,
what these basic wholesome and unwholesome mental qualities are, and how these
qualities are related to “mind” or “consciousness.” Because these questions are not
explicitly answered in the stitras and in order to account for or justify their mind-training
practice more clearly and coherently, Buddhist followers had to create a theory of mind
partly based on their understanding of the teachings in the siitras and partly based on their
own experience, especially introspective experience in meditation experience. This is
exactly what those Buddhist scholastic philosophers, or Abhidharma teachers, have done.

As always happens, people have different opinions on the same issue. In Buddhist
communities, teachers had different interpretations of and opinions regarding the
teachings of mind and mental phenomena mentioned in the sitras, and proposed two
contrasting models of mind. Some teachers proposed that, aside from consciousness itself
(citta or vijiiana), there are a few dozens of elementary mental phenomena, which exist as
real entities, meaning that they cannot be further analyzed or reduced to more elementary
parts. Together with consciousness, these mental phenomena are the elemental
constituents of a being’s mind and are referred to as “mental factors” (caitasika) that
always occur accompanying consciousness in a relationship of ‘“association”
(samprayoga). On the other hand, some other teachers rejected such mental factors as
distinct entities apart from consciousness. Instead, they proposed that these so-called
“mental factors” are not actually things different from consciousness but are in their
nature precisely consciousness manifested in different modes. As a result, for these
teachers, since there are no mental factors, there is also no association between mental
factors and consciousness. This is precisely the dispute upon which the present study
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focuses.

Similes may help us to understand the two positions more clearly. For the supporters
of the “mental factor” theory, mental factors are just like minerals and metals in the
physical world: there are numerous different kinds of minerals that exist as real material
in the world and sometimes combine assisting one another to achieve a common purpose.
For those teachers who reject the concept of mental factors as real entities, mental
phenomena are like different utensils made of the same material. For example, gold can
be made into rings, chains, bowls, bracelets, and so forth; all these things are gold by
their nature but appear in different forms, and, because of their different forms, they can
serve different functions. In a similar way, mental phenomena such as feeling,
apperception, volition, and so forth, are nothing but consciousness by nature, but, since
they are different modes of consciousness, they can perform different activities and
functions.

Supporters of the existence of mental factors propose different lists of mental factors,

but all lists that are preserved have a similar structure consisting of several classes:!!

- Universal mental factors: mental factors that occur in every moment of
consciousness, including mental phenomena such as the contact (sparsa) between
consciousness and its object, as well as feeling (vedana), apperception (samjiia),
volition (cetana), attention (manaskara), and so forth.

- Wholesome mental factors: mental phenomena that are morally wholesome, such
as faith (sraddha), energy (virya), mindfulness (smrti), concentration (samdadhi),
insight (prajrid), and so forth.

- Unwholesome mental factors: mental phenomena that are morally negative and
will cause suffering, such as lust (rdga), hatred (dvesa), ignorance (avidyd),

conceit (mana), doubt (vicikitsa), and so forth.

These lists of mental factors are actually collections of mental terms gathered from the

sitras, which are then reorganized and classified according to their functions and

Il Readers interested in the details of the mental factors can consult the tables in section 2.1.2 for the lists from three
major Buddhist traditions.
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properties. These lists have great significance in Buddhist practice since Buddhists
believe that the causes of suffering and liberation lie deep in the mind, and can be
identified with these negative or positive mental factors. Thus, the purpose of practice is
to reduce the activity of these negative mental factors, ultimately eliminating them all
together, and to cultivate and increase the positive mental factors that can lead to
liberation.

The opponents of mental factors do not believe that these mental phenomena exist as
separate and real entities. Although still acknowledging that these mental terms represent
mental states or activities, they propose that each of these terms is essentially
consciousness in a different mode. Nonetheless, these teachers who oppose “mental
factors” would agree that practice entails reducing and eliminating negative modes of
consciousness and eventually attaining liberation from them.

Moreover, as for the relationship between mental factors and consciousness, the
supporters of the mental factor theory propose that they are “associated” (samprayukta)
with one another and with consciousness, and this relationship of “association”

(samprayoga) is defined by the following characteristics:

- Mental factors occur with consciousness at the same time; they arise together,
function together, and cease together. In other words, mental factors and
consciousness always occur simultaneously.

- Mental factors and consciousness have the same sense faculty (indriya) as their
basis. For example, in a moment of visual consciousness, both the mental factors
and the consciousness at this moment are based on the sense faculty of eye.

- Mental factors and consciousness have the same object. In the example of the
moment of visual consciousness, visual consciousness has form as its object, and
all the other accompanying mental factors such as contact, feeling, apperception,
attention, volition, and so forth, are all coordinated and have the same form as

their object.

Buddhist teachers also use similes to illustrate this association relationship between
consciousness and mental factors. They propose that such a relationship is like a bundle
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of reeds. A single reed cannot stand by itself but can stand as a bundle only when many
reeds are bundled together. Just as reeds in a bundle support each other, so also
consciousness and mental factors support each other in performing mental functions and
activities.

Thus, according to the supporters of the mental factor theory, “mental factors” by
definition exist as entities distinct from consciousness and yet are associated with it. On
the other hand, Harivarman and certain other Buddhist teachers reject this definition of
“mental factors” and argue that there exist no mental phenomena distinct from
consciousness itself. Since these so-called “mental factors” are nothing but different
modes of consciousness, as a result, there is no relationship of association.

The section on mind in the TatSid preserves more than fifty arguments from both the
supporters and the opponents of the theory of mental factors and association, and most of
them are not found in other extant Abhidharma texts. This fact makes this section in the
TatSid an invaluable source for tracing the early stages in the development of Buddhist
theories of mind. However, before discussing in more detail the text of the TatSid, the
next section 1.3 will introduce the author Harivarman based on available Chinese sources.

Section 1.4 will discuss in more detail the TatSid and its arguments.

1.3 The Author Harivarman

As mentioned previously, the *Tattvasiddhi is only extant in Kumarajiva’s Chinese
translation, and no Indic manuscript of this treatise has been found, and there is no record
of the author Harivarman in any extant Indic source. What little information there is
about the author and the text comes from Chinese sources. Only one short biography of
Harivarman survives, supplemented by a number of references to him and to the TatSid
scattered in Chinese materials dated from the fifth to seventh centuries CE. Most of the
Chinese accounts do not identify their Indic sources, and they sometimes contradict each
other. As a result, the information given in these accounts is questionable. The Chinese
accounts of Harivarman have been thoroughly studied by previous scholars, namely,

Yinshun (1981a), Fukuhara Ryogon (Fukuhara 1969), Ui Hakuju (Ui 1933), and Katsura
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Shoryu (Katsura 1974).

1.3.1 Date and Life
According to the biography by Xuanchang (%1% 416-484 CE), Harivarman was born in
the nine hundredth year after the Buddha’s nirvana, !> which corresponds to
approximately 263 CE.!> However, different dates are given in other Chinese sources.
Senrui (f&%X ca. 4"-5" century CE), a prominent student of Kumarajiva and the first
Chinese to teach the TatSid after Kumarajiva’s translation was made, wrote in his preface
to the TatSid that Harivarman’s date is 890 years after the Buddha’s nirvana.'* Another
preface to a Chinese commentary on the TatSid states that Harivarman was “[born] more
than 800 years after the Buddha’s nirvana.”'> Nonetheless, these accounts agree with
each other in general and place Harivarman’s birthdate around 250 CE.'¢

In addition to these records, indirect evidence also provides an approximate date for
Harivarman. First, according to the historical records of Kumarajiva’s life, Kumarajiva
obtained the TatSid no later than 384 CE. Hence, it is reasonable to estimate that
Harivarman lived between 250-350 CE.!7 Moreover, according to Xuanchang’s

biography, Harivarman was a student of a Sarvastivada master named *Kumaralata (5 &
ZE[E).!8 This *Kumaralata may be the teacher identified as a Darstantika who was also

later considered the first “Sautrantika.”’® According to the records of the lineage of

Sarvastivada teachers and Xuanzang’s records, Kumaralata likely lived soon after

2 No. 2145 H=JFLE (% 11) TS5, p78c3-4: FALBAEH . RARAT T8 . MhREZLEFEE.
13 According to Ui Hakuju, Kumarajiva and his disciples date the Buddha’s nirvana to the year 637 BCE. Ui 1917: 43.
Cited in Katsura 1974:15.
14 Sengrui’s preface to the Tatsid is lost. This passage is quoted by Jizang (% 549-623 CE): No. 1852 =i % 3%
(& 1) T45, p3b17-19: HEEATEEBI T T . mfGaGHe . HHAmRE. SIABEES. Wimrs. RITmE.
PR N E LT BN [T I BE AR FE b o TR ALER B 2 Firid .
15 The commentary itself was lost, but the preface was preserved in an anthology of Chinese Buddhist writings. No.
2103 JE5AWISE (35 20) T52, p244al2-14: B\ EERE. hORZEBIEREM T 2Rk EE . R T8,
16 Another record by Jizang (7 J&) in his Dasheng Xuan Lun (K3 Z i The Treatise on the Profundity of Mahayana)
says that Harivarman lived 700 years after the Buddha’s nirvana. No. 1853 K3RZ & (5 5) T45, p65b2-3: R EH L.
e, HN-EEHE. BT3B, The above cited passage from Jizang’s Sanlun Xuan Yi (=i % 3% The
Profound Meanings of the Three Treatises) indicates that he is familiar with Sengrui’s (f4%0) record of 890 years after
the Buddha; hence, as Yinshun (1981a: 574) notes, it seems likely that this reference to “700” is a scribal error for
“900.”
17 This is Ui Hakuju’s observation. Ui 1933: 8.
18 No. 2145 H=5FCEE (5 11) TS5, 78c9-10: 2 IR A e B L S0 FE VD P U BEBR BE 26 7.
19 No. 2087 KFEIRGE (5 12) T51, p942a9-16: B EZmiM. .. HXAEEEB A, .. BIEEH ATt .
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Aévaghosa, perhaps around 120-250 CE,?° and the same lineage record places
Harivarman later than Aryadeva but earlier than Vasubandhu.?' It is estimated that
Aryadeva lived between 170-270 CE,?? and Vasubandhu likely lived from 350-430.%
Hence, these records also support the estimate that Harivarman likely lived between 250
and 350 CE.

Xuanchang’s biography** provides the following information about Harivarman’s
life. He was born in central India (47 X%%) in a Brahmin family (24%E["7-F). In his youth,
he learned the Vedas and other sciences, and later he was ordained in the Sarvastivada
order (P #:%#1) and became a student of the “monk of doctrine” (*dharmasramana 1%
EEYHFY) *Kumaralata (F0BEERE). *Kumaralata taught him the “great Abhidharma of
Katyayana (/3 4E) with thousands of gathas,” probably the Sarvastivada Abhidharma
text Jianaprasthana. Having fully learned this work, Harivarman was unsatisfied and
disillusioned with Abhidharma. He then spent several years studying the entire Tripitaka
and traced all the different teachings of the “five sects” (T1if) and “nine branches” (JLit
*srotas)® back to their common origin. Thereafter, he engaged in debates with other
Buddhist teachers and tried to persuade them to return to the original Buddhist teachings.
Those teachers were reluctant to abandon their sectarian doctrines. As a result,
Harivarman became unpopular among them. However, the Mahasanghikas (fi§ fX%5) in
the city Pataliputra (E23# 35 &), who also claimed that their doctrines were the origin of
the “five sects,” heard about Harivarman and invited him to live with them. There
Harivarman studied Mahayana (/%% vaipulya) and the teachings of all traditions. He
wrote the *Tattvasiddhi, in which he investigated and criticized the different doctrines
from various traditions, especially Katyayana’s Abhidharma system. Harivarman’s stated

purpose in writing this work was to “eliminate confusion and abandon the later

20 Yinshun EJE 1981a: 535-6.

21 No. 2145 H=JEGLE (& 12) TS5, p89bl4, 21, 22: FREFFES —+Ti... FIALBCEERER I+ = EFHRIAE
{550 +U. Cited in Yinshun EQJIE 1981a: 574.

22 Ui 1933: 8.

2 Florin Deleanu’s extensive investigation of Vasubandhu’s date is the most convincing one to date. (Deleanu
2006:186-194).

24 No. 2145 H=#aE (& 11) TS5, p78c1-79b25.

25 The “five sects” are likely the five Buddhist sects with their own vinayas and monastic orders. The “nine branches”
is likely a non-specific term referring to multiple groups. See the discussion below.
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developments, with the hope of returning to the origin” (B ZFE RFAFEA). The
biography concludes with a record of Harivarman’s victorious debate with a Vaisesika
teacher, from which he earned a great reputation.

Xuanchang (%15 416-484 CE), the author of this biography, lived in the period
when the study of the TatSid was very popular in China. Since he was not a direct student
of Kumarajiva, it is likely that he obtained his information from commentaries on the
TatSid circulating in that period and not from Kumarajiva himself.?® Since the
information in these Chinese commentaries may be traced back to Kumarajiva and his
students, it is also likely that the information had an Indic source.

There are few things that are noteworthy in this biography. First, it states that
Harivarman was ordained in the Sarvastivada order (Fi%%% ) and that his teacher was
*Kumaralata (7T BE4EFE), who was likely the teacher believed to be the “original teacher
of the Sautrantikas” (#&#EAHT)?” and also referred to as a “Darstantika” (ZEFiF).
Traditional sources present several views about the Sautrantikas. For example, according
to Xuanzang’s student Puguang (3%7%), the Sautrantikas, who claim that siitras are the
ultimate authority, separated from the Sarvastivadins, who believed that reasoning should
be the authority. Kuiji (#13%), another student of Xuanzang, states that the Sautrantikas
originated from the Darstantikas and that Kumaralata was the first Sautrantika.

Thus, these sources present the following information:

(1) Kumaralata was a teacher in the Sarvastivada order;

(2) He was called a “Darstantika;”

(3) He was also the first “Sautrantika” teacher.

The fact that the accounts apply all three terms “Sarvastivada,” “Darstantika,” and
“Sautrantika,” to the same person suggests that these terms are not mutually exclusive,

and their meanings overlap. According to Kuiji, the Darstantikas likely received this

26 For a discussion of the Chinese commentaries on the TatSid, see 1.4.3.

27 No. 2087 KEFEIRAL (%5 12) TS1, p942a9-16: BiF  Z5mAM... HXIGHEB AW, .. EIEHAAH . No. 1821
BT (B 2) T41, p35c4-7: IBEEEEL . MRS, RAHMHAT. A& EmER. FER. BTmEs. &
AR VI, UERHEALH. JEARZR A No. 1830 MMM (5 3) T43,
p274a7-14: . UMHEH HEmE . RIESHEARAT. fhEI g —EHaEd. JEREHXGHERAIRERES . HEHEY. &
JUE R R R RZA AGRET. Wi 5 st 2 B . DUOURA H . 22, ml 2 b i e 2 S ss
. LB SRR KU A S EIRRARA . KU E Ay .

16



Chapter 1. Introduction

name because they were renowned for using examples or stories in their teachings.?® The
name “Sautrantika” indicates that such a teacher claims to take only the siitra teachings,
or the “original teachings of the Buddha,” as the ultimate authority. Thus, these two
names indicate styles of teaching and opinions about which Buddhist texts are
authoritative and should not be assumed to be names for Buddhist sects that maintained a
distinct vinaya collection and ordination lineage. However, certain teachers labeled with
these names do appear to have had certain doctrinal proclivities and characteristic
doctrines, most notably, the teachers Dharmatrata and Buddhadeva as recorded in the
*Mahavibhasa (MVS). Furthermore, chapters 60-67 of the TatSid contain many passage
that indicating that Harivarman’s doctrinal positions regarding “mental factors” and
“association” almost always agree with those of Dharmatrata and Buddhadeva as
recorded in the MVS. Given that Harivarman’s teacher *Kumaralata was labeled both a
“Darstantika” and a “Sautrantika,” it may appear reasonable that Harivarman’s doctrinal
positions agree with those of the Darstantikas and that Harivarman maintained an attitude
of “returning to the origin,” which could be associated with the label “Sautrantika.”*
However, in my reading of the section on mind in the TatSid, I do not find any explicit
statement by Harivarman that rejects the authority of Abhidharma, and he even agrees
with the Abhidharmikas, or teachers who are explicitly affiliated with a certain
Abhidharma tradition, on some doctrinal points. This indicates that we may not simply
label Harivarman as a “Darstantika” or a “Sautrantika.” The next section 1.3.2 will

discuss in more detail the school affiliation of Harivarman.

Xuanchang’s biography also says that Harivarman learned the “great Abhidharma of
Katyayana (MJ§F%E), which has thousands of gathas.” That Abhidharma work is likely
the Jianaprasthana, which came to be considered the most important treatise among the
Sarvastivada canonical Abhidharma texts. The voluminous Sarvastivada Vibhasa, of
which there are three versions extant in Chinese translation, is a detailed commentary on
this treatise. Thus, Harivarman is presented as well learned in the Sarvastivada

Abhidharma, which can be confirmed by his references to Sarvastivada Abhidharma

28 See the quotation in footnote 27 above.
2 For further discussion of Kumaralata, see Yinshun 1981a:535-40.
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texts®® and the numerous Abhidharma doctrines he quotes and criticizes in the TatSid.
The biography also mentions that Harivarman had contact with the Mahasanghikas
(B HRF) as well as familiarity with Mahayana (5% vaipluya). Moreover, he is
described as aware of all the various teachings of his age but critical of most of them
because he considered them later developments and not the “original” Buddhist teachings.
He is described as intent upon persuading his contemporaries to abandon these later,
developed teachings and return to the early sttras, which he thought represented the
original teachings of the Buddha. As a result, he was marginalized by Buddhists of the
Sthavira traditions and had to find companionship in the Mahasanghika community.
Although the biography suggests that Harivarman earned a great reputation in India by
defeating a Vaisesika teacher in debate and was honored by the king, there is no account
of this feat nor any record of the TatSid found in any Indic source. As a result, it is
certainly possible that the introduction of the TatSid into China was a result not of its
importance in India but rather a result of Kumarajiva’s isolated effort that reflects merely

his own preference.

1.3.2 Harivarman'’s School Affiliation

The school affiliation of Harivarman is a very thorny issue that has bothered Buddhist
scholars for hundreds of years. Jizang (7% 549-623 CE), a Chinese master who is
considered the founder of the Sanlun School (=#%% “The School of Three Treatise™),
criticized the doctrines of the TatSid extensively in his works. In his Profound Meanings
of the Three Treatises (=i % %), he lists several opinions about Harivarman’s school

affiliation:>'

Question: As Harivarman rejects the eight skandhas [of the Jianaprasthana)
and criticizes the five sects, then what is the doctrine that the *Tattvasiddhi
school relies on?

Answer: Some say that [he] chooses and follows those who are right and
records whoever is superior. [He] discards those inferior [teachings] of

30 For a list of the places in the TatSid that mention the titles of the Sarvastivada Abhidharma texts and give quotations
from them, see Ui 1933: 6.

31 No. 1852 =i X% (& 1) T45, p3b24-cl: [IBEREHEF\ . FRIKTLA8. MUITZSRIEKITE. HHNE. #
HIGE. ARLEk. RRATZE. BGEEHZR. ANG. BEFHRER. EHSMER. AAF. WrERE.
B[S HaE s . HEHRE. mEEwR. SR LRRE.
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different teachers and adopts the superior [teachings] from different sects.
Others say that though he rejects all different [teachings], he mainly adopts
[the teachings of] the Dharmaguptaka sect (< £ {#35).

Others say that [he] criticizes extensively the Abhidharma,
specifically with the Darstantikas.

The Tripitaka master Paramartha (¥ —jil) says that [Harivarman] adopts
the meanings of the Sautrantikas (#%3). When the Abhidharmakosa is
examined, those meanings attributed to the Sautrantika sect mostly agree
with the *Tattvasiddhi.

32 and agrees

In this passage, Jizang lists four opinions on the school affiliation of the TatSid:

(1) Not affiliated with any specific sect. It is an eclectic work that adopts from many
different sources teachings considered by Harivarman to be correct.

(2) Harivarman adopts the doctrines of the Dharmaguptaka sect.

(3) Harivarman is a Darstantika and criticizes the Abhidharma teachers.

(4) According to Paramartha, by comparing the records of the Sautrantika positions
in the Abhidharmakosa with the positions in the TatSid, it is clear that Harivarman is a
Sautrantika.

In another place, Jizang also records another opinion that (5) the TatSid emerged
from the Bahusrutiya sect (£ [##).3> And Jizang also notes that in Kumarajiva’s time
some Chinese considered (6) Harivarman a Mahayanist and the TatSid a Mahayana text.>*

Katsura Shoryu (Katsura 1974:29) has also noticed that in addition to these positions
regarding Harivarman and the TatSid’s school affiliation, Fukuhara Rydgon (Fukuhara
1969: 25-52) in his study of the TatSid offers more positions: (7) Harivarman is a
Sarvastivadin; and (8) he is a Mahasanghika.

Both Fukuhara and Katsura take the same approach as the ancient Chinese Buddhist
historians to the issue of the school affiliation of Harivarman and the TatSid: they
examine the doctrinal positions of Harivarman as laid out in the TatSid and compare them

with those recorded in the Abhidharma texts and in Buddhist doxographical accounts.

32 i /& B2 can also be understood as “he is inclined to criticize the Abhidharma.”
33 No. 1852 =i & (4 1) T45,p9a8-17: ZFHEP . RERFTHN L —H. LL2HE. RRHBMELIREE
PARZE. A RAN . EREERE, EREMAEM T R R, BRRREANA R 725 A, 208
FEm A . REFINHEERT. KRR MRE . KA ERRE. REPARKTeH. H
MBI AL . R AR B HPTERAE . WU — 3. 42 R
3 No. 1852 =& (% 1) T45, p3cl7-20: BE NT. Uam ey, HEARY . BEmMRE. ZAZHE
Rl MRMNT . BRI ERRE. SMEANH. MRATHRER.
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And by such comparisons, they reach the same conclusion, namely, that Harivarman’s
positions agree mostly with the Bahusrutiyas (% [# ). Fukuhara (Fukuhara 1969: 25-52)
examines all the accounts and finds that the TatSid has doctrinal positions shared with all
of the schools mentioned. His conclusion that Harivarman was a Bahusrutiya is mainly
based on the account from the translator Paramartha (E# 499-569 CE), and he believes
that Paramartha’s account came directly from India and hence must be more reliable (51).
Katsura (1974: 29-49) examines the ten points of controversy discussed in the
introduction section of the TatSid,** finds that on these ten issues only the Bahusrutiyas,
the Prajiiaptivadins, and the Theravadins have no disagreement with Harivarman. But the
Prajnaptivadins and the Theravadins have issues other than these ten that disagree with

Harivarman. Thus, the Bahus$rutiya is the only option left.

I would suggest that such a quest for a school affiliation is based on an unjustified
notion of “school,” and hence unfruitful. I want to draw attention to one sentence in
Xuanchang’s biography of Harivarman, which records that Harivarman spent several
years studying the tripitaka extensively, investigated the origin of the “nine branches” of
Buddhist teachings, and realized that “the [division] of the five sects (¥ *nikaya)
founded the base for the flow of the branches (TLHBAVE < %%), and that Katyayana
started the partisan competition (i RUIW35i < 46).”3¢ Here, Xuanchang differentiates
two notions regarding Buddhist groups, namely, “sects” (¥ *nikaya) and “branches” (it
*srotas). Apparently, the five “sects” refer to the five Buddhist sects that have their own
monastic ordination orders based on their own Vinaya lineages. As Yinshun (2000b:
138-9) has noticed, the knowledge of the division of the five sects after Upagupta has
been noted in a few Chinese translations of Indic texts and works written by Chinese

monks. The five sects are the Mahasanghika, Sarvastivada, Dharmaguptaka, Kasyapiya,

35 The ten points of controversy discussed in the introductory section of the TatSid are: (1) Do the past and future exist?
(2) Does all exist? (3) Is there an intermediate existence (antarabhava) between death and rebirth? (4) Are the four
truths understood successively or simultaneously? (5) Can an Arhant relapse? (6) Is citta by nature pure and radiant? (7)
Are anusayas associated with citta? (8) Does past karma exist? (9) Is the Buddha included in the sangha? (10) Does a
“person” (pudgala) exist?

3% No. 2145 H=FCHE (& 11) T55, p78c19-21: FJHEHZ . H =2 5. HILRZIE. FHMAMLIREZ
I, WERURE 2 46 . “Partisan competition” ({3) likely has the sense of identifying oneself with a certain group or
school, in competition with other groups.
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and Mahisasaka. Their respective vinayas are extant in Chinese translations.’” Aside
from the five sects, Xuanchang also mentions nine “branches” (Jit *srotas). The number
“nine” is not likely to be used as an exact number, because in Chinese the number “nine”
can be understood as a general term meaning as “quite a few.” So it appears that
Xuanchang believes that in Harivarman’s time there were five Buddhist Vinaya sects and
several more “branches” or schools that disagreed with each other. This might not be an
exact description of the situation in Harivarman’s time, but there is no doubt that at that
time the Buddhist community already had a number of groups disagreeing and arguing
with each other upon doctrinal issues. Xuanchuang suggests that Harivarman was
disillusioned with these divisions, studied all the Buddhist texts available, and believed
that he had found the origin of all the sects and branches.

Any attempt to reconstruct the early history of these five Vinaya “sects” and various
“branches” quickly reveals that the history of Buddhist groups is very complicated, far
more complicated than the simple picture presented even in a comparatively early
doxographical text such as the Samayabhedoparacanacakra attributed to the
Sarvastivada master Vasumitra. Traditional Buddhist historians such as Vasumitra failed
to recognize the difference between Vinaya sects and doctrinal schools, and combined
these two categories in their accounts. In addition, doctrinal schools may be congruent
with Vinaya sects, as, for example, in the case of the Sarvastivadins. Furthermore, the
term “doctrinal school” might be inaccurate in the case of labels such as Sarvastivada and
Vibhajyavada, especially in the early period. Respectively, these two names literally
mean “those associated with the doctrine that everything exists” and “those associated
with discrimination” and would at most suggest perhaps types of Buddhist teachers who
held certain doctrinal positions or approaches. It is entirely possible that in the earliest
period such teachers did not constitute formal groups or schools but were just loosely
described by these names. Other later names such as the Darstantikas and the
Sautrantikas may also be such loose descriptors. However, disputes and debates among
the various teachers may have intensified over time, resulting in clearer distinctions

among doctrinal positions, which together with certain other social factors may have led

37 For a survey of Vinaya literature, see Prebish 1994. For more extensive studies of the Vinaya texts, see Yinshun EfJ
JIE 1988a: 66-88, 105-462; also Hirakawa 1999-2000.
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to self-identified and generally recognized sects or schools.

Furthermore, as Xuanchang in his biography of Harivarman records, Harivarman

blames Katyayana as the first one who started the “partisan competition’ (Ui B35 2

). It is interesting to note that among the extant Abhidharma/Abhidhamma texts, the
Sarvastivada Abhidharma texts appear to be more overtly polemical and record disputes
between the Sarvastivadins and teachers of other groups, most notably in the Vijiiagnakaya
and the *Mahavibhasa, which is a commentary to the Jianaprasthana attributed to
Katyayana, or Katyayaniputra. It also appears that the Sarvastivadins were more likely to
identify their opponents by mentioning the names of teachers and groups, while the
Kathavatthu, the only polemical Pali Abhidhamma text, does not contain the names of
opponents. So Xuanchang’s characterization of Harivarman’s view, namely, that the
Sarvastivada Abhidharmikas initiated this practice of debate that classifies positions by
the names of teachers and groups would appear to be consistent with the extant texts. And,
we might view accounts of Buddhist teachers, sects, and schools in works such as the
Samayabhedoparacanacakra and the *Mahavibhasa as not simply passively recording
history but instead actively creating, at least in the minds of the compilers and readers,
sects and schools that accord with the names used. For example, the Darstantikas,
according to Kuiji, were teachers who liked to use stories in their teachings, and this style
of teaching may not be related to specific doctrinal positions. However, in the MVS the
Sarvastivada-Vaibhasikas singled out the Darstantika teachers Dharmatrata and
Buddhadeva, and attacked their doctrinal positions. By doing so the Vaibhasikas actually
turned the term “Darstantika” from a style classifier into a group identifier. If such a
group identifier were then accepted and became a convention, the group would come to
exist and be understood as an actual historical entity by later historians.

From this perspective, any attempt to determine the “school affiliation” of
Harivarman is doomed to failure simply because we cannot be certain about the history of
those “schools” with which we might attempt to affiliate him. These names that were
understood as schools in the Abhidharma texts were actually fluid and changing
throughout history. The method that Fukuhara and Katsura adopted of comparing his
doctrinal positions with characteristic doctrines of schools recorded in traditional

Buddhist history and Abhidharma texts is based on the same presupposition held by the
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ancient Abhidharma teachers, namely, that school labels refer to specific historical groups
with distinct doctrinal positions. Although these later views constitute important
historical data in their own right for the period in which they were formed, they cannot be
expected to yield accurate historical descriptions of an earlier period.

Nonetheless, it is still possible to say something about Harivarman’s affiliation. First
of all, according to the biography, he was ordained in the Sarvastivada order and was thus
a Sarvastivadin at least in vinaya lineage or monastic affiliation. However, he did not
subscribe to the doctrine that “all dharmas exist all the time.” Moreover, Harivarman’s
teacher Kumaralata was labeled a Darstantika and in fact many of Harivarman’s opinions
in the TatSid agree with those of teachers such as Dharmatrata and Buddhadeva whom
the MVS labels as Darstantikas. Thus, he can at least in part be considered a Darstantika,
provided the label is understood not as a sect or a separate doctrinal school but as
describing certain teachers within the Sarvastivada order who shared some common

doctrinal positions.

1.4 The *Tattvasiddhi

1.4.1 Kumarajiva’s Translation
A brief postscript to the Chinese translation of the *Tattvasiddhi, which was apparently
added by the Chinese editor of the translation,*® records vividly how the treatise was

translated:®

In the thirteenth year of the Great Qin (NZ8) Hongshi (5LU5) era, when the
year star (i.e. Jupiter) was in the constellation of Shiwei (ZXE), on the
eighth day of the ninth month, the Shangshuling (4% a title of a court
official) Yaoxian (%k#H) requested that [Kumarajiva] translate this treatise.
[The translation] was not finished until the next year on the fifteenth day of
the ninth month. The foreign dharma master (Y%Ff) Kumarajiva (1B &

38 The postscript is not present in the Taishd edition of the TatSid but is preserved in the Chu Sanzang Ji Ji (H =J#iC
#E) composed by Sengyou (f4#5 445-518 CE), which is a collection of prefaces and postscripts from Buddhist texts.
¥ No. 2145 H=JseHE (& 11) T55, p78a7-10: KELGET ZHF R KX ENLANH . HELSHFEE LR, &
RESA AR, SMBIEMHERE . FRAAOAER. 28%%7,
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%), holding the foreign manuscript (#4)* in his hand, conveyed the
translation orally. Tan’gui (%) received and wrote [it] down.

The date of the translation corresponds to 411-12 CE, near the end of Kumarajiva’s

translation career in China.*! No record is found regarding the identity of Tan’gui (£ %).

Yinshun (2000a: 196) suggests that “Tan’gui (££%&)” is likely a scribal error for “Tanying

im

(Z=52),” a prominent student and assistant of Kumarajiva. The biography of Tanying in

the Biographies of Prominent Monks (=118 T2059) contains the following record:*?

[Yao]xing (@t 366-416 CE, an emperor of the Later Qin J5%s) ordered
[Tanying] to reside in the Xiaoyao Garden to assist Kumarajiva in the
translation of siitras. The first translation [with which he was involved] was
the Chengshilun (J'E7# the *Tattvasiddhi), in which the questions and
answers within debates are all presented back and forth, one after another.
[Tan]ying disliked the disjointedness of [the text], so [he] organized [it] into
five parts (F.7). When it was finished, [he] presented [it] to Kumarajiva.
Kumarajiva said, “Great! You have understood my intention very well.”

This passage presents a detail describing Tanying’s role in the translation of the TatSid.
He noticed that the TatSid contained many arguments presented by different parties in
debates, which were “disjointed” (3Z#f) and difficult to track, and as a result he
organized the text into five parts (7.75).*® This record confirms that Kumarajiva’s

assistant in the translation of the TatSid was Tanying (Z5).

In addition, a later commentary of the TatSid notes that the translation had two

40 Daniel Boucher (2000) suggests that the term Auben (#74%) sometimes indicates that the manuscript was written in
Kharostht script.

41 Kumarajiva (343-413) came to China in the year 401 CE, and started to translate Buddhist texts into Chinese from
402 CE. He died in the year (413 CE) following his translation of the TatSid.

# No.2059 w4 (% 6) T50, p364a7-10: FLfH{FiEER AR YVIHBER. FLafamfE S xEsitk. %
RIS s A0Ek. U 2. AERE. REEE.

43 Perhaps the account here regarding the organization of the TatSid is a little exaggerated. The *Catuhsatyanirdesa by
Vasuvarman (VU5 T1647, translated by Paramartha in the 6™ century CE), another treatise related to the
Darstantikas/Sautrantikas, is also organized according to the four noble truths (see Yinshun 1981a: 594-6). It is possible
that Tanying did not “reorganize” the TatSid but rather merely divided the 202 chapters into five sections, and gave the
five sections each a title according to their contents. In other words, the original order of the 202 chapters perhaps
already implied the five sections; Tanying may simply have made the implicit explicit.
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versions:**

In the thirteenth year of the Hongshi era under the reign of the Qin emperor
Yaoxing, Shangshuling Yaoxian requested that the dharma master translate
this treatise. There was an audience of 300 people. It was received and
written down by [Tan]ying. When it was first translated, before the Chinese
was corrected, the monk Daosong (i &) made [it] public. When the text
was revised, the previous version had already circulated widely. As a result,
both versions circulated. The previous version has the [term] nianchu (%5 Ji%)
for smrtyupasthana, while the latter version has yichu (18J&).

This passage provides more details on the translation. It notes that the translation process
was something like a public class: Kumarajiva translated the treatise orally in front of an
audience of 300 people, and Tanying wrote it down. After that, the written text was
further revised and polished. However, it appears that the monk Daosong (i& /&) was too
eager and published a draft of the translation before it was revised. As an example of
difference between the draft and the final version, this record cites the translation of one
term: for the word smrtyupasthdna in the original, the draft version has nianchu (&%),
while the final revised version has yichu (& 5&).

It is not clear how accurate this record is regarding the translation and circulation of
the text. A search of the Taisho edition of the TatSid indicates that both nianchu (& i)
and yichu (18J§%) occur in the text.* Nianchu (%)) is the standard term used by
Kumarajiva to translate smrtyupasthana, and yichu (1) never occurs in his other
translations. The fact that both nianchu (%% J§2) and yichu (1&Ji) are present in the Taishd
edition conflicts with the record of this commentary and makes difficult to determine

whether the Taisho edition represents the draft or the final version of the translation. The

4 This passage is from Zhizang’s (8 458-522 CE) Chengshilun Dayi Ji (& B KFE70), a commentary
to the TatSid. This commentary has been lost, but this passage has been quoted in a commentary on the
Sanlun Xuanyi (=5 % %) composed in Japan in the thirteenth century CE: No. 2300 =i & F i Ha£E
T70,418a7-16: FRELVETFimg s . SHMILEAE BT 3R, HI1EZ e AL B R L EE Al
T . Xz ZREBFGLA+ = 0 EH S W & BOEATR R IR IER =1 . Mg, H
VIR B ARG IE TV PYIE & 3 B . MOUERTE M. RMURmEMNART. B2 0kas
R RAN . ZRBEFEAN. SHEmA sl f —HEeH 5%,

45 J%JE occurs in chapters 19, 185, 187; 4% Z occurs in chapters 5, 17, 18, 21, 60, 65, 82, 116, 183, 184, 187, 188,
189; and in chapter 186, there is one case of 8% Jiz.
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TatSid in the Taishd edition (T1646) is based on the 2™ Edition of the Korean Canon (75
RE7BL F-BfEfR 1236-1251), collated and compared with the same text in the Zifu Canon
(B A&7 ca.1241-1252), the Puning Canon (& 25, 1277-1290), the Jingshan Canon (1%
158X 1589-1712), the Chongning Canon (52 # 5, 1080-1112), and the Shoso-in (1E £ F5)
Manuscript Collection (739-740).%¢ In this study, the Taishd edition of the text is
compared with the Zhonghua Dazangjing (' #£ Kj &%) edition, which is also based on
the 2™ Edition of the Korean Canon (/5 & ik F5 i Fi), and was edited through
comparison with several other editions of the Chinese canon: the Fangshan Stone-Carved
Canon ()5 Ll 4148 ca. 1095), the Zifu Canon (& 4 J# ), the Jin Canon (& &
ca.1139-1172), the Qisha Canon (FER}JE, 1216-1322), the Puning Canon (£ %%i), the
Southern Canon of the Yongle Era (7K #4558k 1413-1420), the Jingshan Canon (1% LLIjE),
and the Qing Canon (J&jE 1735-1738). In chapters 60-67 of the TatSid, which are
examined in the present project, no significant variations are found between the Taisho
and the Zhonghua editions. A couple of minor variations, which do not affect the meaning
of the text, are noted in the footnotes to the translation presented in chapter 5.

Regarding the different translations nianchu (:&Ji2) and yichu (1&Ji£), in the sections
studied (chs. 60-67), the term corresponding to smrtyupasthana in all cases is nianchu
(&), and yichu (1&g ) is not found. Moreover, since yichu (1&JiZ) only occurs in three
chapters of the text and nianchu (% %) in thirteen chapters, it is possible, as Fukuhara
concludes, that the widely circulated version of the TatSid is the so-called “draft”

version.*’

1.4.2 The Title
Kumarajiva translated the title of text as Chengshilun (il & &%) “the treatise that

accomplishes reality.” Because no Indic reference to this text remains, the original Indic

46 Deleanu includes an extensive survey of the Chinese editions of the Buddhist canon. See Deleanu 2006: 112-9;
130-1.
47 This is the opinion of Fukuhara (1969: 5), but he does not notice that & i also occurs in the Taishd version.
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title is uncertain. Some scholars reconstruct the title as Satya-siddhi.*® However, the
more common translation of the term satya in Chinese is di (##) “truth,” so if the title
were Satya-siddhi then the Chinese translation of the title would more likely be
Chengdilun F{i i instead of Chengshilun F{ & i#. Katsura (1974: 1) suggests that La
Vallée Poussin’s rendering *7attvasiddhi appears to be more suitable, because in the
translation of the Milamadhyamakakarika Kumarajiva translates tattva as shi &
“reality,” and satya as di & “truth.”

Recently, Yao Zhihuan (Yao 2005: 98) has noticed that in a thirteenth century
commentary to the Sanlun Xuanyi (=@ % 3% Profound teachings of the Three Treatises)
written in Japan, the author Chozen (¥4 1227-1307 CE) quotes an early commentary

on the TatSid, which records the original Indic title:*

The Chengshilun’s (% & i) complete Indic Sanskrit title is preserved; it
should read shenajia (FEJARIN) bolouwu (FitEME) youpotishe (BEHREF).
Shenajia (FIALM) is also called piliu (FEF), translated as cheng (J
accomplished); bolouwu (JEAEA) is also called yetaba (Rt i), translated
as shi (‘& reality); youpotishe (B %325 upadesa) is translated as lunwen
(7@ 3L treatise text).

This passage gives a transliteration of the Indic title as shenajia-bolouwu-youpotishe ([
FR e A {5 12 U5 57). The last part is clearly the standard rendering of upadesa, but it
is much more difficult to reconstruct the original Indic terms from the first two parts,
which correspond to the Chinese chengshi (J&& the accomplishment of reality). Yao
Zhihua (Yao 2005: 98) suggests that it is janaka-parama. Even though janaka
phonetically matches BB, parama does not match AR, in which lou # more
likely corresponds to 7u or lu, and f& more likely corresponds to mu. Furthermore, since

the meaning of janaka-parama does not match the meaning of “accomplishing reality”

well, janaka-parama is not likely as the original title of the text.

48 For example, Sastri 1975. Katsura 1974: 219n1.
4 Chozen A (1227-1307) No. 2300 =i Z EAMMEE T70, p417c1-5: W Z B+ RIEE S . REREARE
ZIEE E = B AR AR (R R St . PRI 4 BE R B R A AR TN A BB B R B . R SRR
o
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Willemen (2006) proposes another reconstruction of the title. He suggests that
shenajia FEJ W is an abbreviated form of Jianakdaya, bolouwu 3148 corresponds to
prodbhiita, so the reconstructed title should be Jianakayaprodbhiitopadesa. However,
this theory cannot account for the sentence “Shenajia (F& #3i0) is also called piliu (F2 ),
translated as cheng (fi{ accomplished).” So Willemen suggests that the sentence is
incomplete due to a scribal mistake, and the full sentence should be like [ A b0 [ 5% &
5o WRE)IN A R ML R/l “Shenajia (BRI *jfianakaya) is [translated as zhishen
(B & body of knowledge). Bolou (#%1#)] is also called piliu (F2 ¥4), translated as cheng
(A% accomplished).”

Willemen’s reconstruction too is unsatisfactory. First, the transliteration shenajia ]
A8 also occurs in Kumarajiva’s translation of Nagarjuna’s *Prajiiaparamitopadesa (K
BEEm T1509), in which shenajia EH3A is a personal name for a “medicine king” (%
F bhaisajyardja).>® In a Sanskrit-Chinese glossary made in the Tang dynasty (T2130
FIHERE), the name of this particular medicine king is rendered “accomplishing work™ (j
=).! Thus, it is likely that Shenajia (F73) does indeed mean “accomplish” and is not
a transliteration of jianakaya. Possible transliterations corresponding to Shenajia (J£
i) include janaka, canaka, or jiianaka, but, since none of these has the meaning
“accomplish,” the Indic equivalent for this part of the title is still uncertain. As for the
next part bolouwu (#18), if Willemen’s reconstruction of the first part as jAanakaya is
incorrect, then the bolouwu (Ji#%1f) also cannot be prodbhiita. It is more likely a

transliteration for something like *palumu, but other than parama, which is not likely as
an equivalent, it would be difficult to find another Indic word that resembles *palumu
and has the meaning “reality.” Further research is needed to solve the mystery of the title.

Thus, this study will follow Katsura and simply use the title * 7Tattvasiddhi.

0 No. 1509 K#E 3w (& 8) T25, p118¢3-5: HIRILTHERWT. FIMEE £ A ReaE . M 2iae B0,
51 No. 2130 FHEEEE (35 4) T54, p1008cl4: FEARMNEE F (A% H A E).
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1.4.3 Study of the *Tattvasiddhi in China and Japan

Following Kumarajiva’s translation, the TatSid was first taught by Sengrui (f48{ or {4
%, ca. 45" ¢, CE), one of Kumarajiva’s prominent Chinese students. The biography of
Sengrui in the Biographies of Prominent Monks (151518 )>? records one anecdote

concerning the TatSid:*?

Later Kumarajiva translated the TatSid and commanded Sengrui to teach it.
Kumarajiva said to Sengrui, “Seven places in this polemical treatise refute
Abhidharma, but [they were] expressed implicitly. One would have to be a
genius to understand them without asking.” Sengrui expounded the
profound and subtle [teachings of the treatise] without consulting
Kumarajiva, and [his teaching] agrees with [Kumarajiva’s understanding].
Kumarajiva exclaimed, “Meeting you in my [career of] transmitting and
translating Buddhist siitras and treatises leaves me really no regret!”

This story suggests that TatSid began to be studied and taught immediately after
Kumarajiva finished the translation. Moreover, it would appear that at least part of the
reason Kumarajiva and his students studied this treatise was because it contains criticism
of Abhidharma. Kumarajiva is known as a promoter of Nagarjuna’s Madhyamaka
tradition, and the main target of criticism in the Madhaymaka tradition is the Sarvastivada
Abhidharma. However, in Madhyamaka texts, the Sarvastivada Abhidharma positions
were not always clearly stated. As a result, it is understandable that Kumarajiva would
use the TatSid as a textbook for his students to study Abhidharma in a critical way,
namely, to know and understand the Abhidharma theories and positions without agreeing
with them. It would appear that Sengrui understood his intention very well. Nonetheless,
two other students of Kumarajiva were more renowned for their study and teaching of the

TatSid:>* Sengdao (f##% 362-457 CE) and Sengsong (f# & date unknown).

After Kumarajiva died, Sengdao (fi#8) was stationed primarily in the city Shouchun

52 Compiled around 519 CE by Huijiao Zf% (497-554 CE).

%3 No. 2059 =& (& 6) TS0, p364b7-11: 12 H B ETE WL, AREEE . g -LRE SO R 2. e
A, EREAMMME RN A . BRGNS E . 8. BEEEHmEETHE. 1K
PR %

34 The following discussion of the study of and commentaries on the TatSid depends mainly on Tang 1955: 720ff.
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(%)% and wrote a commentary on the TatSid. Several of his students also became
famous for their studies of the TatSid, the most prominent being Daomeng (i&
413-475 CE). Because this lineage of the study of the TatSid began with Sengdao (fif &)

and was centered in Shouchun (%), it is called the “Shouchun lineage” (FH R).
Kumdrajiva’s other student, Sengsong (f& &), worked in Pengcheng (323%)° and was
likely the one who circulated the unrevised draft of the translation. Thus, he initiated the
“Pengcheng lineage” (323 ) of the TatSid. His student Sengyuan ({3 414-481 CE)
was also renowned for his study of the TatSid, and he had four famous students: Tandu
(2% ?-489), Huiji (B4 date unknown), Daodeng (JE & 412-496), and Huiqiu (EEK
431-504).

During the remainder of the Southern and Northern dynasties (F§I6HH 420-589), the
following Sui (F& 581-618) dynasty, through early Tang (618-690) dynasty, the study of
the TatSid was very popular in China. Ui Hakuju (Ui 1933: 17-9) has listed nearly one
hundred teachers who were known for their study and teaching of the TatSid, many of
whom also wrote commentaries on the text. Tang Yongtong (Tang 1955: 728-10)
collected the titles of twenty-four such commentaries mentioned in the historical records
of this period. Unfortunately, all of these commentaries have been lost.

Certainly, the TatSid became a popular and important text, but it should also be
mentioned that most of the teachers renowned for their study of the TatSid were also
teaching other stitras and treatises. Even though some of these teachers were called
“Chenshi masters” (% & ffi), one should not assume that in the early period there was a
separate school dedicated to the study of the TatSid alone. As Tang Yongtong has
observed (Tang 1955: 718-9), it is only after Jizang (7 549-623 CE), who in his
works fiercely attacked the TatSid from a Madhyamaka perspective, that people began to
have the impression that there existed a separate school centered on the TatSid, and thus

the term “Chengshi School” (il 57%) appeared.

Perhaps partly due to Jizang’s criticism, the TatSid came to be widely acknowledged

55 Now, Shou County (&) in Anhui Province.
36 Now, XuZhou (&) city in Jiangsu Province.
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as a “Hinayana” text, and its study became less and less popular when most Buddhists in
China identified themselves as ‘“Mahayanists.” Also, during the Tang dynasty, new
Chinese Buddhist schools such as Huayan (#£/& %) and Chan (#) were gaining more
popularity, and, more importantly, the large number of Abhidharma and Yogacara texts
Xuanzang had brought back from India attracted more attention among those who were
interested in Abhidharma studies. So the TatSid, as an old translation of “Hinayana”
Abhidharma not associated with any particular school lineage, fell into oblivion. As Hirai
Shunei (Hirai et al. 1999-2000: 31) noticed, the last record of the study of the TatSid
states that Xuanzang had studied the TatSid with Daoshen (J&7¥) in the year 622 CE
before he went to India.’” After that, no study of the text is mentioned in the biographies
of Chinese Buddhists.

During the Tang Dynasty, the TatSid was transmitted to Japan.’® In the era of the

Tenmu emperor (KA E 673-686), the monk Daozang ((E &) from Baekje (11775, a
kingdom on the Korea peninsula), a monk of the Sanlun School (=#%%), came to Japan
and first taught the TatSid there. He also wrote a commentary on the TatSid. However, the
study of the TatSid in Japan has always been subsumed under the Sanlun School (=
%), or the Chinese tradition of the Madhyamaka, and never constituted a separate school
by itself. After Daozang, no new commentary on the TatSid was written in Japan. During
the Kamakura period (# £15/8 1185-1333), with the new Buddhist movements such as

the Pure land, Zen, and Nichiren, the study of the TatSid gradually disappeared
completely. Daozang’s commentary to the TatSid, together with all the Chinese

commentaries, were all lost in Japan as well.

1.4.4 Structure of the *Tattvasiddhi and the Section on Mind
The *Tattvasiddhi in the Taisho edition (T1646) has sixteen fascicles (&), but some early

Chinese catalogs record different numbers of fascicles such as fourteen, twenty,

7 No. 2060 #=fa{E (% 4) T50, p447al18-19: HVPFTEIR. BUIERE. ..
% The discussion of TatSid studies in Japan is based on Koyo 1975: 9 and Hirai et al. 1999-2000: 31-2.
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twenty-four, or twenty-seven.”® This is understandable because the number of fascicles
varies depending on the size of the written characters, the size of the pages, and how
many pages were bound in a fascicle (). However, all catalog records unanimously
agree that the TatSid has 202 chapters (pin ff). Moreover, as mentioned earlier, a
biographical record claims that it was Kumarajiva’s Chinese student Tanying (£5%) who

).60

divided the chapters into five sections (3 skandha Historical records do not provide

further details about the text and its translation, so it is not clear whether the order of the
individual chapters reflects the Indic original, or whether the chapter titles were added or
changed by the translators.

The TatSid translation as extant is organized according to the principle of the four
noble truths. It consists of an introductory section (#%%¢), and four more sections

corresponding to the four truths, with each section (except for the section of the truth of
cessation) containing several sub-sections. The following is a brief list of the contents of

the five sections:®!

I. Introduction (3% %%) (chapters 1-35)
1. The three treasures of Buddhism (=) (1-12)
2. Introduction to the treatise and its content (13-18)
3. Ten points of controversy (19-35)
II. The truth of suffering (751 %) (36-94)
1. Form (riipa &) (36-59)
2. Consciousness (vijiiana ) (60-76)
3. Apperception (samjiia &) (77)
4. Feeling (vedana z) (78-83)
5. Volitional formations (samskara 17) (84-94)

I11. The truth of origin (225 &) (95-140)

% No. 2157 HICHERZ S (5 6) TS5, p810a9: RUELH T ok —+Ps —+-Lsit/ el -, .
0 See chapter 1, footnotes 42 and 43.
61 The list presented here mainly follows Katsura 1974:4-5.
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1. Karma (G£) (95-120)

2. Defilements (JAH klesa) (121-140)
IV. The truth of cessation (J# 2% ) (141-154)
V. The truth of the path GE#¥ %) (155-202)

1. Concentration (X€ samadhi) (155-188)

2. Insight (B prajiia) (189-202)

The present study focuses on the mind (or consciousness vijiana) sub-section within

section II, whose contents are as follows:

I1.2 Consciousness (il vijiiana)
Chapter 60. Proving the non-existence of mental factors (37 I # 5)
Chapter 61. Proving the existence of mental factors (32 %)
Chapter 62. Refuting the non-existence of mental factors (FF HEH )
Chapter 63. Refuting the existence of mental factors (AEH EL i)
Chapter 64. Illuminating the non-existence of mental factors (A #H# /)
Chapter 65. There is no association (fFH & i)
Chapter 66. Proving the existence of association (5 #H J& /i)
Chapter 67. Refuting association (FEAH J& i)
Chapter 68. There are multiple consciousnesses (% /L)
Chapter 69. There is one consciousness (—Lafifr)
Chapter 70. Refuting multiple consciousnesses (JF % i)
Chapter 71. Refuting one consciousness (FE—Cr i)
Chapter 72. Illuminating multiple consciousnesses (B % (i)
Chapter 73. Consciousness stays temporarily (i B 1+ i)
Chapter 74. Consciousness does not stay (75 {3 i)
Chapter 75. Multiple consciousnesses arise simultaneously (7 {H 4= i)

Chapter 76. Consciousnesses do not arise simultaneously (i AN E A )
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These seventeen chapters can be reorganized into five groups according to the topics

discussed:

Chapters 60-64, on mental factors (caitasika)

Chapters 65-67, on association (samprayoga)

Chapters 68-72, on the multiplicity of consciousness
Chapters 73-74, on the momentariness of consciousness

Chapters 75-76, on whether multiple consciousnesses can occur simultaneously

Each major topic contains the arguments of both Harivarman and his opponents, but each
chapter only records the arguments of one side. For example, in the group of chapters on
the topic of mental factors (caitasika), chapter 60 lists Harivarman’s arguments against
the notion of caitasika, chapter 61 lists the opponent’s arguments for the existence of
caitasikas, chapter 62 lists the opponent’s refutation to Harivarman’s arguments in
chapter 60, chapter 63 lists Harivarman’s refutation of the opponent’s arguments in
chapter 61, and finally chapter 64 lists some further arguments from Harivarman to
support his conclusion that caitasikas do not exist. In the case of topics that are not so
complicated, for example, the last group including chapters 75 and 76, there may be only
two chapters that list the arguments of Harivarman and his opponent separately.

The present study focuses on the first two inter-related topics of mental factors
(caitasika) and association (samprayoga) discussed in the first two groups, chapters
60-64 and 65-67. The original organization of the arguments of the two sides of the
dispute is complex. For example, the opponent’s refutation to an argument of Harivarman
in chapter 60 is listed in chapter 62, and Harivarman’s rejoinder is listed in chapter 64. In
this way the relevant arguments regarding one doctrinal point appear in different chapters
and are hard to follow. In the following chapters, in order to make the text clear and easy
to follow, the arguments in these chapters will be reorganized around each doctrinal point,
with relevant arguments from different chapters placed together. However, in the

translation of the original text, the original order of the arguments will remain intact.
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1.4.5 Textual Lineage

As mentioned in previous sections, it makes little sense to consider Harivarman’s
doctrinal positions in terms of a specific school affiliation. However, by comparing
different versions of a text or by noting references to other texts, it may be possible to
trace the preservation and transmission of texts, and understand the development of these
texts as well as of the doctrines contained in them. In the TatSid, both Harivarman and his
opponents quote numerous early siitras as scriptural authority in their arguments to prove
their own positions and argue against the other side. Fukuhara (1969: 18-22) has
identified seventy siitras that are quoted in the TatSid. In the present study of chapters
60-67, sitra references have been identified, and when there are differences among the
version(s) preserved in the Chinese Agamas and the Pali Nikayas, the versions quoted in
the TatSid almost unanimously agree with the Chinese version(s). The following list

gives the location of such siitra references in chapters 60-67 of the TatSid:

60.12: The sitra passage quoted (SA no. 294) by Harivarman has the phrase

“internally there is the body with consciousness” (*antardha savijiianah kayah N %
£), but the parallel Pali version (S II 23-4) has only kaya, and an extant Sanskrit
fragment of the stitra has savijiianah kayah but not *antardha.

65.26: The siitra quoted in the TatSid on the seven bodhyangas has an extra sentence
that is absent in the Pali version (S V 312-3, 331-3), but exists in the Chinese SA nos. 281,
810 and the quotation in the Dharmaskandha.

65.30: The mname of the seventh purification 47 B %1 H F
*pratipadaprahanajiianadarsanavisuddhi is the same as the one in the Chinese MA but
different from fianadassanavisuddhi in the Pali and the Chinese EA versions.

65.31: The siitra quoted [K#Z&4% *Hetupratyaya occurs only in the SA (no. 334) and
has no parallel in the Pali Nikayas.

66.1: The sttra quoted has an expanded formula of the view of personal-existence
(satkayadrsti), which exists in the Chinese SA (no.109) but not in the Pali Nikayas.

66.2: The Manusya-siitra quoted is present in the SA and is the same as the one

quoted in the AKBh, but this siitra has no Pali parallel.
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66.4: The siitra quoted has a phrase A& *jAianasamprayukta that is present in

the Chinese MA (no.186), the Sangitiparydya, and the Dharmaskandha, but is absent in
the Pali parallel (M 1320).

It should be noted that in these seven cases, three siitras are also found to be quoted
by Sarvastivada Abhidharma texts, and the versions quoted in the Abhidharma texts agree
with both the versions preserved in Chinese Agamas and the TatSid. The other three are
not quoted in other Abhidharma texts, and the versions quoted in the TatSid agree with
the versions in the Chinese SA or MA, but not the Chinese EA and Pali versions. Since
the Chinese SA and MA would appear to be associated with the Sarvastivada school,
these six siitra quotations suggest that Harivarman and his opponents base their
arguments on a Sarvastivada lineage of sitra texts. This would accord with Harivarman’s
biography, which states that he was ordained and educated in the Sarvastivada monastic
order.

However, there is one case in which the siitra quoted in the TatSid does not agree
with the Sarvastivada version but agrees with the Pali version: the siitra quoted in 67.22,
in which the Chinese SA version and the version quoted in the MVS include a key word
samdadhi, which is missing in both the Pali version and the version quoted in the TatSid. It
is possible that since the word samddhi in the passage would determine the doctrinal
position as that of the Sarvastivadins, Harivarman followed a version of the sttra that
would support his position and yet differs from the Sarvastivada version.%?

Aside from the siitra quotations, many of the arguments recorded in the TatSid can
find parallels or similar arguments in other extant Abhidharma texts. These parallels
indicate that the arguments listed in the TatSid are likely not invented by Harivarman;
perhaps he had learned them from his teachers and during his study of early Abhidharma
texts. All these parallels are marked and compared in the translation and discussion in
chapters 2-3 and 5.

In order to better understand the arguments in the TatSid, we need to understand first

the Abhidharma style of argument, which in turn requires knowledge about Abhidharma

2 For more detail on this siitra quotation, see the translation of 67.22 in chapter 4, and the discussion in 3.4.9.
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in general. The next section, 1.5, provides a general introduction to Abhidharma and a

brief introduction to Abhidharma styles of argument.

1.5 General Background: Buddhist Abhidharma

Despite the common characterization of early Buddhism as comprising two major
traditions, namely, the northern and the southern traditions, both textual and epigraphical
evidence from the early period provides evidence of many groups. According to later
Buddhist historical records, these groups had their own collections of canonical and
post-canonical texts, but most of these early Indian Buddhist texts have been lost. Today
the only extant complete collection of canonical texts in an Indic language is that in Pali.
A large number of early Buddhist texts have been preserved in Chinese translation, and
these texts have been related to a number of Buddhist sects or schools such as the
Sarvastivada, Dharmaguptaka, Sammatiya, and so forth.

Historical and textual sources refer to Buddhist textual collections consisting of
different numbers of parts, but many comprise three (tripitakal/tipitaka): (1) vinaya, or
texts related to monastic rules; (2) siitra, or discourses attributed to the Buddha himself or
his major disciples; and (3) abhidharma or treatises on Buddhist doctrines. The term

abhidharma has many meanings,®

and among these two are more emphasized within the
two major traditions. In the northern tradition, the meaning “concerning dharma” is the
dominant interpretation of the term,** while in the Southern tradition Abhidhamma is
understood as “distinguished teaching.”®®> Nevertheless, both in the Buddhist community
and in modern scholarship the term “Abhidharma” is generally used in three senses: (1)
Abhidharma as a method of exegesis; (2) Abhidharma as a genre of literature; and (3)
Abhidharma as a philosophical system.

From a historical perspective, Abhidharma as a method of exegesis is no doubt the

£

% The *Mahavibhdsa gives a long list of meanings for the term abhidharma. See T No. 1545 [if BRI K R %)
(& 1) T27, pda-c.

% Abhidharmako$abhasya verse 1, p.2:10-11: tad ayam paramarthadharmam va nirvanam dharmalaksanam va
pratyabhimukho dharma ityabhidharmah. Here, the interpretation of the prefix abhi is pratyabhimukho “facing toward,”
hence, “regarding, concerning.” See also Norman 1983: 97.

%5 Dhs-a, p.2: tattha kenatthena ‘abhidhammo’? dhammatirekadhammavisesatthena. atirekavisesatthadipako hettha
‘abhi’ saddo. Buddhaghosa points out that here the prefix abhi is taken as the same as the prefix ati “superior.”

37



Chapter 1. Introduction

earliest one among these three senses. In the early stratum of Buddhist literature, which is
roughly represented by the Pali Nikayas and Chinese Agamas that are available to us
today, the Buddha’s teaching (dharma/dhamma) is said to have nine parts or “limbs”
(anga).%® Some later sources expand the list to twelve angas.®’” Among these angas,
three can be wunderstood as styles or methods of exegesis: namely,
vyakarana/veyyakarana, vedalla/vaipulya, and upadesa. Vyakarana/veyydakarana means
analysis and explanation.®® The anga vedalla in the Theravada tradition is understood as
“question and answer,” while the corresponding vaipulya in the Northern tradition means
“explain extensively.”® The upadesa is a later addition to the list of asigas. It means
“extensive exposition” or “commentary.”’® Obviously, the meanings of these three angas
overlap in that they are all forms of “explanation” or “exposition.” In other words, these
terms reflect various styles and methods of exegesis of the Buddha’s teachings within
early Buddhism, and they would correspond to Abhidharma in the sense of
“regarding/referring to/concerning dharma.” Some Japanese scholars propose that the
origin of Abhidharma is related to the style of question and answer, “dialogues
concerning doctrine” (dharmakathd),”" which can also be understood in terms of these
three angas as styles and methods of exegesis.

Abhidharma literature as the third “basket” (pitaka) in the Buddhist canon is
generally acknowledged to be a later addition to the other two pifakas of stitra/sutta and
vinaya. In some early siitras, the term matrka/matika is used in reference to the three
divisions of Buddhist teaching.”> Matrka/matikas are lists of doctrinal topics used by

Buddhists in their memorization and recitation of the Buddha’s teachings. In the Pali

% VIII8,9;MI133; AI17,103,178, 185; AIII 86, 87, 88, 177, 361, 362; A1V 113. The list of nine arigas can also
be found in the following Chinese sources: KEEIEFIEE (*Samgitisitra) T1 p227b; HERIEHEL
(*Dharmasamgitisitra) T17, p612a; AL (*ltivrttaka) T17 p679b, 684a, 697c.
7 No. 212 HEEL (£ 6) T04, p643b; No. 1463 FJEBEEE (5 3) T24, p818a; No. 1451 A — VI #B 43 H 4k
% (4 38) T24, p398c; No. 1544 [ FLIZBEIERI TR (6 12) T26, p981b; No. 1545 P LIS K R EWER (5 126)
T27, p659c¢; No. 1562 [l BRIEERNE IR (36 44) T29, p594c; No. 1646 R H (5 1) T32, p244c; No. 1579 Hifll
iR (5 25) T30, p418b. See Lamotte 1988a: 143-7 for a discussion of the nine and twelve arngas.
8 Vyakarapa can also mean “grammar” or “grammatical analysis.” For a detailed study of the term, see Maeda Egaku
A EEE 1964: 281fF. Also Yinshun E[JIE 1988a: 519-39.
% Maeda Egaku A FH 25 1964: 389ff.
70 Maeda Egaku A FHE£: 1964: 472fF.
71 Cox 1995:8, 17n29.
2 A1 147, 148, 169, 170: dhammadhara vinayadhara matikadhara. T No. 26 F]-& 48 (45 52) TO1, p755a17: bt
FRES. FRH. FRREE
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tradition, these lists are believed to be predecessors of early Buddhist Abhidharma
literature.”” And indeed some early Abhidharma texts are organized on the basis of these
lists, such as the Dhammasangani and the Vibhanga of the Theravada tradition, and the
Dharmaskandha and the Sangitipariyaya of the Sarvastivada tradition. However, with the
further development of Abhidharma, texts no longer followed the structure of the
matrka/matika lists. From the first century BCE onward, many Abhidharma treaties were
associated with Buddhist schools, and today there are two sets of nearly complete
canonical Abhidharma texts: the seven books of the Sarvastivada tradition and the seven
books of the Theravada tradition. In addition to these canonical texts, other Abhidharma
texts are preserved that discuss teachings in the canonical texts, or to develop their own
new doctrines.

With the development of the Abhidharma texts, teachers of different Buddhist groups
developed their own interpretations and philosophical systems. The Sarvastivada and
Theravada canonical texts record the interpretations of their teachers, but, aside from
certain texts that are preserved in Chinese translation, most original texts of other groups
are lost. These later Abhidharma texts contain records of disputes among teachers of
different schools, and the TatSid as one such text can provide information about the
disputes among Abhidharma teachers.

The TatSid also reflects all three senses of the term Abhidharma:

(1) It contains quotations from numerous early siitras, and both Harivarman and his
opponents utilize different methods of exegesis to build their arguments that are based on
these sitra passages.

(2) Harivarman’s biography indicates that he studied Sarvastivada Abhidharma texts.
In the TatSid, a number of positions can be identified as representing different
Abhidharma traditions. Moreover, in a number of places, Harivarman mentions the
names of Sarvastivada Abhidharma texts.”

(3) The TatSid proposes a well-developed and coherent Abhidharma philosophical

system that is different from those of the Sarvastivadins, the Theravadins, and the

73 Bronkhorst 1985. Gethin 1992. Frauwallner 1995:1-11.

7 See Ui 1933: 6. In chapter 135, Harivarman mentions the Abhidharma-kaya (STHILZ: &), which is an epithet for the
Jianaprasthana; chapters 104, 110, 134 mention the “six feet” (75 i£) of Abhidharma, which are the six canonical
Abhidharma texts of the Sarvastivada tradition.
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Yogacarins.

Therefore, there is little doubt that the TatSid can be considered an Abhidharma text.
In order to clarify the often complex arguments in the TatSid that are relevant to the
present study, it will be helpful to note the different styles of Abhidharma exegesis that it
employs. Some chapters in the TatSid bear the characteristics of early Abhidharma
methods. For example, chapter 18 *Dharmasamgraha (35 ) preserves a madtrka, or
list of topics, that is very similar to those preserved in early Abhidharma texts such as the
Pali Dhammasangani, the *Sdriputrdbhidharma, and the Dhatukdya.” Such matrkas or
lists of topics are not only a way of organizing Buddhist teachings, which help Buddhists
in their memorization and recitation of texts, but also a way of generating new doctrines
and systems through the analysis and combination of categories within the matrka lists.
With regard to the dispute on “mental factors” (caitasika) and “association”
(samprayoga), it is very likely that these two terms, especially the latter one
(samprayukta in the matrka), may have gained its meaning as “association” in the
Abhidharma philosophical sense through the development of the matrka list.”® Also
scattered throughout the TatSid are exegeses in the style of questions and answers. For
example, the chapter 78 on the aggregate of feeling (vedandskandha) starts with a
question, “What is feeling?” (8] F1 1] F55Z), and immediately following the question is
the definition of vedana: “pleasant, unpleasant, and neither pleasant nor unpleasant.” (%
EITE 84 AN A 88).77 This is exactly the same method of exposition that occurs in the
early Abhidharma texts such as the Dhammasangani and the *Sariputrabhidharma.

However, most of the chapters in the TatSid are polemical, which means that they
record arguments of different parties on specific doctrinal issues. These arguments also
follow the Abhidharma tradition of debate, and can be classified into two types:

(1) Scriptural (@gama) arguments, which are arguments based on passages from
authoritative discourses (sitra) attributed to the Buddha and his major disciples.

(2) Philosophical reasoning (yukti), which are arguments not based on scriptural

75 For more detailed discussions of matrkas, see Frauwallner 1995; Gethin 1992.
76 See the detailed discussion of the development of the notion of “mental factor” (caitasika) in 2.1, and the
development of “association” (samprayoga) in 3.1.
77 No. 1646 R E#H (& 6) T32, p281cl7: MIEI Bl 4%, &, 8 RERY,
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authority but on logical reasoning grounded in common sense or in basic presuppositions
accepted by all the parties in the debate.

Both of these two types of arguments can be found in the TatSid. For example, in
61.10, the opponent quotes a siitra passage that contains the term caitasika and argues
that the doctrine of “mental factors” was taught by the Buddha himself. Similarly, in 66.4
a sitra passage containing the term “associated” (samprayukta) supports the argument
that the Buddha taught the doctrine of association. These two are direct scriptural (Ggama)
arguments. The TatSid also contains arguments not based on sitra teachings but on
common sense and logical reasoning. For example, in 65.11, when arguing that there are
no other mental phenomena that exist simultaneously with consciousness, Harivarman
uses the common-sense example of one person seeing another person: at the moment that
the eye sees, there is no discrimination of whether the other person is an enemy or a
friend. In other words, in our daily experience, in the first moment that the eye sees
another person, the mind does not yet discriminate whether this person is an enemy or a
friend. Such discriminations occur in the following moments. In 61.12, the opponent
argues that consciousness (citta or vijiana) is different from mental factors such as
feeling (vedana), because they have different functions just as water and fire are different
because of their different functions. In 63.13 Harivarman responds that the different
functions of these mental phenomena simply reflect consciousness in its different modes
(citta-visesa); by nature, they are all consciousness (citta). These two are arguments by
reasoning (yukti).

However, in the TatSid, these two methods of argument are usually mixed together.
Because the doctrines of “mental factors” (caitasika) and “association” (samprayoga) are
developed within the Abhidharma traditions and not directly taught in early siitras, the
majority of the arguments in chapters 60-67 involve a siitra passage that mentions certain
mental phenomena, with both sides of the dispute interpreting the stitra passage in a way
that favors their own positions. A good example is the siitra passage that describes the

cognitive process:

Depending on eye and form, eye-consciousness arises; the coming together
of the three (namely, the eye, the form, and eye-consciousness) is contact
(sparsa)...
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In 60.13, Harivarman quotes this passage and argues that, in this description of the
cognitive process, the Buddha does not mention any “mental factor.” And if mental
factors existed apart from consciousness, as the opponent suggests, at the moment of
contact there should more than simply the three things of eye, form, and consciousness.
But the Buddha only mentions three things in this passage; therefore, mental factors do
not exist. By contrast, the opponent argues in 62.3 that the Buddha mentions
consciousness alone because it is the most prominent or superior dharma among all
mental phenomena. Furthermore, in 62.4 he adds that because people in the world are
more familiar with consciousness than mental factors, in such cases the Buddha mentions
consciousness alone, but this does not mean that mental factors do not exist.

Moreover, sometimes one side of the dispute examines the opponent’s position and
argues that such a position would lead to a conclusion that contradicts a well-accepted
Buddhist teaching. For example, in 66.3, the supporter of caitasika and samprayoga
points out that, since in Harivarman’s opinion there are no caitasikas that exist together
with citta, at one moment only material forms (ripa) can coexist with citta. As a result,
there should be two and not five aggregates (skandha), and this obviously contradicts
Buddha’s teaching. Harivarman answers in 67.2 that the Buddha’s teaching of five
skandhas does not necessarily mean that these five must occur all together: just as when
people say that a person has feelings, this does not mean that the person has three kinds
of feelings, namely, pleasant, unpleasant, and neutral, all at once.

The many arguments in the TatSid, back and forth from different sides, can be
extremely complicated, but they are all based on the basic Abhidharma styles of argument

that use scriptural (@gama) and logical reasoning (yukti).”®

1.6 Methodology
The research in the present project is conducted from three perspectives:
(1) Textual criticism and philological analysis

(2) Doctrinal and philosophical interpretation

78 For a more detailed discussion of Abhidharma exegesis methods, see Cox 1995: 10-16.
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(3) Historical analysis

These three aspects are based on the model that a text is a vehicle that carries
meanings, and meanings imply intentional mental states such as beliefs, desires,
intentions, and so forth, that are superimposed on the words and sentences of the text. For
a text such as the TatSid that has a long history, the intentional states that are carried in
the text are complex: the text available to us is not a product of one person at one time
but instead has been reworked by many people through different historical periods, in
different geographical areas, and in different cultures. The method of textual criticism
attempts to trace the changes of the texts in history, and analyze the possible factors that
may have influenced these changes. The philological method attempts to read the text and
understand it with regard to relevant historical and cultural contexts. Moreover, since the
TatSid is an Abhidharma text that records disputes on many philosophical issues, it needs
to be read from a philosophical perspective with regard to the interpretation of the
doctrines discussed in the text. Finally, both the text itself and the doctrines it presents are
historical, which means that they are determined by their historical context and change in
different historical periods. Accordingly, research on both the text and the doctrines
contained within it should consider their historical dimension. In brief, in the present
study of the TatSid’s section on mind, the “philological” method refers to the close
reading of the text and comparisons with all other extant texts that are relevant to a
specific topic. The “philosophical” method takes the doctrines presented in the texts as
ancient philosophers’ attempts to understand a specific issue, in this case, the structure of
mind, and analyzes the presuppositions and logic of the positions and arguments within
the texts. And lastly, the “historical” method is the attempt to determine changes in both
the texts and the doctrinal positions over a period of time by comparing accounts in texts
of different historical periods. All these aspects of the study are inter-related and cannot
be easily separated.

An example may better demonstrate the methods used in the present study. In 60.13,

Harivarman cites the siitra passage that describes the cognitive process:

Depending on eye and form, eye-consciousness arises; the coming together

of the three (namely, the eye, the form, and eye-consciousness) is contact

(sparsa); depending on sparsa there is feeling (vedana), apperception
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(samjna), volition (cetand), and so forth.

The Chinese translation of the passage contains no textual problems. Kumarajiva’s
translation is clear and easy to understand, and there are no variants in the extant Chinese
versions of the TatSid. However, there is a textual problem in the quoted siitra passage. In
the TatSid chapter 85, Harivarman points out that there are two versions of the
description of the same cognitive process: one is the version cited above, the other

version is as follows:

Depending on eye and form, eye-consciousness arises; the coming together
of the three gives rise to contact (sparsa); depending on sparsa there is
feeling (vedana). ..

An examination of the extant Chinese Agamas and Pali Nikayas reveals that the
Chinese Samyuktdgama contains both versions of the passage, while the Pali Nikayas
contain only the first version. Moreover, the second version is also attested by a quotation
in the Abhidharmakosabhdsya. Through these textual facts, we may conclude that: (1)
The Pali Nikayas may have been edited or redacted in a way that the textual
inconsistencies were removed; (2) Harivarman likely shares the same lineage of siitra
texts with the Chinese SA and the AKBh, which are all related to the Sarvastivadins.
These tentative conclusions can be drawn from textual investigation.

Furthermore, this textual issue is closely related to a doctrinal issue. The
Sarvastivadins subscribe to the theory of “mental factors” (caitasika), and in their system
contact (sparsa) is a kind of caitasika that has its own nature, which is distinct from
consciousness (citta or vijiiana). The first description of the cognitive process states that
“the coming together of eye, form, and consciousness is contact,” which apparently
contradicts the theory that contact (sparsa) is a real entity different from citta. In the
second version of the siitra passage, sparsa would more easily be understood as an entity
separate from citta. This suggests that a doctrinal position may have influenced the
adoption of a certain version of a text. It is also possible that the second version of the
passage was a later interpolation informed by a sectarian intention.

Moreover, the siitra materials are supposedly earlier than Abhidharma texts, and the
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Abhidharma philosophical theories are assumed to have developed gradually through
centuries. The textual discrepancy regarding this siitra passages reveals that siitra texts are
not as stable as most Buddhist followers believe. It also shows how the changes in texts
are closely related with developments of philosophical doctrines. Later chapters will
include numerous examples that demonstrate how a slight difference in versions of a text
influences a Buddhist teacher’s doctrinal position and the philosophical arguments, and
also examples of doctrinal positions that influence the adoption of certain forms of a text.
In contrast to many other early texts whose textual and historical inconsistencies were
filtered out and “corrected” by later authors or redactors, the relatively early date of the
Chinese translation of Harivarman’s TatSid makes it a rare textual treasure that may help

us understand better the history of Buddhist texts and doctrines.

In summary, this study of the *Tattvasiddhi will begin by examining the text itself
and comparing available documents to trace possible changes within the text. Next, the
text will be translated from Chinese into English, and the tools of textual criticism and
philology will be used in the reading and understanding of the text. The doctrinal points
and arguments recorded in the text as well as the logic and philosophical presuppositions
underlying the arguments will be clarified. Moreover, by comparing the text with other
relevant texts from different historical periods and affiliated with different traditions, the
text as well as the doctrinal points and arguments that it presents will be placed in
historical context, and if possible, attempts will be made to trace their origins and

development.

This study of the section on mind in the TatSid consists of two main parts. Part [
contains the main body of this study, which has three chapters (2-4). Chapter 2
investigates the notion of “mental factors” (caitasika) in Abhidharma texts. It first traces
the possible origin of this notion in early siitras and Abhidharma materials and introduces
different opinions on this issue in different Abhidharma schools. Next, it discusses and
comments on the arguments regarding mental factors in chapters 60-64 in the TatSid.
Chapter 3 discusses the issue of “association” (samprayoga). Following the same method
as in the previous chapter, it first traces the origins of this notion in the siitras and early
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Abhidharma texts, and introduces different opinions on association among different
Abhidharma schools and teachers. Then the chapter discusses and comments in detail on
the arguments about association in chapters 65-67 in the TatSid. Finally, chapter 4
presents some concluding remarks regarding the dispute of the doctrines of “mental
factors” and “association.” The last part, chapter 5 of the study, is an annotated English
translation of Kumarajiva’s Chinese translation of TatSid chapters 60-67 with detailed

footnotes dealing with textual and some doctrinal issues in the text.

46



Chapter 2. The Dispute on caitasika

Chapter 2. The Dispute on Mental Factors (caitasika)

2.1 Introduction

Chapters 60-64 of the *Tattvasiddhi (TatSid) deal with the issue of mental factors
(caitta/cetasika P. cetasika). Mental factors, or mental concomitants, are proposed by
some early Abhidharma teachers as a class of mental phenomena that are different by
nature from consciousness (citta or vijiana). Caitasika is a fundamental category in the
Sarvastivada Abhidharma and the Theravada Abhidhamma to account for the rich content
and properties of mental states; it is also an important part of the Yogacara theory of mind,
which in large part is derived from the Sarvastivada Abhidharma. On the other hand,
there are teachers of the so-called Darstantikas and the later Sautrantikas who argue
against the notion of mental factors as entities different from consciousness. The dispute
between these two parties regarding the issue of mental factors was no doubt very
influential, and it was well documented in Abhidharma texts such as the
*Mahavibhasasastra (MVS). Harivarman dedicated five chapters (60-64) in the TatSid to
it, and three more chapters (65-67) to the closely related topic of association
(samprayoga), which even can be considered an integral part of the same dispute. This
chapter will briefly introduce the formation of the notion of mental factors in early
Buddhism, and the full-fledged theory of mental factors in the Sarvastivada, Theravada,
and Yogacara Abhidharma systems, as well as the doctrines of the Darstantikas and the
Sautrantikas who oppose the notion of mental factors as phenomena different from
consciousness. This introduction will provide the necessary background for an
understanding of Harivarman and his opponent’s arguments recorded in these chapters of

the TatSid.

2.1.1 The Term “caitasika” in Early Stutras
There are two terms in Pali and Sanskrit Abhidharma texts that denote the notion “mental

factor.” The Sanskrit term caitta, which is a derivative from the word citta, does not

! Chapter 3 of the present study is dedicated to the notion of “association” and TatSid chs. 65-7.
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occur in Pali suttas, commentaries, or Abhidhamma texts. In Pali, the word used as
“mental factor” is exclusively cetasika (corresponding to Skt. caitasika), which is a
derivative of the word cetas (P. ceto), a term used as a synonym for cifta in the suttas.?
From the Chinese translations, it is not clear exactly which term was used in their Indic
originals, and in the Sarvastivada Sanskrit texts caitta and caitasika are used
interchangeably. Because in the Pali suttas only the term cefasika is used, for
convenience in my translation I will use mainly the term caitasika, the Sanskrit form
equivalent to the standard Pali term cetasika. But I will also use caitta occasionally when
it is necessary in the discussion, and the form cetasika with references from Pali texts.

In early siitras the word caitasika is used as an adjective referring to “mental
phenomena” in contrast to physical phenomena.’> For example, in the following sutta

passage, the Buddha says:

Monks, there are two kinds of pleasure. What two kinds? Bodily (kayika)
pleasure and mental (cetasika) pleasure.*

And also:

Monks, there are two kinds of illness. What two kinds? Bodily illness and
mental illness.’

There are also cases where cetasika is used as a neuter noun:

And what is the miracle of telepathy? Here, a monk reads the minds (citta)
of other beings, of other people, reads their mental states (cetasika), their
thoughts (vitakkita) and ponderings (vicarita).®

Here, the word cetasika is a noun in the singular and most likely refers to a “mental state.”

2 See Johansson 1965: 179-82. Johansson (182) notices that cetas is used mostly as a synonym for citta but emphasizes
its “instrumental, cognitive, meditative, and supernatural functions.”

3 In the following discussion of the term caitasika in early siitra texts, I mainly follow Mizuno Kdgen’s observations
(Mizuno 1964: 215-220).

4 A181: dvemani, bhikkhave, sukhani. katamani dve? kayikafica sukham cetasikafica sukham.

5 Al 142-3: dveme, bhikkhave, roga. katame dve? kayiko ca rogo cetasiko ca rogo.

% D 1213: katamari ca kevaddha adesand-patihariyam? idha kevaddha bhikkhu parasattanam parapuggalanam cittam
pi adisati cetasikam pi adisati vitakkitam pi adisati vicaritam pi adisati. Walshe’s translation (1995: 176).
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It still does not have the meaning of a mental phenomenon separate from consciousness

(citta).

However, there are a few cases in the Chinese Agamas in which the term caitasika or
caitta 1s likely used in the sense of a “mental factor.” For example, as Mizuno Kogen has
observed, in this passage in the Chinese MA, caitasika in the phrase U»/Crfli A 15

(*citta-caitta-dharma or *citta-caitasika-dharma) likely means “mental factors”:

If [a person] at the moment of death gives rise to wholesome citta [and]
caitasikas that are associated with right view, because of this and
conditioned by this, on the dissolution of the body [his] life ceases, [and] he
is born in a heaven of good destination.®

But in the corresponding Pali sutta, the term cetasika does not occur.’ Similarly, in
another siitra in the Chinese SA, the term 0»V% (caitta or caitasika) is also obviously

used with the sense of a “mental factor,” but this sttra is absent in the Pali Nikayas:

Depending on the two conditions, eye and form, there arise citta and *caitta;
vijiiana, sparsa, as well as vedand and samjiia, and so forth, arise together
[with them]. [They] all have causes, [and they are] not I, nor mine ...'"°

Moreover, aside from the fact that neither of these aforementioned Chinese passages
using caitasika as “mental factor” has a parallel in Pali, there is no extant Abhidharma
text, including our *Tattvasiddhi, that quotes these two passages as an Agama proof for
the existence of caitasikas. Therefore, as Mizuno has suggested, perhaps we can conclude

that these two passages are very likely post-Agama developments.

7 PTSD s.v. cetasika suggests that here citta-cetasika means “mind and all that belong to it, mind and mental
properties.”
8 MA no. 171, 73 BIK3E4E. T No. 26 HIBTE4E (45 44) TO1, p708b20-22: BRAGFERS AL L 0T 12 1E R E.
W bs5 . Siaak. E®EEERF . It should be noted that in this passage it is said that the wholesome
citta-caitasikas are “associated” (}iJ *samprayukta) with right-view (samyag-drsti), which indicates that the
composer(s) or redactor(s) of this siitra already have the notion of “association” (samprayoga) together with the idea of
caitasika as “mental factor.” “Association” is another topic of controversy discussed in chapters 65-67 of the
*Tattvasiddhi, which will be discussed in more detail in the next chapter (ch. 5).
® M no. 136, Mahakammavibhanga Sutta (111 214): ... maranakale vassa hoti sammaditthi samatta samadinna, tena so
kayassa bheda param marana sugatim saggam lokam upapajjati.
10 SA no. 307. T No. 99 ZEFI &4 (3% 13) T2, p88b1-3: MRh —Ffisgk A N0ty Bl M B4 ZAESE P dR3R
EEIT ..
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On the other hand, in the Pali suttas,'! the term cetasika is never used in the sense of
a “mental factor.” Mizuno (1964: 216-7) notices that in the Katthavatthu, a verse is
quoted as an Agama proof for the position that cetasikas are separate dhammas,'? in
which the term cetasika is in plural form and obviously means “mental factors.” But this
verse is absent in all extant Pali Nikayas. Hence, the usage of the term cetasika in Pali
sutta materials confirms our observation in the case of the Chinese Agama references that
caitasika does not mean “mental factor” in the earliest stratum of Buddhist texts.

However, a passage in the Kamabhii sitra in the Pali Samyutta Nikaya and the
Chinese SA, both of which contain the term caitasika, is quoted in several Abhidharma
texts, including the *Tattvasiddhi,® as a canonical proof that the term is used as a
“mental factor” in the siitra in reference to mental phenomena such as samjria and cetana
(or vedana in the Pali version). In the siitra, the elder Citra (Pali Citta) asks the bhiksu
Kamabhil about “formation” (1T, Skt. samskara, P. sankhara). Kamabhii answers that
there are three kinds of formations: bodily, vocal, and mental. The passage in question in

the Chinese translation of the SA reads as follows:

[Kamabhii] answers, “Samjiia and cetana are mental-factor dharmas (/0>%X
1% *caitasika-dharma). [They] depend on citta, belong to citta, and
function based on citta. Therefore, samjiia and cetand are mental formations
(citta-samskara).”'*

In the Pali parallel, the two mental formations mentioned are sa7ifia and vedand instead of

samjiia and cetand.'> Vasubandhu’s Abhidharmakosabhdsya also quotes the passage with

11 Pali suttas here refers to the suttas in the four major Nikayas and also to some early texts included in the Khudaka
Nikaya such as the Sutta-nipata and the Dhammapada.

12 Kv vii. 3 (p. 339): natthi cetasiko dhammoti? amanta. nanu vuttam bhagavata “cittaiihidam cetasika ca dhamma,
anattato samviditassa honti; hinappanitam tadubhaye viditva, sammaddaso vedi palokadhamman ”’ti. attheva suttantoti?
amanta. tena hi atthi cetasiko dhammoti.

13 See below *Tattvasiddhi 61.4, 61.10.

14 SA no. 568, TNo. 99 R 548 (35 21) T2, p150a29-bl: A8 ERLEGE. W0 E R OB, RiUEEAL A5
1T The meaning of 48#¥ here is uncertain. In some other Chinese editions, it is #H## or A% (See T2 p150n10,11).
Perhaps it is a translation of patibaddha “bound to.”

158 41.6 (IV 293): saiifia ca vedana ca cetasika. ete dhamma cittappatibaddha, tasma saiiiia ca vedana ca
cittasankharo.
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the two citta-samskaras samjiia and vedana,'® which is interestingly different from the
SA. By comparing the Chinese passage with the corresponding Pali version, we can see
that the Chinese term for “mental factor” (\0r#3%) is likely translating caitasika (P.
cetasika), which means that the sense of the term here is based on an Abhidharmika
interpretation of the term as a “mental factor” per se. We can also see later in the
*Tattvasiddhi that such an interpretation of this passage is exactly what Harivarman’s
opponent proposes (see TatSid 61.10). However, the Pali version suggests that the term
cetasika would be more properly understood as a simple adjective meaning “mental,” and
this is precisely how Harivarman interprets it (TatSid 63.8).

Furthermore, as noticed by Mizuno (1964: 219), in an early Sarvastivada
Abhidharma text, the *Paricavastukavibhasa, the author Dharmatrata specifically notes
that this teaching of caitasikas is from a “Sarvastivada siitra” (B fth £ 324%).17 This
indicates that the Abhidharma teachers noticed that siitra collections affiliated with

different Buddhist groups may differ in passages important for certain doctrinal points.

2.1.2 Lists of Mental Phenomena in the Sutras and Early Abhidharma Texts

We have seen that the term caitasika in early sttras should be understood as the adjective
“mental,” and the notion of “mental factors” as mental phenomena different from
consciousness was not explicitly raised in this period. However, in the early Agamas and
Nikayas we find lists enumerating a wide range of mental phenomena that reflect the
introspective character of early Buddhist doctrines and practice. The sophistication of
these lists shows that Buddhist psychoanalysis reached such a depth and sophistication
that surpasses even modern Western psychology to some extent. On the other hand, such
an analysis of minute mental phenomena in the siitras also poses a challenge to later
Buddhist commentators and teachers: precisely what is the nature of these mental
phenomena? Are they different from consciousness, or do they represent just different

aspects or modes of it?

16° AKBh p.24.13-4: ‘samjiia ca vedand ca caitasika esa dharmascittanvayaccittanisrita’ iti siitre vacandtsaragacittadi
vacandacca.

17 TNo. 1555 FHEHBEWH (& 2) T28, p994a24-6: WM& F =, BH B, 5.0 ImE MR LR 8RR
Lo MEFITRMENCEE . MYAEERE 2T BIRES. L OFEROEE .
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In chapter 61 of the TatSid, Harivarman’s opponent uses several such lists of mental
phenomena as scriptural proofs for his arguments supporting the position that these
phenomena are mental factors different from consciousness by nature. As one example,
the five aggregates (skandha), one of the most prominent lists in early Buddhism, places
physical and mental phenomena into five categories: form (ripa), feeling (vedand),
apperception (samjiia), volitional formations (samskara), and consciousness (vijiiana).'®
In these five categories, if we put aside (material) form (ripa), and consciousness
(vijiiana), which is considered citta itself, what are the natures of the other three
categories of mental phenomena, namely, feeling (vedana), apperception (samyjiia), and
volitional formations (samskara)? Since they are listed as separate categories aside from
vijiiana, does this imply that they are phenomena different from consciousness? We will
see in 61.5 Harivarman’s opponent citing the five aggregates as scriptural proof to show
that samjiia and vedana should be taken as different from consciousness, while
Harivarman argues in 63.4 that they are just different modes of consciousness and not
different from it by nature.

The five aggregates are mentioned in another siitra passage that is quoted in the

TatSid in relation to a cognitive process:

Depending on the eye and form (ripa), eye-consciousness arises. The
meeting of the three is contact (sparsa). With contact as condition there is
feeling (vedand)..."”

Within the cognitive process of seeing an object by the eye, this passage introduces the
mental phenomenon of contact (sparsa), which is defined as the meeting of the three,
namely, the eye, forms as the object, and eye-consciousness. Once more the
commentators face the question, what precisely is contact? Does it differ from
consciousness, or is it just a special mode of consciousness?

Another example list of mental phenomena is the so-called dhyana-arngas,?® which

18 Hamilton 1996 is an in-depth study of the five skandhas.

19 M I 111: cakkhuficavuso, paticca ripe ca uppajjati cakkhuvifiianam, tinnam sangati phasso, phassapaccaya
vedana ... Bhikkhu Bodhi’s translation (Bodhi and Nanamoli 1995: 203). This is a problematic passage. See the
detailed discussion regarding 60.13, 61.6, 62.10, and 63.5.

20 Tt should be noted that the term dhyanarnga/jhanariga does not occur in the early siitras. It was coined later in
commentaries and Abhidharma texts.
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are experienced in states of absorption (dhyana/jhana). The first dhyana is accompanied
by applied thought (vitarka/vitakka), sustained thought (vicara), rapture (priti/piti), and
pleasure (sukha). Sometimes the list also includes the one-pointedness of mind
(cittaikagrata/cittekaggatd).>' Here, one can raise the same question of whether these
mental phenomena are different from citta, or just citta in its different modes.?

Similarly there are abundant other mental phenomena listed in early sitras. The
following are some examples of the lists that are related to Buddhist doctrines such as

dependent origination and Buddhist practice.

¢ The twelve-linked dependent origination formula:

Conditioned by ignorance (avidyad), there is volitional formations
(samskara); conditioned by volitional formations, there is consciousness
(vijiana); conditioned by consciousness, there is name-and-form
(nama-ripa); conditioned by name-and-form, there is the six-fold base
(saddyatana); conditioned by the six-fold base there if contact (sparsa);
conditioned by contact there is feeling (vedana); conditioned by feeling
there is craving (frsna); conditioned by craving there is clinging (upadana);
conditioned by clinging there is being (bhava); conditioned by being there is
birth (jati); conditioned by birth there is aging and death (jaramarana) ...*

In this list of twelve factors with the exception of consciousness itself (vijiana), the
six-fold base (sadayatana) as the faculties of mental experience, and the last three factors,
being (bhava), birth (jati), and aging-and-death (jaramarana), which are states of being,
all the other factors are either mental phenomena themselves, such as ignorance (avidya),
volitional formation (samskara), contact (sparsa), feeling (vedana), craving (trsna),

clinging (upadana), or categories that can be understood as including mental phenomena,

2l E.g. S 1V 262: vivicceva kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam pitisukham
pathamam jhanam upasampajja viharami.

22 In 66.6 Harivarman’s opponent quotes the five dhyana-angas as a scriptural proof, and argues that they are
caitasikas associated with citta in the first dhyana.

2 E.g. M 1263: iti kho, bhikkhave, avijjapaccaya savkhara, sankharapaccaya viiifianam, vifiiianapaccaya namariipam,
namarupapaccaya salayatanam, saldayatanapaccayda phasso, phassapaccaya vedana, vedanapaccaya tanha,
tanhapaccaya upadanam, upadanapaccaya bhavo, bhavapaccaya jati, jatipaccaya jaramaranam
sokaparidevadukkhadomanassupayasa sambhavanti. evametassa kevalassa dukkhakkhandhassa samudayo hoti. There
are a number of variations in the number of these factors in different siitras. The twelve-linked formula is the one
adopted by later commentaries as the standard formula. For an extensive study of dependent origination in early
Buddhism, see Saigusa 2000.
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namely, name-and-form (nama-ripa).

¢ Early siitras also list a large number of mental qualities that are described as
essential in Buddhist religious practice. They are classified under a number of categories,

for example:

- The four applications of mindfulness (smrty-upasthana/sati-patthana) regarding
body, feeling, mind, and dharmas

- Five faculties (indriya) and powers (bala): faith (sraddha), strength (virya),
mindfulness (smrti), concentration (samdadhi), and insight (prajiia)

- Seven factors of awakening (bodhyanga): mindfulness (smrti), discrimination of
dharma (dharma-vicaya), strength (virya), rapture (priti), tranquility (prasrabdhi),
concentration (samdadhi), and equanimity (upeksa)

- The noble eight-fold path (aryastangamarga): right view (samyak-drsti), right
intention (samyak-samkalpa), right speech (samyag-vak), right action
(samyak-karmanta), right livelihood  (samyag-ajiva), right  striving
(samyag-vyayama), right mindfulness (samyak-smrti), right concentration

(samyak-samadhi)

These lists of positive mental qualities are later included in a meta-list called factors that
contribute to awakening (bodhipaksya).** We will see below that both Harivarman and
his opponents quote these lists of mental phenomena or qualities that appear in the siitras

within their arguments for or against the doctrine of mental factors.?

0 There are also quite a few lists of negative mental phenomena or qualities that are
proposed as the causes of suffering, or as obstacles on the path of practice, which one
should strive to eliminate. The following are a few examples of such lists of negative

mental qualities:

24 Gethin 2001 presents an extensive and in-depth study of the thirty-seven bodhipaksyas.
25 See 60.3, also 65.26-27 as arguments for “association of mental factors and consciousness.”
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10 Fetters (samyojana): (1) view of personal-existence
(satkayadrsti/sakkayaditthi); (2) doubt (vicikitsa/vicikiccha); (3) wrong grasp of
behavior and observances (silavrataparamarsa/silabbataparamdasa); (4) sensual
desire (kamacchanda); (5) ill-will (vyapada/byapada); (6) lust for form
(ritparaga); (7) lust for the formless (arapardga), (8) conceit (mana); (9)
restlessness (auddhatya/uddhacca); (10) ignorance (avidya/avijja)*®

5 obsessions (paryavasthana/paryutthana): (1) sensual lust (kama-raga); (2)
ill-will (vyapdada/byapada); (3) dullness and drowsiness (styana-middha/thina-
middha); (4) restlessness and remorse (auddhatya-kaukrtya/uddhacca-kukkucca);
(5) doubt (vicikitsa/vicikiccha)®’

7 underlying tendencies (anusaya/anusaya): (1) sensual lust (kama-raga); (2)
aversion (patigha); (3) views (drsti/ditthi); (4) doubt (vicikitsa/vicikiccha); (5)
conceit (mana); (6) lust for existence (bhava-raga); (7) ignorance

(avidyd/avijja)*®

The lists quoted here are just some examples and not exhaustive. There are still more lists

on each general topic scattered throughout early sttra texts, which contain terms

describing different mental phenomena, but these lists are sufficient to show the

sophisticated analysis of mind in early Buddhism. In summary, all the mental phenomena

listed in the sttras can be roughly classified in the following categories:

Fundamental cognitive experience and mental functions, such as the contact
(sparsa) gives rise to feeling (vedana), apperception (samjiid), and volitional

formations (samskara). The latter three also constitute three of the five skandhas.

26 For example, AV 17. The English translation of terms follows Bodhi 2012: 1350. There are also lists of three and
seven samyojanas. See PTSD s.v. samyojana.

27 AV 323.SA no. 926, No. 99 FfEFTE4E (4 33) T02, p235c21-236al1. The English translation of terms follows
Bodhi 2012: 1560. Note that the term used in this siitra is a verb form pariyutthita. The noun form pariyutthana is used
in AV 156-7, but the list there has ten items, which are different from the five items quoted here. The latter sutta does
not have a Chinese parallel.

28 ATV 9. Chinese EA 40.3, T No. 125 MWE[ 548 (3% 34) T02, p738c23-25: —FH AR “HEEM. =1
PEAE . PUE A T BEAE . /& RLAE . L AR [ {# . The Chinese list has a different order. The English translation
follows Bodhi 2012: 1003. As noted in PTSD s.v. anusaya, this seven-item list is a collection of anusayas mentioned
separately in passages scattered in earlier stitras. In later Abhidharma texts, the items in the list are either combined or
further divided to make lists of six or ten anusayas. TatSid adopts a list of ten anusayas, which likely follows the
standard list in the Sarvastivada Abhidharma.
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2. Positive mental qualities that one should cultivate and develop, and by
developing these qualities one ultimately reaches nirvana. These qualities include
the applications of mindfulness (smrtyupasthana), five faculties (indriya) and
powers (bala), seven factors of awakening (bodhyanga), the eight-fold path
(aryastanga-marga), and so forth.

3. Negative mental qualities that one should suppress and eliminate. These are
fetters (samyojana), obsessions (paryavasthana/paryutthana), underlying

tendencies (anusaya/anusaya) and so forth.

All of these various mental qualities and phenomena are scattered, unorganized, and
unsystematized in the early siitra texts. This is understandable given the literary form and
purpose of the siitras. In the early siitras or discourses, each siitra usually deals with one
specific topic. In a typical scene, someone, for example, a monk or a lay person,
encounters a certain problem and then goes to the Buddha and asks for help. The Buddha
analyzes the situation, points out where the problem lies, and then offers a method of
practice that will solve the problem. The teachings of different mental phenomenal are in
accordance with the specific topic each siitra treats. Because of the extensive variety of
topics treated in different siitras, it is understandable that the mind is analyzed from so
many different perspectives in relation to so many mental phenomena.

In the later stage of the compilation of the siitras, Buddhist teachers collected
together these scattered lists, and already started to organize and systematize them. For
example, the Samyukta Agama and the Pali Samyutta Nikaya are collections of siitras
dealing with a vast variety of topics, but short siitras are collected and grouped in such a
way that siitras dealing with similar topics are put together, and the groups of sitras are
organized in accordance with a certain “list of lists,” or matrka (P. matika), which is a
mnemonic list of topics.?” The SA is organized according to a matrka with the following

topics:*°

(1) Aggregates (skandha); (2) bases (ayatana); (3) dependent origination

2 For a study of matrka/matika, see Gethin 1992,
30 This matrka of the Samyukta-dgama is recorded in the Yogacarabhiimi. See Yinshun EJIH 1983:10; 1988a: 632.
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(nidana); (4) nutriments (@hdara); (5) the four noble truths (satya/sacca); (6)
elements (dhatu); (7) the Buddha and his disciples; (8) applications of
mindfulness (smrtyupasthana/satipatthana) ...

When the siitras are grouped and organized, the lists of mental phenomena are also
collected and organized accordingly. Actually, as early as in the Pali Majjhima Nikaya,
we can already see an early attempt to organize mental phenomena. In the Anupada Sutta,
the Buddha describes how Sariputta analyzes his own mental states when he enters the

first jhana:

And the states in the first jhana—applied thought (vitakka), sustained
thought (vicara), rapture (piti), pleasure (sukha), and one-pointedness of
mind (cittekaggata); contact (phassa), feeling (vedana), perception (sannia),
volition (sankhara), and mind (citta); zeal (chanda), decision (adhimokkha),
energy (viriya), mindfulness (sati), equanimity (upekkha), and attention
(manasikara)—these states were defined by him one by one as they
occurred.’!

This list of sixteen mental states is actually a concatenation of several shorter lists
from early siitras: the first five are the dhyana-angas; from contact (phassa) to mind
(citta) is a combination of the list of cognitive process plus the latter part of the five
skandhas. The remaining six states are either from other lists such as the factors of
awakening (bodhyanga), or are mentioned individually in the siitras.

This way of gathering and organizing lists of mental phenomena continues in early
Abhidharma texts. One prominent example of such an early attempt is in the Pali
Dhammasangani. In the chapter on the “genesis of consciousness” (cittuppadakanda), a
long list enumerates the many mental states that accompany each type of consciousness.
The list is too long to be quoted here, but it is sufficient to point out that this long list is a
concatenation of a number of short lists from the sutras such as the skandhas,
dhyanangas, indriyas, astangamarga, as well as a number of items that are not from the

siitras but developed in Abhidhamma texts.*® A similar list can also be found in the early

31 M no. 111 Anupada Sutta (111 25): ye ca pathame jhane dhamma vitakko ca vicaro ca piti ca sukhaiica cittekaggata
ca, phasso vedana sariiia cetand cittam chando adhimokkho viriyam sati upekkha manasikaro—tyassa dhamma
anupadavavatthita honti. Bodhi’s translation (1995: 899). This sutta does not have a Chinese parallel.

32 See Mizuno 1964: 258 for a discussion of the list in more detail.
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Northern Abhidharma text the *Sariputrabhidharma.>

2.1.3 Caitta/cetasika in the Sarvastivada Abhidharma and Theravada
Abhidhamma

In early Abhidharma texts, the term caitasika is still used as an adjective as in the early
sutras. For example, in the early Sarvastivada canonical Abhidharma text the
Abhidharmavijianakaya, a number of mental phenomena, such as little desire (*alpeccha
/BER), shame (*hri Z51W7), and underlying mental tendencies (anusaya BiHR), are qualified
with the adjective *caitasika (0> f).>* Also, the gathering and organizing of names of
mental phenomena scattered in the siitras continues. However, although the individual
mental phenomena and some shorter lists are mentioned throughout different parts of the
sitra texts, a long list gathering nearly all such phenomena is relatively novel, and
Buddhist teachers and commentators had to find the proper position for the newly
assembled list within the well-established lists from the sutras such as the five skandhas,
twelve  ayatanas, eighteen dhatus, twelve-factored dependent origination
(pratityasamudpada), and so forth. Also it should be noted that in early Abhidharma the
usage of the term “dharma” (P. dhamma) has had a semantic shift: the term can be

29 ¢¢

understood as having various meanings in the siitras as “teaching,” “good conduct,”
“truth,” “nature or quality,” “law or order,” or ‘“state or thing.” As Gethin proposes that
among these meanings “nature or quality” is the basic one, and the list of mental
phenomena given in the siitras as “dharmas” should be understood as mental qualities
(Gethin 2004: 521). But in Abhidharma the term “dharma” began to be used more in the
sense of “constituent element,” which bears more ontological emphasis than in the

siitras.®> Accordingly, the analysis of mind in terms of lists of mental phenomena

33 No. 1548 & FIIERT S5 (5 1) T28, p526cd-11: AfVEN. TR, HOATRMSE . Hk%. 41k
No fEN. ZAR B EMEST B I A e e . RS AR B OO BR . (FRCRBOR . 5O
e . A ArAS . MAEERRBEE. FHARER. ARG DR ARSEATNS R, EREIEE
TEi E B 1E B R A A AR R R B R I AR . R R R AR . AFRRARIRRE R . R AIEAN . See the
discussion of the caitasikas in the *Sariputrabhidharma in Mizuno 1964: 273-284.

3 No. 1539 [l BRIZEE & L5 T26, p535c27: DHURME. B OFTEEELOME. p536all-2: ZHMWZik. &
O FTAVESLOAHIE . pS78b13-4: ik 5% L BTk O BT A BEIR .

35 For a general survey of the shift of emphasis in the “dharma theory,” see Bronkhorst 2009:61-114. Also Cox 2004
discusses the ontological emphasis on dharmas in the Sarvastivada school.
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consists part of the analysis of the world as consists of “dharmas.”

In extant early Abhidharma texts from different traditions, we can see that this long
list that nearly exhaustively collects mental phenomena is uniformly included in the
samskara-skandha among the five skandhas, the dharma-ayatana in the twelve ayatanas,
and the dharma-dhatu in the eighteen dhdtus. Such assignments are also attested in the
TatSid 61.3. A good example is the early Northern Abhidharma text Dharmaskandha, in

which the dharma-ayatana in the twelve ayatanas is defined as follows:

Thus all dharmas of the past, present, and future, are referred to as
dharma-ayatana, and also referred to as “to be known” (*jiieya), to be well
achieved (*samuddagamya). What are these [dharmas]? Namely, feeling
(vedand), apperception (samjida), volition (cetand), contact (sparsa),
attention (manaskara), purpose (chanda), determination (adhimoksa),
mindfulness (smrti), concentration (samddhi), insight (prajia), faith
(Sraddha), energy (virya), applied thought (vitarka), sustained thought
(vicara), heedlessness (pramdda), heedfulness (apramada), wholesome
roots (kusala-miila), unwholesome roots (akusala-miila), undetermined
roots (avyakrta-miila), all the fetters (samyojana), bindings (bandhana),
underlying tendencies (anusaya), secondary defilements (upaklesa),
obsessions (paryavasthana), all kinds of knowledge (jiiana), all views
(drsti), all kinds of complete comprehension (abhisamaya), possession
(prapti), equipoise of non-conception (asamjiiasamapatti), equipoise of
cessation (nirodhasamapatti), state of non-conception (asamyjnika), vitality
(jivita), homogeneous character (sabhagata), possession of the substratum
(*asrayaprapti or *upadhiprapti), possession of the given entity
(*vastuprapti), possession of the basis (*ayatanaprapti), birth (jati), old age
(jard), continuance (sthiti), impermanence (anityatd), name set (namakaya),
phrase set (padakaya), syllable set (vyanjanakaya), space (akasa), cessation
resulting from consideration (pratisamkhyanirodha), cessation not resulting
from consideration (apratisamkhyanirodha), and the remaining [things]
which are known by the faculty of mind (mano-indriya), cognized by
mind-consciousness (manovijiiana), ...are referred to as dharmas,
dharma-dhatu, and dharma-ayatana, ...>°

This list is supposed to include all possible dharmas that are capable of being objects

36 No. 1537 Fi] BRIZBEVEZE i (35 10) T26, p500c16-25: M et 2 RAIRAEE T A VL. L AR, IREFTA.
THRFTERS. WRaf. S NEEEAM. ERESEE. SMAMRABOR. ERATRMLKR. —V)
AL ERERREE NS, HPTE N B BEETHEEEH, GRAFS. ARHEER. LA EY. 25
AH LS. mr R KA BRI 7. T R SAENEE. MR, RS, SRk
LT ZEE. B
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of manovijiiana, and all from the first item vedana to the item abhisamaya are mental
phenomena. Moreover, in the skandha chapter of the same treatise, the
samskara-skandha 1s defined as of two kinds: samskara dharmas that are associated with
citta (cittasamprayukta), and samskara dharmas that are dissociated from citta
(cittaviprayukta). ' The samskara dharmas that are associated with citta

(cittasamprayukta) are defined as the following:

What is the samskara-skandha that is associated with citta? Namely,
volition (cetana), contact (sparsa), attention (manaskara), and so on up to
all kinds of knowledge (jiiana), views (drsti), complete comprehension
(abhisamaya), and as well as other dharmas of the same kind which are
associated with citta, are referred to as
cittasamprayukta-samskara-skandha.>®

This passage regarding samskara-skandha appears to be based on the previously quoted
passage concerning dharma-dyatana, or the list of all dharmas that can be objects of
mano-vijiana, since it defines the samskara-skandha by referring to a standard list of
dharmas that starts from cefana and ends at abhisamaya among the dharmas that are
associated with citta within the dharma-dyatana list.*® It should be noted that the two
items preceding cetana, namely, vedand and samjiia, are omitted from this definition of
samskara-skandha because they are each separate skandhas among the five skandhas. As

a result, they would not be included in the samskara-skandha. In this passage on

37 No. 1537 B R B 40 2 (5 10) T26, pS01b16-17: T4, AEATAH —fi. —OARETA. 044
JEATE .

3% No. 1537 B BB LH LM (6 10) T26, pS01b17-20: =L OARMEIT4E. FHEMIER. BMRI%E. #ITEH
RIRE. BHPraRu2 s, EOME. 22 .0METH.

3 Yinshun EPJIE 1981a: 131 suggests that this part of the Dharmaskandha which defines the dharma-ayatana and the
samskara-skandha was revised in a later time because of the influence of the new parica-vastu categories. However, in
the early Vibhajyavadin Abhidharma text *Sariputrabhidharma, the definitions of the dharma-ayatana and the
samskara-skandha are very similar to the Dharmaskandha: No. 1548 &F| 0 R Z5% (5 1) T28, p526c4-11: =
BN ZAATIE. BT RS S RAAEN. ZAVEN. SRR DA AR R e S
Feo NEEMEAMHE SO LR FEIAIOR. S8 0mEEmifE. A2k, MEERRBIE. & DAFRE
. BIRS DR, AlsS ARG, EFEIEEIEMIESEIE SR GHIERG IR E T 5. TR
SRR . AEAREER . REIEN. p54T014-17: =AITREOMIE. 17RO B RENE. &
ZATRE DA, ZAMATRE AR DA IE, AT IR L. AR E. RA1TRIROAEE. Also in the Pali
Dhammasarigani, the categories citta-sampayutta and citta-vippayutta are already present in the matika, and in the
Vibhanga it is said that the sankhara-khandha is citta-sampayutta, e.g. pAl: ekavidhena sankharakkhandho
cittasampayutto. These early examples indicate that even though the sophisticated and long lists of dharmas in the
dharma-ayatana and samskara-skandha may not have existed, in the proto-Dharmaskandha categories such as
citta-samprayukta and citta-viprayukta may have been present.

60



Chapter 2. The Dispute on caitasika

samskara-skandha, it is clear that the compatibility between the old Buddhist category of
the five skandhas and the new category of cittasamprayukta is not so neat: the latter
includes vedana, samjnda, and part of the samskara-skandha, namely, only
cittasamprayukta-samskara-skandha. Some Japanese scholars suggest that the
introduction of the samprayukta and viprayukta division into the samskara-skandha
could have been a major factor that influenced the establishment of the five-category
(pafica-vastu) classification system.*

In the early Sarvastivada Abhidharma treatise the Prakaranapdda attributed to
Vasumitra, all dharmas are classified according to five categories: form (ripa),
consciousness (citta), mental factors (caitta/caitasika), factors dissociated from citta

(citta-viprayukta), and the unconditioned (asamskrta). The caitasikas are defined as

follows:

What are caitasika-dharmas? They are phenomena (dharma) associated
with citta. What are they? Feeling (vedana), apperception (samjiia),
volitional formation (samskara), contact (sparsa), attention (manaskara),
purpose (chandas), determination (adhimoksa), mindfulness (smrti),
concentration (samadhi), insight (prajid), faith (sraddha), energy (virya),
applied thought (vitarka), sustained thought (vicara), heedlessness
(pramada), heedfulness (apramdda), wholesome roots (kusala-miila),
unwholesome roots (akusala-miila), undetermined roots (avydkrta-miila),
all the fetters (samyojana), bindings (bandhana), underlying tendencies
(anusaya), secondary defilements (upaklesa), all kinds of knowledge
(jiiana), all views (drsti), all kinds of complete comprehension
(abhisamaya), and other dharmas of similar type which are associated with
citta are in general named caitasika dharmas.*!

This list of mental phenomena in this passage is no doubt a compilation from shorter lists
scattered in the siitras, and it also closely resembles similar lists in early Abhidharma
texts such as the Dharmaskandha, the *S'drzputrdbhidharma, and the Pali
Dhammasangani. However, in this passage this list is named with a new category: caitta

or caitasika, which is no longer an adjective, as it was used in the siitras, but a noun

40 Sakurabe 1969-71; also Fukuda 1997b. See also Cox 2004: 553.
4 T26, p692b29-c5: LA S, FEAROHE. WEE R 352 AR MR Ak il & e 25 B B R R AN i
RERA GBI . — V)45 A0ER . FEENSHE . T ERE. RTE R, #TEIB. 16 PTaR kG
FHIE, 4840 FTE,
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meaning “mental factors,” or phenomena “associated” (samprayukta P. samppayutta)
with citta. Here, we can see early Abhidharma exegesis at work: items scattered in
different siitras are collected and reorganized, and in this process a new theoretical
framework is also gradually established. Finally, the reorganized list is subsumed under

the new category of caitta or caitasika that did not exist in the earlier sttra texts.

We can also observe a similar development of the notion of cetasika in the Pali texts,
though in the Theravada tradition, it appears much later than in the Sarvastivada
Abhidharma. As mentioned previously, in the early Pali Abhidhamma text, the
Dhammasangani, there is a long list of mental phenomena similar to lists in early
Northern Abhidharma texts such as the Dharmaskandha and the *Sariputrabhidharma,
and the categories cittasampayutta and cittavippayutta also appear in its matika. In the
Vibhanga, the sankhara-khandha is said to be exclusively citta-sampayutta, associated
with citta.** However, the term cetasika did not become a separate category as “mental
factor” even in the 5th century CE Visuddhimagga.** Only in the Abhidhammavatara, an
Abhidhamma manual of Buddhadatta, who is slightly later than Buddhaghosa, does the

»4 in the four-fold division

term cetasika become a separate category as “mental factors
of all dhammas as citta, cetasika, ripa, and nibbana.*> This four-fold division was
adopted by the 12th century Abhidhamma manual Abhidhammatthasangaha by
Anuruddha, which is perhaps the most widely studied Abhidhamma introductory manual

today.*

Moreover, in early Abhidharma texts, the caitasikas are not only gathered together

and assigned to a new category as “mental factors” separate from citta, but they also

42 Vibh 40: katamo sarikharakkhandho? ekavidhena sarkharakkhandho cittasampayutto.

43 The discussion of mental factors in the Visuddhimagga (XIV.133-184) appears under the section of
sankhara-khandha, and it follows closely the Dhs with regard to the classification of eighty-nine cittas and those
dhammas that are associated with each citta. The term cetasika is not used here as a noun meaning a “mental factor.”
4 Abhidh-av 16: thatha cittasampayutta citte bhava va cetasika.

4 Abhidh-av 1: cittam cetasikam riipam nibbanan ti niruttaro, catudha desayt dhamme catusaccappakasano. Pali texts
available to us now do not provide sufficient evidence on the development of doctrines in the commentarial and
Abhidhamma tradition. It is possible that Buddhadatta’s usage of the term cefasika might be influenced by northern
Abhidharma thought, but we do not have any evidence to prove that.

46 The Abhidhammatthasarngaha has at least two English translations (Narada 1979; Bodhi 1999), and its commentary
is also translated in to English (Gethin 2002).
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begin to be classified and systemized according to different themes. We have seen above
that in the siitras mental phenomena are grouped in accordance with their applicability to
specific circumstances. For example, vedanda, samjiida, samskara, and vijiiana are
mentioned together as the four non-material skandhas; sparsa is said to give rise to
vedana, samjia, and cetana; the five dhyana-angas always occur together in the
descriptions of the dhyanas; the positive mental factors such as the five balas and
indriyas, the seven bodhyangas, the astangamarga, and so forth, and the negative mental
phenomena such as the samyojanas, paryavasthanas, anusayas, and so forth, are for the
most part mentioned in groups in the siitras.*’ In early Abhidharma texts, these mental
phenomena are gathered together and to a certain extent retain their grouping in new and
longer lists. For example, in the early Pali Abhidhamma text, the Dhammasarngani, when
mental phenomena are listed as associated with a certain citfa, it appears that the text
simply includes lists from the siitras with only minor adjustments and then mechanically
places them together. As a consequence, there are numerous overlapping categories and
repetitions in the new list.* With the development of Abhidharma, Buddhist teachers
appear to have noticed this problem, and began to remove the repetitions from the list.*
For example, the previously quoted list of mental phenomena in the dharma-ayatana list
in the Dharmaskandha is obviously neater in this respect as compared to the list in the
Dhs. ° Further, in the aforementioned lists in the Dharmaskandha and the
Prakaranapada, the lists are free of repetition.

Nevertheless, in the new, cleaned-up single list of mental phenomena, still some
grouping features remain. For example, the items in the list in the first chapter of the

Prakaranapada®® can be roughly divided into the following groups:

General cognitive functions: Feeling (vedana), apperception (samjid), volitional

formation (samskara), contact (sparsa), attention (manaskara)

47 See the discussion of examples of these group lists in 2.1.2.

48 See a discussion of this feature in the Dhs list of cetasikas in Mizuno 1964: 258-9.

4 In the Visuddhimagga, when discussing the citta-sampayutta-sankhara dhammas, Buddhaghosa eliminates the
repetition in the Dhs list even though he follows its structure. As a result, he gives only a condensed list of mental
factors. See e.g. Vism XIV.133.

30 However, a few synonyms (from the later Abhidharma perspective) do appear in the list such as drs¢i and prajiia.
See Mizuno 1964: 274-5.

31 See the translation of the list on page 61.
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Morally undetermined: purpose (chandas), determination (adhimoksa)

Positive factors: mindfulness (smrti), concentration (samadhi), insight (prajrid), faith
(Sraddha), energy (virya), applied thought (vitarka), sustained thought (vicara),
heedfulness (apramada), wholesome roots (kusala-miila), all kinds of knowledge (jiiana),
all views (drsti), all kinds of complete comprehension (abhisamaya)

Negative factors: heedlessness (pramdda), unwholesome roots (akusala-miila), all
the fetters (samyojana), bindings (bandhana), underlying tendencies (anusaya),

secondary defilements (upaklesa)

The implicit grouping feature of the mental phenomena in the list inevitably leads to
later explicit classifications of the caitasikas. In the Sarvastivada Abhidharma, the first
group of caitasikas that is singled out as a distinct class is the universals (mahabhiimika).
In the Jiianaprasthana, when the samprayukta-hetu is defined, it states that this type of
cause applies specifically to these ten dharmas: vedana, samjia, cetand, sparsa,
manaskdra, chanda, adhimoksa, smrti, samadhi, and prajiia.>®> These ten dharmas are
exactly the ten mahabhiimikas in later Sarvastivada Abhidharma texts, though the term
mahabhiimika is not yet used in the Jidnaprasthana.> In the relatively later
Sarvastivada Abhidharma texts, such as the part of Dhdatukayapdda and chapter 4 of the
Prakaranapada containing lists of caitasikas, these classes of mental factors are

mentioned:>*

- 10 mahabhiamikas + Kk
- 10 klesamahabhiimika + X1&’

i

52 No. 1544 [ RIESE SRR (B 1) T26, p920c6-10: = TAHIER. &2 B2 AL, AARIER. ALz
R AR o ARE R AR R AR RS RS R . RN R AR DS BOMEEVA . AR RRE A ER .
53 The MVS tries to explain why the JP mentions only the ten mahabhiimikas in the definition of samprayukta-hetu:
No. 1545 P ERIERE K EL22Vbim (5 16) T27, p80b3-8: [A i {EE + Kk R ER . ARERIKHR . 22 fEamE &
AR U 2 R A AU T ANER AR A 6 A RUE R VIR U U — O — DI — U A
Per Rz BRI R RO AR .

% Dhatukayapada, T No. 1539 [l BIEEE 5 B3 (5 16) T26, p614b12-14: 45+ KMk, - ARJEM ML +/ME
k. TR TR. Tife. TR Tk NEE. S N%H. ANES. NES. NEL. Chapter 7 of
the Prakaranapada has the same content. However, Xuanzang’s translation of the Praky includes the class of ten
kusalamahabhiimika (K35 H7%) after the first ten mahabhiimikas, but this class is absent in Gunabhadra’s
translation Prak, (No. 1541 ZFH0 0 B 25w (& 2) T26, p634a). Yinshun (1981a: 147-61; 162-5) proposes that
chapter 4 of the Prak was not a work by Vasumitra but was made by Sarvastivada teachers later than him, and he
suggests that kusalamahabhiimika in Xuanzang’s translation was a later interpolation following the MVS.
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- 10 parittaklesamahabhimika — /NEMEHE
- Sklesas TLIE
- Sdrstis LA

- 5sparsas Tfi
- 5indriyas TLAR

- Sdharmas F¥E

1444
I

In the *Mahavibhasa, mental factors are classified differently. They are divided into

seven classes:>>

- 10 mahabhimikas K%

b2
- 10 parittaklesamahdabhiimika /NE’

- 10 klesamahabhimika K&’

6 172

- 10 kusalamahabhiimikas K Hii%

- 5 akusalamahabhiimikas KA1

- 3 nivrtavyakrtamahabhiimikas KA 78 S0k

- 10 anivrtavyakyrtamahabhiimikas K875 SECHLTE

About one century after the completion of the Sarvastivada *Mahavibhasa,
Dharmasresthin wrote a concise Abhidharma manual called *Abhidharmahrdaya.>®
According to Yinshun, Dharmasresthin is perhaps a Sarvastivada teacher with some

Darstantika proclivities.”” Therefore, it is understandable that in the *Abhidharmahrdaya

55 No. 1545 Bl BRIEEE KB IEVER (35 42) T27, p220a-b: HIMEFHEEROAT. Ea KHZ:, sE KhiEs .
—%., "M, =ZH. B, Hik. AMEE. BEBR. \&. LB, . KEEETRE HE. — M5,

ZiRE. ZUs0k. . M. AES. BAREM. JVLEL. SUAEREER. B . AEEHEE T
M, —%F. TR =H. N, hag. NEft. L. B, Sk, +F. REMEAHE. —F. k. =

. PUME. &, AEHE. Bz, . AR, TAFE. KREEE . — 0. 8k, =%
o VUMM, T, KAEMGCHEA =R, — e, TSL. = KM MRCHE A R, RIHTCHE
k.

56 The dating is based on Yinshun’s (1981a:488-9) study. Some Japanese scholars such as Yamada Ryijo 111 B #E 3
propose that the *Hrdaya is earlier than the Vibhasa, but Yinshun (1981a: 470-5) argues that their dating is due to
misinterpretation of certain Chinese historical records.

57 Yinshun EPJIE 1981a: 487-91. Yinshun also argues that the *4bhidharmahydaya is based on the
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the classification of the caitasikas does not follow the *Mahavibhdsa. About one century
later, Dharmatrata wrote a new commentary to the *Abhidharmahrdaya, named
*Misrabhidharmahrdaya F#F7 EE Z.05%. Dharmatrata re-worked the caitasika lists and

the classes so that they return more or less to the Vaibhasika system. In the
8

*Misrabhidharmahrdaya, the classification of caitasikas is as follows:’
- 10 mahabhamikas — KHhiZ:
- 10 kusalamahdabhimikas |35 K%
- 10 kleSamahabhiimika ~ B K%
- 2 aku$alamahabhimikas — AN K%
- 10 parittaklesamahdabhiimika —/NEN KL

Vasubandhu’s Abhidharmakosabhasya adopts Dharmatrata’s classification of caitasikas

in the *Misrabhidharmahrdaya with some minor adjustments:>’

- 10 mahabhamikas ~+ Khi%

- 10 kuSalamahabhiimikas K35 1y
- 6 kleSamahabhimika 75 KB Hh %

- 2 akuSalamahabhiimikas — KA L
- 10 parittaklesabhiimika —+/NENEHLIE
- 4 anityatas VA E

Later works such as Sanghabhadra’s *Nyayanusara closely follow the Abhidharmakosa
with only minor adjustments. Table 2.1 gives the list of caitasikas according to the

Abhidharmakosabhdsya.

*Abhidharmamrtarasa.
58 No. 1552 3BT R Z.05 (5 2) T28, p881a-882a. See also Mizuno 1964: 299-300.
% AKBh verses 2.23-27, pp.54.11-57.9.
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Table 1 Sarvastivada classification of mental factors according to the Abhidharmakos$as

1. Universals (mahabhiimika) that occur in all cittas (10)

(1) vedana (feeling), (2) cetana (volition), (3) samjia (apperception), (4) chanda
(purpose), (5) sparsa (contact), (6) prajia (insight), (7) smrti (mindfulness), (8)
manaskara (attention), (9) adhimoksa (determination), (10) samddhi (concentration)

2. Wholesome universals (kusalamahabhiimika) that occur in all wholesome cittas (10)
(1) sraddha (faith), (2) apramada (heedfulness), (3) prasrabdhi (calm), (4) upeksa
(equanimity), (5) Ari (shame), (6) apatrapya (regard to consequence), (7) alobha (lack of
greed), (8) advesa (lack of hatred), (9) avihimsa (non-hurting), (10) virya (energy)

3. Universal defilements (klesamahabhiimika) that occur in all defiled cittas (6)

(1) moha (delusion), (2) pramada (negligence), (3) kausidya (slackness), (4) asraddhya
(lack of faith), (5) styana (sloth), (6) auddhatya (restlessness)

4. Unwholesome universals (akusalamahabhiumika) that occur in unwholesome cittas
()

(1) ahrikya (shamelessness), (2) anapatrapya (disregard to consequence)

5. Minor defilements (parittaklesamahabhiumika) (10)

(1) krodha (anger), (2) upanaha (ill-will), (3) Sathya (treachery), (4) irsya (envy), (5)
pradasa (vexation), (6) mraksa (concealment), (7) madatsarya (miserliness), (8) maya
(deceit), (9) mada (pride), (10) vihimsda (cruelty)

6. Indeterminate (aniyata) (8)

(1) kaukrtya (regret), (2) middha (torpor), (3) vitarka (applied thought), (4) vicara
(sustained thought), (5) raga (lust), (6) pratigha (aversion), (7) mana (conceit), (8)
vicikitsd (doubt)

In the Pali Abhidhamma, the development of the classification of the cetasikas is less
complicated.®! There is no explicit classification of cetasikas in the seven Pali canonical
Abhidhamma texts and their commentaries (atthakatha). Buddhaghosa’s Visuddhimagga

follows the Dhammasangani and also does not include a cetasika classification. Only in

% Adopted with slight alterations from pp. 44-5 in Dhammajoti 2007b.
1 Or more likely, there is not enough extant textual evidence to show the Pali Abhidhamma system’s development.
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Buddhadatta’s manual Abhidhammavatara are the cetasikas divided into three classes:
universal factors (sabbacitta-sadharana), wholesome factors (kusala), and unwholesome
factors (akusala). Buddhadatta’s system was further refined in Anuruddha’s
Abhidhammatthasangaha, which became the most popular and standard system in the
Theravada tradition. Table 2.2 shows the Abhidhammatthasangaha cetasikas and their

classification.

Table 2 Mental factors in the Pali Abhidhammatthasangaha®

1. Universals (sabbacittasadharana) that occur with all consciousness (7)
(1) phassa (contact), (2) vedana (feeling), (3) sarifia (apperception), (4) cetanda (volition),
(5) ekaggata (one-pointedness), (6) jivitindriya (life-faculty), (7) manasikara (attention)
2. Particulars (pakinnaka) arise in particular circumstances (6)
(1) vitakka (applied thought), (2) vicara (sustained thought), (3) adhimokkha (decision),
(4) viriya (energy), (5) piti (joy), (6) chanda (purpose)
3. Unwholesome (akusala) mental factors (14)
(1) moha (delusion), (2) ahirika (shamelessness), (3) anottappa (disregard for
consequence), (4) uddhacca (restlessness), (5) lobha (greed), (6) ditthi (view), (7) mana
(conceit), (8) dosa (hatred), (9) issa (envy), (10) macchariya (miserliness), (11) kukkucca
(regret), (12) thina (sloth), (13) middha (topor), (14) vicikiccha (doubt)
4. Beautiful (sobhana) mental factors (25)

The beautiful universals (sobhanasadharana) (19)
(1) saddha (faith), (2) sati (mindfulness), (3) hiri (shame), (4) ottappa (fear of wrong
doing), (5) alobho (non-greed), (6) adoso (non-hatred), (7) tatramajjhattata (neutrality),
(8) kayapassaddhi (tranquility of the body), (9) cittapassaddhi (tranquility of
consciousness), (10) kayalahuta (lightness of body), (11) cittalahuta (lightness of
consciousness), (12) kayamuduta (malleability of the body), (13) cittamuduta
(malleability of the consciousness), (14) kayakammaniniatda (wieldiness of the body), (15)

cittakammannata (wieldiness of the consciousness), (16) kayapdagunnata (proficiency of

2 Adopted with slight alterations from Bodhi 1999: 79-91.Most of Bodhi’s translations are preserved here because the
Pali terms may have different shades of meanings from the corresponding Sanskrit terms. A comparative study of the
terms will be a separate project.
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the body), (17) cittapaguniiata (proficiency of the consciousness), (18) kayujjukata
(rectitude of the body), (19) cittujjukata (rectitude of the consciousness)

The abstinences (virati) (3)
(1) sammavaca (right speech), (2) sammakammanta (right action), (3) samma-djiva (right
livelihood)

Illimitables (appamaiiiia) (2)
(1) karuna (compassion), (2) mudita (appreciative joy)

Non-delusion (amoha) (1)

(1) panna (insight)

2.1.4 Mental Factors in the Yogacara Tradition

The most significant difference between the Yogacara system and other Abhidharmika
systems such as the Sarvastivada and the Theravada is that it proposes that multiple
consciousnesses can occur simultaneously on different levels of mind. On the other hand,
despite the drastically different mind model, the Yogacara tradition has adopted many
doctrines from the Sarvastivada Abhidharma. For example, in the Yogacarabhiimi, we
can see that the Sarvastivada five-category division of all dharmas as riapa, citta,
caitta/caitasika, cittaviprayukta, and asamskrta is employed,® though the Yogacarins
disagree with the Sarvastivadins on the numbers of dharmas in the lists and on whether
certain dharmas are real or unreal. From this we can see that, just as in the Sarvastivada
Abhidharma, in the Yogacara system also the caitasikas are considered a separate
category of dharmas apart from cittas. Although I have not located a formal definition for

the term caitta/caitasika in the Yogacarabhiimi,** this term appears to be used in exactly

% For example, the discussion of dharmadhdtu in the Basic Section of the Yogacarabhiimi lists fifty-three caitasikas,
two dharmdyatana-paryapanna riipas, twenty-four viprayuktas, and eight asamskrtas. No doubt this is based on the
Sarvastivada paricavastu division since most rifpas and all cittas are already included in the other seventeen dhatus.
YBh p. 68.12-69.7. Also, in the relatively later part the Bodhisattvabhiimi Viniscaya in the Viniscayasamgrahant, the
Sarvastivada paricavastu are explicitly used in the analysis of the Yogacara paiicadharma. No. 1579 Fifiifiithzn (&
72) T30, p697¢5-7: a2 Tigh. BEEO. BOIH. BONHET. B8N, ZAHE T, 2O HET.
SRIER . O ROTE .. HaniE A,

% Caitasika is defined in a text later than the YBh: No. 1602 Hi#H#GER (5 1) T31, p480c29-481a2: LT H AR -
FHAEVEAE PRI T BT A . LT, BLCMEREAAE.  “Caitasika refers to dharmas that arise from seeds in the
alaya-vijiiana, depend on citta, function together with citta, and are associated [with citta].” In this definition, except
for the reference to the Yogacara notion of “seed,” all other aspects of caitasika are the same as in the Sarvastivada
Abhidharma. See Mizuno 1964: 210.
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the same sense as in the Sarvastivada Abhidharma texts. Furthermore, the Yogacara
system also has a theory of association (samprayoga) very similar to that of the
Sarvastivadins, which will be discussed in the next chapter. In other words, the Yogacara
system has a notion of caitasikas as “mental factors,” which does not differ significantly
from the Sarvastivada category of caitasika.

The earliest record of the Yogacara list of the caitasikas occurs in the Basic Section
of the Yogacarabhiimi.®> In the Manobhimi, under the rubric that describes those
phenomena that are the company (sahdya) of consciousness, it gives a list of fifty-one
caitta dharmas,® which are presented as a single, unclassified list similar to the
previously mentioned lists in the Dharmaskandha and the *Sariputrabhidharma.
However, in another subsection of the Manobhumi, the treatise classifies the fifty-one

caittas into several groups according to the following four criteria:%’

%5 For more detailed discussions of the lists of caitasikas in the YBh, see Shimizu 1979; 1981; 1982; Mizuno 1964:
318-322; 328-335.
% YBh (Bhattacharya 1957) p.11.14-21: sahayah katamah / tadyatha / manaskarah sparso vedana samjiia cetand
chando'dhimoksah smrtih samadhih prajia sraddha hrivapatrapyamalobho'dveso 'mohoviryam prasrabdhirapramada
upeksahimsa ragah pratigho'vidya mano drastir vicikitsa krodha upanaho mraksah pradasa irsya matsaryam maya
Sathyam mado vihimsahrikyamanapatrapyam styanamauddhatyamasraddhamya kausidyam pramado
musitasmyrtitadhiksepo 'samprajanyam kaukytyamiddham vitarko vicaras cety evambhagiyah sahabhiisampreyuktas
caitasda dharmah sahdya ity ucyante ekalamband anekakarah sahabhuva ekaikavrttayah svabijaniyatah samprayuktah
sakarah salambanah sasrayah //
No. 1579 FfAtiER (3 1) T30, p280b13-21: PEIFEE . FEIE M A . AROB M S = B R {35 il 190 06 o5
MM . KR AR A E . L muNg REE. SREMERAGES. SRR, BLEE. NMERE
B . FRARAT B RS S WAL IE R CEAERRIR AR, WS BEMECHTEE. 2atk. B pragdERE
—ATHAH. —WHRF. . S EMETTATE. BEHAHE. G17HE. A& ATK.
It should be noted that Xuanzang lists fifty-three caittas including two extra caittas, FEX mithydachanda and F 5 f#
mithyadhimoksa, that are absent from the Sanskrit list. Further, in the later subsection of the Manobhiimi, both the
Chinese and Sanskrit versions mention fifty-three caitfas, but the Tibetan version gives only fifty-one.
67 YBh (Bhattacharya 1957) p57.8-17: tatra cittacaitasakalape cittam copalabhyate caitasdsca tripaiicasad
upalabhyante / tadyathd manaskaradayo vitarkavicaraparyavasanda yathanirdisthah /
esam caitasanam dharmanam kati sarvatra citta utpadyante sarvabhiimike sarvada sarve ca / aha / paiica
manaskaradydscetanaparyavasanah / kati sarvatrotpadyante sarvabhiimike na ca sarvada na sarve / paiicaiva
Sraddhadayah prajiiavasanah / kati kusala eva na sarvatra / api tu sarvabhiimike na sarvadda na sarve // Sraddhadayo
'himsaparyavasanah / kati klista eva na sarvatra na sarvabhimike na sarvada na sarve / ragadayah
samprajanyaparyavasanah //
No. 1579 Hfnefiizn (5 3) T30, p291al-12: BIKRACDETET .. BOABRAET=0FTE. SEER%. T)
ZFBAA HBIBWATER . FIWURRE T, BK—UIE 04 . —UIt—YRe—UIHE. ZHAEERS. BAakiE. &
WP 0. —UIEAE— DR AE— VIR, B 7R T, ARAEE . ERRE. BMEREIE VIR OA . ATtk
— IR AE—DIHR. ARG AE/RIE. BRIV E L. F— Ui AE— I E—U0EE. & RHEss.
AIEF RS . BK VRO E— DI — VIR —U)ER . ZRESE . MAiRiE.
The four criteria are not specifically explained in the YBh, but several later Chinese commentaries provide clear
explanations. No. 1828 Fifllzhac (5 1) T42, p333a27-b2: — V&, MM i g =g —VithEs — 5.
—n ARSI, T RJuh. SRR SR AR, —UIRE. R —DIERE. BE B AL — 4R, No. 1829
AT S (& 2) T43, p20cl-5: —VIEH . W LM s, =1k, —UthE. -8, —=. A35F
=t Zm. BUEEN, FRR . SR, —YIRFE . OELE. —UIERE. R AN, &2 3. No.
1830 FRMERRFRIRRCAE S TLCR) T43, p422¢16-23: LAY —YAifr i, sHE S —VIE. —iHh. —Ui. — PR
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(1) Whether or not the caitta occur in cittas of all three moral qualities (sarvatra
citta), namely, wholesome (kusala), unwholesome (akusala), and morally neutral
(avyakrta).

(2) Whether or not they occur in all levels of existence (sarvabhiimike). According to
the commentaries, there are two different interpretations for this category. First, the term
bhumi refers to the four dhyanas in the ripadhatu, the four samapattis in the
aripyadhatu, and plus the kamadhatu totaling nine bhiimis; another explanation states
that bhumi here refers to the sarvitarka savicara bhiimi, the avitarka vicaramatra bhumi,
and the avitarkavicara bhumi, the three stages of meditation in the Yogacarabhiimi.

(3) Whether or not they occur all the time (sarvada);

(4) Whether or not they always occur together with other members of the same group

(sarve).

With the different combinations of the four criteria, the fifty-one caitasikas are divided
into five groups:

(1) Occurring in cittas of all moral types (sarvatra citta utpadyante), all levels of
existence (sarvabhiimika), all the time (sarvada), and always together with each other in
the same group (sarve).

(11) Occurring in cittas of all moral types (sarvatrotpadyante), all levels of existence
(sarvabhiimike), not all the time (na sarvada), not together with other caittas in the same
group (na sarve).

(ii1) Occurring only in wholesome cittas (kusala na sarvatra), all levels of existence
(sarvabhiimike), not all the time (na sarvada), not together with other caittas in the same
group (na sarve).

(iv) Occurring only in defiled unwholesome cittas (klista eva na sarvatra), not all
levels of existence (na sarvabhiimike), not all the time (na sarvada), not together with
other caittas in the same group (na sarve).

(v) Occurring in cittas of all moral types (sarvatra), not all levels of existence (na

s . UM K. R (Ho EERI—UIEE. SRR, EE =1, SN EBRAER. SR
HE AL EH . BURLA AR, B VISR S R, A TRl = fuh. o ASS . RS
B5. AR, TERI =1,
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sarvabhiimike), not all the time (na sarvada), not together with other caitasikas in the

same group (na sarve).

However, the criteria used in this part of the YBh for the grouping of the caitasikas
were not considered sufficiently clear, and a new classification of the caitasikas was
proposed. In a later part of the YBh, the Viniscayasamgrahani, the same caitasikas are
classified in a new way into two major classes: universals (sarvatraga #41T) and
non-universals (*asarvatraga /A ¥ 17). The latter is further divided into superior
non-universals (*pranita-asarvatraga ¥ AN #17 ), wholesome (kusala), and defiled
(klista); the defiled are further divided into defilements (klesa) and minor defilements
(upaklesa).®®

This new classification system of caitasikas becomes more influential in later

Yogacara texts. Treatises and commentaries after the Yogacarabhiimi divide the fifty-one

caittas into six groups under the following six categories:®

1T)
)

(1) universals (sarvatraga ¥
(2) particulars (viniyata |35
(3) wholesome (kusala %)

(4) defilements (klesa JE 1K)

(5) minor defilements (upaklesa BEJE1E)

(6) indeterminates (anivata /5€)

These six classes are actually a slightly revised version of the classification of caitasikas

found in the later part of the YBh with the “superior non-universals”

% No. 1579 HfmEmhiR (& 55) T30, p601c10-13: FREAER . ST OERRE. Fh. —FE. “M. =
%o WM. T FEEEART ORER. SARTE AL, BEMEL. —. —HH. =&, U=
Moo TR, p602b13-17: ik, MM AME. ZMEEWR. BB, BRME. BLAR. BA%F. W
REREEA BV . p603a9-10, 21-22: RIS Rl5 A AT, — AU, PRI, PRI A A . %
BARME, —&, ZE, =M, Mg, Ak, 7N%5E. p604al3-15: HXFEEIS A, FEIRENS . B
e M M. WIS, MEAE. WEHR. BEAHEL. AEMEE. HERS .

9 E.g. Trimsikd verse 9: sarvatragair viniyataih kusalais caitasair asau, samprayukta tatha klesair upaklesais
trivedand.
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(*pranita-asarvatraga W AN #41T) becoming “particulars” (viniyata #)3%) and a new
class of “indeterminates” (aniyata AN7€). This six-fold division of caitasikas eventually
becomes the standard in the Yogacara tradition and is followed by most later Yogacara
texts in India and China.”® Furthermore, these six types match the previously mentioned
early five categories in the YBh quite well:"! (1) (2) (3) and (6) correspond exactly to (i)
(i1) (ii1) and (v) respectively, and (4) and (5) equals (iv) in the early caitasika classes of
YBh.

Finally, if we compare the Yogacara classification of the caittas with the classical
Sarvastivada classification system (see the discussion in 2.1.3), we can observe close and
undeniable resemblances between these two classification systems:”* the ten caittas in
the Yogacara universals (sarvatraga) and particulars (viniyata) correspond to the
Sarvastivada mahabhumikas; the Yogacara wholesomes (kusala) correspond to the
Sarvastivada kusalamahabhiimikas; the Yogacara defilements (klesa) correspond to the
Sarvastivada klesamahabhiimikas; and the Yogacara minor defilements (upaklesa)
roughly correspond to Sarvastivada parittaklesamahabhiimikas together with its two
akusalamahabhiuimikas; and finally the Yogacara indeterminates (aniyata) roughly
correspond to the category of aniyatamahabhiimikas of Sarvastivada. Table 2.3 gives the
list of the fifty-one caittas in the YBh and the corresponding classifications in the two

Yogacara systems and the Sarvastivada system.

70 This six-fold division of caitasikas can be found in Asanga’s Prakaranaryavaca, No. 1602 ] (% 1) T31,
p481a; Vasubandhu’s Paiicaskandhaka, No. 1612 KIE FH ZEE (5 1) T31, p848c; Vasubandhu’s
Satadharmaprakasamukha, No. 1614 KIe =M% (& 1) T31, p855c; and so forth. Mizuno (1964: 324-28) has
noticed that in Paramartha’s translation of Vasubandhu’s Trimsikd, the class of indeterminates (aniyata /~N5€) is absent.
It is likely that the aniyata class was separated from the upaklesa class at a relatively late date.

7! The correspondence of these two classification systems is pointed out in the CWSL: No. 1585 Mz (45 5) T31,
p26¢27-p27a8: Bk Lo it 44 M SA /N EIZE . ST T RIS, A+ —. BUIEE/S. BERIEE
Ze AEAW. WRAE T —YIOHE . GRTEAER. WO HERRA
SRR MEREA SR . REREE AT RS AR T EEEE R R Yk BRI — V)R
TZER . AE—UME R R . T AT B — 0. BSEMER Y] — V). HMEA . BP0, QUE K. e
ME—. APt

72 See the comparison of the two caitasika classification systems in Lusthaus 2002: 550-1 (Appendix three).

73



Chapter 2. The Dispute on caitasika

Table 3 The caittas in the Yogacarabhimi, two Yogacara classifications, and the

corresponding Sarvastivada classification

Trimsika ;
caittas in the YBh YBh classification _ ' correspondence with
classification|  garvastivada classification
(1) attention (manaskara, 1F7=)
(2) contact (sparsa, fi&)
arvatra citta
3) feeli dand, %
(3) feeling (vedana, *<) uipadvante, sarvatraga
(4) apperception (samjiia, 18) sarvabhiimilke,
(5) volition (cetana, AE‘I_EA{\) sarvada, sarve
= mahabhiuimika

(6) purpose (chanda, #X)
(7) determination (adhimoksa, [:#%) |sarvatrotpadyante,
(8) mindfulness (smrti, %) sarvabhiimike, na | viniyata
(9) concentration (samadhi, — ML) parvada, na sarve
(10) insight (prajiia, )
(11) faith (Sraddha, 15)
(12) shame (hri, 1)
(13) regard for consequence
(apatrapya, TR)

ﬂE/\
(14) lack of greed (alobha, #EE) usala na
(15) lack of hatred (advesa, fEHH)  |s4vana,

- kusala =~ kusalamahdabhiimika

(16) lack of delusion (amoha, %) |sarvabhimike, na
(17) energy (virya, A5itt) sarvada, na sarve
(18) tranquility (prasrabdhi, ¥§4)
(19) heedfulness (apramada, /NJR)
(20) equanimity (upeksa, 1)
(21) non-hurting (ahimsa, N3)
(22) lust (raga, &) klista eva na klesa =~ klesamahabhiumika +
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(23) aversion (pratigha, £)

sarvatra, na

(24) ignorance (avidya, %)

sarvabhumike, na

(25) conceit (mana, 1)

sarvada, na sarve

(26) wrong view (drasti, ')

(27) doubt (vicikitsa, %E)

(28) anger (krodha, 7%)

(29) ill-will (upanaha, 1R)

(30) concealing (mraksa, 78)

(31) vexation (pradasa, )

(32) envy (irsya, Wk)

(33) miserliness (matsarya, &)

(34) deceit (maya, &f)

(35) treachery (Sathya, )

(36) pride (mada, %)

(37) cruelty (vihimsa, )

(38) lack of shame (ahrikya, HEfi)

(39) disregard for consequence

(anapatrapya, #1R)

(40) sloth (stydna, 1&IL)

(41) restlessness (auddhatya, 172%)

(42) faithlessness (asraddhamya, A
1)

(43) laziness (kausidya, H#&)

(44) negligence (pramada, HIR)

(45) forgetfulness (musitasmrtita,

4

(46) distraction (adhiksepa, HL#EL)

Chapter 2. The Dispute on caitasika

upaklesa

akusalamahabhiumika ~+

parittaklesamahabhiimika
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(47)

(asamprajanya, /> I1E%D)

Chapter 2. The Dispute on caitasika

absent-mindedness

(48) regret (kaukrtya, FE1F)

(49) torpor (middha, WEHR)

sarvatra, na

(50) applied thought (vitarka, )

sarvada, na sarve

(51) sustained thought (vicara, fil)

2.1.5 Darstantika/Sautrantika Teachers who are Against the Doctrine of Mental
Factors

The previous sections (2.1.2-4) discussed the theories of mental factors in Sarvastivada,
Theravada, and Yogacara texts. In contrast to these Abhidharma doctrines that mental
factors (caitta/caitasika) are phenomena different from but associated (samprayukta) with
consciousness (citta), some teachers even as early as in the pre-Vibhasa period proposed
that mental phenomena such as vedand and samjiia do not exist as dharmas apart from
consciousness. Regarding the *Tattvasiddhi, it is obvious that the author Harivarman
holds a position that is strongly critical of the Sarvastivada caitasika theory. In the
Northern traditions, the Sarvastivadins attribute such a position to the
Darstantikas/Sautrantikas; > in the Southern tradition, a record in the Kathavatthu

commentary proposes that the Rajagirikas and Siddhatthikas hold a similar position.”

On a number of occasions, the *Mahavibhdsd records that the Darstantikas (Z£0j

#)7° hold the doctrine that caittas/caitasikas are not separate dharmas different from

3 MVS No. 1545 Pl BRIERE KB EEVDER (B 127) T27, p661b: SRR, 0Bt “The [Darstantika teacher]
Buddhadeva says that ... caitta is citta.” *Nyayanusarasastra, T No. 1562 [l LB EIEEEGR (6 11) T29, p394c:
g FR AT O 2 510 BT . “Some Darstantikas say that there is only citta, and there is no caitta different from [it].”
For a recent review of studies regarding the Darstantika/Sautrantika, see Kritzer 2003a. Also Cox 1995: 37-41; Kato
1989; Dhammajoti 2007a: 5-40; Yinshun E[JJIH 1981a: 355-407, 528-610.

74 Kv-a 94-5: tattha yasma tilamhi telam viya na vedanadayo saiiiiadisu anupavittha, tasma “ natthi keci dhamma
kehici dhammehi sampayuttd, evam sante fianasampayuttantiadi niratthakam hoti ”’ ti yesam laddhi, seyyathapi
rajagirikasiddhatthikananiieva. English translation Law and Davids 1969: 116-7. See also Katsumata 1961: 401-2;
Mizuno 1964: 244-5.

75 Darstantikas are teachers within the Sarvastivada tradition who take stitras as the higher authority in contrast to

76

arvebhiimike, na aniyata =~ aniyatamahabhiimika
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citta.”® Instead, they propose that citta and caitasikas occur successively one after
another and cannot occur simultaneously, i.e. there is no simultaneous relationship
association (samprayoga) among them as defined by the orthodox Sarvastivadins.’’
Furthermore, different positions are attributed to different teachers even within the
Darstantikas. The *Mahavibhasa refers to two Darstantika masters, Bhadanta
Dharmatrata (Kf87£%() and Buddhadeva (‘2 X), who maintain theories of caitasika that
are slightly different from each other.”® Dharmatrata is a prominent Darstantika master
within the Sarvastivada tradition.” According to the *Mahavibhdsd, Dharmatrata
proposes that citta and caitta are different dharmas; however, both citta and caitta are

nothing but cetana (f£) in different modes with different names:

Bhadanta Dharmatrata says that ... caitasika-dharmas are not the same as
citta.®°

Bhadanta Dharmatrata says thus: citfa and caitasika are different modes of
cetand (*cetana-visesa).?!

And according to Yinshun and Dhammajoti, based on a passage in the

*Arya-Vasumitra-samgrhita,’> Apparently, Dharmatrata believes that only three dharmas

Abhidharmikas who take Sastras as their authority. Some modern scholars believe that Darstantikas are predecessors of
the later, post-Vibhasa Sautrantikas that are mentioned in Vasubandhu’s AKBh and Sanghabhadra’s *Nyayanusara. See
Yinshun E[JIE 1981a: 355ff; Dhammajoti 2007a: 6ff.

76 For example, No. 1545 [ FRIZEE K B UEIDER (5 42) T27, p216b: FHEH PUB RO a0 1 50 g2 O
ERl. WA, (B 42) T27,p0218c: FHEA M. FMIG. WEEH.

77 No. 1545 [l BRIESE KR EVDER (6 9) T27, p4db: BUA S BELGAH. WS WE . (6 52) T27, p270a: fHEH
o FEVEAREICEH, W, (F 90) T27, p0463a: BUAEA . o0 FTEUEE TS LA E, g . (5
95) T27, p0493c: FHBLA . sdOATEIRETI L, AE—REE. W . (5 145) T27, p745a; WM #5000 O BT
U A

78 For a more detailed discussion of Dharmatrata and Buddhadeva, see Dhammajoti 2007a: 114-120; also Yinshun E[!
JE 1981a: 245-272.

" Yinshun E[JIE 1981a: 245-8. All the doctrinal points in the MVS under the name K7 can be attributed to
Dharmatrata. The same is true of the teachings under the name “¥” in the *4rya-Vasumitra-samgrahita, T No. 1549
BRI .

80 No. 1545 B BRI BE R B3 (3% 127) T27, p66lc: BEF R . R IIAE G, HOFHEIER£Z O,

81 No. 1545 B BRI K BEDER (6 2) T27, p8e: BLHTERAEWR T . s OO FTR B 2.

82 No. 1549 HBEHEETERER (5 1) T28, p724a: M O K. AMEER ... S{EEH. R&EAER
o HAHSZER. WRBhUCEEE. BEOIER ., BE =k, BEIL. B TR, B ARE. 7T
MO TATE . Yinshun E[IE 1981a: 255-6; Dhammajoti 2007a: 118-120. Dhammajoti suggests that B A =i%. i
AIBEEHIL be interpreted as follows: “There are three caittas. They are distinct from vijiidna, [while] co-existing with
vijiiana.”
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are proper caitasikas, namely, vedanda, samjia, and cetand. All other caitasikas in the
Sarvastivada system, according to Dharmatrata, are nothing but different modes of cetana.
As Dhammajoti points out, here in Dharmatrata’s interpretation, cetana likely means

13

general “mental activity” instead of the specific dharma of “volition” in the
Ahbidharmika sense. And the reason the Darstantikas propose only these three dharmas
as caittas is perhaps that these three are enlisted in the standard list of five aggregates
aside from material form (riipa) and consciousness (vijiiana).®

Dharmatrata also thinks that citfa and caitasikas cannot occur simultaneously but

only occur successively, one after another:

Some say that caitasikas arise successively and not simultaneously, such as
the Darstantikas. The Bhadanta [i.e. Dharmatrata] also says, caitasikas arise
one after another and not simultaneously, just as many merchants passing
through a narrow path, [they] have to pass through one by one, not by two
or more [simultaneously]. Caitasika-dharmas are likewise: [they] arise one
by one from their individual character of birth (*jati 4=#H), and it is
definitely impossible [for them] to arise simultaneously in an assemblage.?*

In this passage, Dharmatrata compares the mind to a band of merchants passing a narrow
path: just as a path allows only one merchant to pass at a time, the mind at one moment
can have only one instance of citfa, and no two cittas can occur simultaneously.

However, the *Mahavibhasa also records that Dharmatrata proposes that
consciousness (vijiana) occurs simultaneously with feeling (vedana), and so forth, and
the relationship of association (samprayoga) means companionship ([FIf£{5) between

consciousness and caitasikas:

The Bhadanta says, consciousness together with vedand, and so forth, arise
as one assemblage (— 15, *samagri). Just as consciousness is one [entity],
vedand, and so forth, [each] is also one [entity]. Hence, there is no fallacy
[of two cittas arising simultaneously].*®

8 Dhammajoti 2007a: 116ff.

84 No. 1545 P ERIEEE KB UV (5 95) T27, p493c-494a: FHEBUE . #OFHEREm A, JE—d, g

HFo KIBIRE. s OLPHERERTE. E—A. MBREAE P, 2B k2. #FOINERELZ.

—— A EMT A, LIS 42, The English translation depends in part upon Dharmajoti’s translation.

Dhammajoti 2007a: 114-5.

85 No. 1545 [l BLIEEE R EREEVDER (5 10) T27, pS0a: KREEFRE, OEZZE—MEE, Wb 25—, M
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The Bhadanta says, companionship ([7]f}{) is the meaning of association
(M &, samprayoga). Citta and caitasikas contain each other, arise
simultaneously, and grasp the same object; this is association.®

These two passages apparently contradict the passage quoted earlier, which suggests that
Dharmatrata claims that citta and caitasikas arise sequentially instead of simultaneously.
Yinshun thinks that the latter two passages are mistakenly attributed to Dharmatrata by
the compilers of the *Mahavibhasa.’” However, after carefully examining the passages
together with the passage in the *4Arya-Vasumitra-samgrhita,*® Dhammajoti proposes
that these passages can be understood in such a way that, in Dharmatrata’s view, caitasika
dharmas such as feeling (vedana), recognition (samjiia), and mental activity (cetand) all
have the element of cognition (vijiiana) within them. Therefore, although consciousness
(vijiiana), vedana, samjna, and cetand arise sequentially, in each moment of vedand,
samyjnid, and cetand the element of vijiana always exists. Hence, these two passages do
not contradict other positions attributed to Dharmatrata.®

Another Darstantika master, Buddhadeva, *° holds a slightly different view
concerning caitasikas. He proposes that caitasikas are nothing but different states or

modes of citta (*citta-visesa):

The Venerable Buddhadeva states thus: the nature of all citta and caitasikas
is citta.’!

Buddhadeva states that material forms (7ijpa) are nothing but [the four]
great elements (mahabhiita); caitasikas are the same as citta. He says that
derivative forms are different modes of the great elements, and caitasikas
are different modes of citta. For what reason does he say this? [He makes
these statements] based on the sitras ... in the sitra it is said, “What is

Hi#. The translation depends in part upon Dhammajoti 2007a: 115.
86 No. 1545 Bif RiEE KBV ER (5 16) T27, p8la: RAEFRET. [FFEHZRAAER . FEL.O B BAR 2 32 (R RF 1T
Ao [R5 TS A
87 Yinshun E[IJlH 1981a: 255.
88 See footnote 82 above.
89 Dhammajoti 2007a: 120.
% Except for the few quotations in the MV'S that identify him as a Darstantika within the Sarvastivada tradition, there
is no further biographical information about Buddhadeva.
ol No. 1545 Fif BLIEEE K FRIEEVDER (36 2) T27, pSc: BLH B RAEWRR . 300 TSR 2 O
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samadhi? It is the wholesome one-pointedness of consciousness.” Because
of this [he] says caitasikas are citta.

Question: then how does he establish dhatus, ayatanas, and skandhas?
Answer: He states thus: ... As for the [five] skandhas, the four mahabhutas
are established as the skandha of ripa, and concerning those different
modes (avastha-visesa) of citta, some are named vedand, some are named
samjnid, some are named cefand, some are named vijiiana; thus are the four
skandhas established.®?

Buddhadeva’s position appears to be different from that of Bhadanta Dharmatrata, but
actually their positions are quite similar. While disagreeing with the Vaibhasikas on the
number of caitasika dharmas, Dharmatrata seems to agree with them that citta and
caitasikas are different, though by nature all citta and caitasikas are nothing but cetand.
Buddhadeva explicitly denies that caitasikas are a category of dharmas separate from
citta but contends that caitasikas are simply citta in different modes of existence
(avastha-visesa). He argues for this position based on a definition of concentration
(samadhi) in the siitra. In both the Sarvastivada and Theravada Abhidharma systems,
samadhi 1s a caitasika different from but associated with citta. As in the passage by
Buddhadeva quoted above, samadhi is defined in the siitra as one-pointedness of citta
(cittasyaikagratd),’> namely, a state in which the mind is focused on one object; it is not
something different from citfa, which exists associated with citfa as proposed by the
Abhidharmikas. The same principle also applies to other dharmas such as vedana, samjia,
and cetand among the five skandhas: they are all different states or modes
(avastha-visesa) of citta. Nevertheless, to say the caitasikas are citta-visesa is actually

not much different from saying that all citta and caitasikas are cetand-visesa. In this

92 No. 1545 [ B3z B8 K BL2EVDAR (4 127) T27, p661b: SER TR CMERME . COTRLG . AR . EERER
FEZER . LRTRIR O ZE . BATHE R, KA. 3. IR . B NE AR, IR
ZAHLS . TIEEBIEMEEIH. TARZ AR B HERIE BEE RRE . ORGSR RE O
—HitE. IR EGR O T E G PIRIE S SR AR . B AR I KRR AR . AR, JIEAZ
REf. AP, FERERE LA . ST R LA O, JIER R E LA . IR S AR S . O
BFRIRIR . TIREERER . KIR<661c>RE LRGSR . IEKRERE LRI TS &MWL B
RLLZRG 472, A48 AE78. FF=MA0 /A . WA BRI, SF. EURMEL A8, ¥
ZENE % 5% B2 A B4 7884 K STA%E. AKBh (verse viii-9, p.440) mentions this position but does
not attribute it to Buddhadeva: avasthaviseso pi hi nadma cetasascaitasiko bhavati. See also Dhammajoti 2007a: 97.
9 M no. 44 Culavedalla Sutta, (1301): ya kho, avuso visdkha, cittassa ekaggata ayam samadhi. MA no. 210 1544tk
FEJR&E, No. 26 HIiT& 48 (45 58) TO1, p788c24-5: &E MG —¥# . &rEEH. Note that the Pali version does not
have the word “kusala” while the MA has # “kusala,” which is the same as the passage quoted in the MV$. Also in
the TatSid ch. 155, JEm R 2N M8 — T 1, No. 1646 W E#H (& 12) T32, p334b: O — &2 =BRA.
AKBh p.54.23-4: samadhiscittasyaikagrata. See also Kritzer 2005: 384-5.
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sense, Dharmatrata’s and Buddhadeva’s positions regarding caitasika are more or less the
same but only phrased in different ways. Below in the discussion of the arguments in the
*Tattvasiddhi we will see that Harivarman’s position regarding caitasika is almost exactly
the same as Buddhadeva’s position as recorded in the MVS.

The influence of the Darstantikas continues in Buddhist history after the
*Mahdavibhasa. Both Vasubandhu’s Abhidharmakosabhasya and Sanghabhadra’s
*Nyayanusara record the teachings of Srilata, the Sautrantika master of early 5th century
CE. His opinion regarding the caittas appears to be very similar to that of Dharmatrata:
there are only three caitasikas, namely, vedand, samjiia, and cetand; citta and caitasikas
arise sequentially and not simultaneously; and in each moment of a caitasika, there is

always the element of cognition (vijiiana).”*

2.2 Caitasika in the *Tattvasiddhi
In the *Tattvasiddhi, Harivarman dedicates five chapters (60-64) to the issue of caitasika,
and three chapters (65-67) to the closely related issue of association (samprayoga). From
this we can see how important Harivarman considers these issues to be and how heated
the debate was among different teachers of that time. Also, as mentioned earlier,
Harivarman opposes the Abhidharmika theory of caitasikas as “mental factors” that are
different from citta. At the beginning of chapter 60 in the *7attvasiddhi, he defines citta
as a dharma that is capable of taking an object (60.1);°> and because feeling (vedana),
apperception (samjiia), and volitional formation (samskara) all take their corresponding
objects, they are all cittas in different modes (*citta-visesa U>7 i) (60.2-3). As seen
earlier in 2.1.5, this is exactly the same position attributed to the Darstantika master
Buddhadeva in the MVS.

Regarding the term caitta/caitasika, apparently Harivarman conforms to its meaning
in the sttras, where it is used as an adjective meaning “pertaining to mind” or “mental,”
or as a noun meaning “mental state.”® In chapter 63, he explicitly defines caitasika as

“dharmas born depending on citta,” which is basically an etymological analysis of the

%4 Dhammajoti 2007a: 120-130. Kato 1989: 202-216.
95 Also in TatSid chapter 18, No. 1646 R E#H (4 2) T32, p252b: LyEFH REL 2 th.
% See section 2.1.1.

81



Chapter 2. The Dispute on caitasika

term caitta or caitasika: caitta is a derivative from citta, caitasika is a derivative from
cetas, and they both mean “mental” or “things belonging or pertaining to mind.” Based
on this analysis of the term, he further states that since one moment of citta arises
depending on the previous moment of citta, the latter moment of citta should be called
caitta or caitasika in contrast to the previous moment of citta (63.8 and 63.12).”
Therefore, Harivarman’s position regarding the term caitasika indicates that he is not
against using the term caitta/caitasika to refer to the numerous mental phenomena
mentioned in the siitras, but he does not understand these mental phenomena as dharmas
different from citta as the Abhidharmikas do. Instead, he understands them as citta by

nature, which occurs in different modes (citta-visesa).

As for a list of caitasikas, the *Tattvasiddhi contains discussions of several dozen
mental phenomena scattered throughout different parts and chapters. Apparently, there is
no strict classification of caitasikas as in the later Sarvastivada and Yogacara texts.
Mizuno (1964: 338-9) counts all caitasikas mentioned in the *Tattvasiddhi at forty-nine

dharmas as follows:

From the section on the five skandhas (chs. 77, 78, 84-93):

(1) samjiia 18 (2) vedana % (3) cetana ‘8. (4) sparsa fi& (5) manaskara = (6)
chandas %X (7) priti & (8) $raddha 15 (9) virya ) (10) smrti 18 (11) vitarka &
(12) vicara ¥ (13) apramada iR (14) alobha A& (15) advesa HWE (16)
amoha A%t (17) prasrabdhi % (18) upeksa %

From the section on klesas (chs. 122-133):
(19) lobha & (20) dvesa ME (21) avidva W (22) mana &8 (23) vicikitsa
St (24) satkaya-drsti W, (25) antagraha-drsti 2 H, (26) mithya-drsti T H (27)

drsti-paramarsa WL (28) stlavrata-paramarsa HL

97 Also in TatSid ch. 18, No. 1646 B #f (55 2) T32, p252b: /oS 45 A5 45 B o AR AR AL Rt
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From the upaklesa chapter (ch. 134)

(29) styana BE (30) middha W& (31) auddhatya ¥ (32) kaukrtya 1§ (33) maya
i (34) Sathya #t (35) ahrikya &M (36) anapatrapya &M (37) pramada JHU% (38)
kithana & (39) lapana ZEVEI (40) naimittikata FiAH (41) naispesikata 1) (42)
labhena labhaniscikirsa VARISRF] (43) tandrt BEUR) (44) arati INE- (45) vijmbhika
B (46) bhakti asamata A (47) cetaso linatva B> (48) daurvacasya AU

(49) papamitrata 458K

There are a few points that can be noted from this list of caitasikas. First, in
accordance with the parts and chapters in the treatise in which these caitasikas are
discussed, they are roughly grouped as (i) morally neutral and wholesome (1-18), (ii)
klesas (19-28), and upaklesas (29-49). As for the first group (1-18), Harivarman does not
explicitly divide them into subgroups such as mahabhiimika or sarvatraga as in the
Sarvastivada and Yogacara texts. Second, in the upaklesa group, items (38-49) are not
included either in the Sarvastivada or in the Yogacara caitasika systems. These mental
phenomena occur scattered in the siitras, and some of them are gathered in some early
Abhidharma texts such as the Vibhanga, the *Sariputrabhidharma, and the
Dharmaskandha.”®

From these observations, we can probably speculate that Harivarman is likely
depending upon a proto-Abhidharma tradition, which is similar to the stage of
development presented in the early Abhidharma texts such as the Vibhanga, the
*Sariputrabhidharma, and the Dharmaskandha, and not a fully developed, sophisticated
caitasika classification system comparable to those of the Sarvastivada and the Yogacara
texts. But this does not mean that Harivarman has no knowledge of the caitasika systems
in these Abhidharma traditions. For example, in the TatSid chapter 138, Harivarman
quotes an opponent who mentions the list of the ten akusalamahabhiimikas and states that
these ten caitasikas are always associated with all defiled cittas. Harivarman answers that

for him association means citfa arises sequentially after the previous citta; hence, it is

9% Mizuno 1964: 339.
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impossible for these ten caitasikas all to occur simultaneously with a defiled citta.”® As
seen in 2.1.3, the caitasika class akusalamahabhiimika is a relatively late development in
the Vaibhasika Abhidharma system after the first establishment of the ten mahabhiimikas
in the Jianaprasthana. This suggests that even with full knowledge of the developed
Vaibhasika caitasika classification system, Harivarman has no intention of adopting it
into his system. This is likely because the Vaibhasika caitasika classification is based on
the citta-caitta association theory, which Harivarman does not accept, and the division of
the caitasika classes is based on the analysis of the caitasikas that exist in specific types
of cittas. If one rejects this theoretical foundation, as Harivarman does, it is senseless to
classify caitasikas as mahabhiimikas, and so forth. Therefore, it is reasonable that
Harivarman does not analyze the caitasikas into more detailed analytical categories.
However, some later commentators on the TatSid seem not to be satisfied with the
absence of a more detailed classification and make an attempt to analyze and further
classify the caitasikas listed in the TatSid. A prominent example is the Chinese scholar
monk Huiyuan (Ei, 334-413 CE). In his Dasheng yi zhang (KIEFEF), he lists
thirty-six caitasikas gathered from the TatSid, and divides them into four classes: (1)
universal (IE%7); (2) wholesome (E#7); (3) unwholesome (A##7); and (4) morally
neutral (#EFCH0).!% Moreover, because in the TatSid system these caitasikas are not
mental factors accompanying cittas but cittas themselves, the criterion for the division of
caitasika classes is no longer based on the theory of association but rather on the
occurrence of these cittas in different realms of existence and their moral qualities. For

example, according to Huiyuan, the first class of caitasikas of ten “universals” (GH¥Y) can

9 No. 1646 RREH (6 11) T32,p323al13-23: & 5 —VIEIEZ TG, 2ERNHEmER. HEE. &
ERMIAEE LA L. M. HEME R FrEEAE e SR AR 5 A S AN SO . ek Bl —
YA OB WHEAT, &F. SO, MEELE——/4, B#AR, AREF., M. BEAHED
BAEGEE, 8GOS, ST, MEIE—VEE O A k. SORERBERTE —PIER O
IR TR BN A . NEAFE T . A,
100 No. 1851 KR (5 2) T44, p493a7-11: WEHEH . DA E. BARRA, H=1-t. WA, BIfHE
B, ZARAE =11, i, BEE+. DS E e s, mug—. BEZE. 1A
5. ..p493a25-27: VLR R = AAE = R B BEE . @Rt g, E. A, BE. B
. V. F. 45, RABOR. ..p493b10-15: AFEZHBCE Y, @ETA A= TP TE Y. HEE RS
Fi7No TRZ 0o AR, BILAA—. EIES &S, HULATL. WS, Tz d. JEL. &8
fEdE. M. . M. KB, BRI ..p493b20-21: AYEZ R HEHA. BT =. ..p493b25- IR .
BRI, A, ME0HE = sHaE . M PATRI =0, MEMERC#. DLBLIERT. & =-1-L. See also Mizuno
1964: 337-8.
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occur in all three realms of existence (i.e. kama-, ripa-, and aripya-dhatu), and the
nature of these caitasikas (which are also cittas) can be morally wholesome,
unwholesome, or neutral (kusala, akusala, and avydkrta).'® Even though such attempts
to classify the caitasikas mentioned in the TatSid may be considered acceptable as
doctrinal development of the TatSid system, it must be noted that such developments are
not explicitly present in the text of the TatSid itself, and no doubt they are influenced by

other systems such as those in the Sarvastivada and Yogacara traditions.

Having surveyed the background of the dispute of the caitasikas, next we will look at
the arguments in the *Tattvasiddhi’s chapters 60-64. In chapter 60, Harivarman proposes
his position, namely, there are no caitasikas aside from citta, and then he lists a number
of arguments, mainly quoting the sitras, to support his position. In chapter 61, an
unnamed opponent proposes the position that there are caitasikas different from citta, and
quotes a number of sttras to support his position. In chapter 62, the opponent refutes
Harivarman’s arguments presented in chapter 60, and in chapter 63, Harivarman refutes
the opponent’s arguments presented in chapter 61. Finally, in chapter 64, Harivarman
answers the opponent’s refutation of his arguments in chapter 62.

The next two sections (2.3 and 2.4) will discuss in detail the arguments from both
sides as presented in chapters 60-64. However, because in the original text an argument
and its refutation from the other side of the dispute are scattered in different chapters, it is
difficult for the reader to track the arguments and their respective refutations. Hence, the
next two sections will reorganize the arguments in these chapters and group the relevant
arguments and refutations together. Section 2.3 will discuss Harivarman’s arguments
proposed in chapter 60, the opponent’s refutation to these arguments in chapter 62, and
Harivarman’s rejoinder to those refutations in chapter 64. Section 2.3 will discuss the
opponent’s position and arguments presented in chapter 61, and Harivarman’s refutation
in chapter 63. However, chapter 5 presents a more literal translation of the text, and the

arguments there are presented in their original order.

101 Thid. p493a25-27: LA i il = SRS I8 = P ik 24 i .
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2.3 Harivarman’s Arguments against caitasika, the Opponent’s Refutations,

and Harivarman’s Rejoinders

2.3.1 Harivarman’s Argument 1 (60.1-3, 62.1, 64.1)

(60.1-3) Harivarman begins chapter 60 by stating that (60.1) the three terms citta, manas,
and vijriana have the same denotation and refer to the same thing. Then he defines citta as
“a dharma that can take objects (alambana).” His opponent immediately challenges this
definition (60.2), stating that if this is the case, those caitasika dharmas such as vedana,
samjna, samskara, and so forth, all should be citta because they all function by taking
objects. Harivarman answers (60.3) that this is exactly the case: vedana, samjnda, and
samskara are citta by nature but only in different modes (citta-visesa). Then he gives
several examples to show that dharmas such as mindfulness (smrti), insight (prajia), and
concentration (samdadhi) are referred to by different names on different occasions. He
concludes that all these mental phenomena are nothing but citta.

(62.1) The opponent answers with a quotation from a sttra, in which the three mental
phenomena vedana, samjiid, and samskara, which constitute three of the five skandhas,
are defined by their ‘“characteristics” (*laksana, #H): to cognize (vijanati) is the
characteristic of vijiiana; to experience (vedayati) the unpleasant and pleasant is the
characteristic of feeling (vedana); to perceive (sasijanati) is the characteristic of
apperception (samjia); to initiate action (abhisamkaroti) is the characteristic of
[volitional] formation (samskara).

(64.1) Harivarman apparently answers this challenge by citing the etymological analysis
of the key terms: vijiiana is from the root \jiia “to know,” vedana is from the root Vvid
which can also mean “to know,” and samj7ia is also from the root \/jﬁd. As aresult, to be
conscious of (*vijanati) an object, to experience pleasant or unpleasant feelings
(*vedayati), and to perceive (*sanjandti), all basically mean “to know;” hence, there is no

difference in their functions or characteristics.

Comments:
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(60.1) At the beginning of 60.1 Harivarman states that citta, manas, and vijiiana are
synonyms. This represents an old tradition in Buddhism that can be traced back to early
sttra texts. However, careful reading of the siitra texts reveals subtle differences among
these terms. Also, with the development of Buddhist doctrines, especially in the Yogacara
system, these terms gained new meanings and new ontological statuses. This issue is not
central to the dispute concerning caitasika, but 1 will discuss it in more detail in a
separate study of the development of Buddhist mind models.!??

The definition of citta as a “dharma that can take objects” is quite interesting because
I do not find any parallel for this definition in Northern Abhidharma texts, but it is very
close to the definition in the Dhs-a.!® It would appear that Harivarman is very
knowledgeable of doctrines from various Buddhist groups and does not restrict himself to
one doctrinal school but adopts doctrines that he considers reasonable regardless of their
source.

(60.3) As mentioned previously in 2.1.5, Harivarman here holds the same position as
Buddhadeva, the Darstantika master recorded in the MVS: specifically, dharmas such as
vedana, samjnd, and samskara, which are taken as caitasikas (or a collection of
caitasikas in the case of samskara) in the Sarvastivada, Theravada, and Yogacara systems,
are nothing but citfa in its different modes (citta-visesa).

Harivarman’s etymological analysis of the terms vijiana, vedand, and samjia
provides more in-depth information about the so-called Darstantika position regarding
caitasika. 1 do not find any parallel to this in any other Abhidharma texts. The message
conveyed here is that vijiiana, vedana, and samjiia are basically all forms of “knowing”
because all these terms are derived from roots that have the meaning “to know.” This
resembles the discussion of Bhadanta Dharmatrata’s position in 2.1.5,'% which proposes
that for each moment of mental activities such as vedana, samjia, and cetand, there is
always the element of consciousness (vijiiana). From this perspective, Harivarman’s

etymological analyses of the relevant terms here can be seen as supporting such a

102 These three terms are briefly discussed in the conclusion chapter 5.1. Johansson 1965 is an indepth investigation of
these terms in the Nikayas. A separate study of these terms in Abhidharma texts is planned.

103 Dhs-a 112: arammanam cinteti ti cittan ti.

104 See the discussion of Dharmatrata on page 79.
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position.!” However, Harivarman does not perform a similar etymological analysis on
the term samskara, which the opponent has defined as “to initiate action” (abhisamkaroti)
in 62.1. Perhaps Harivarman finds it difficult to extract a sense of “knowing” from the

root Vkr “to do” and dodges this issue

From 60.4 to 60.10 Harivarman quotes ten siitra passages to prove his position that
there are no caitasika dharmas different from citta. However, the opponent only answers
four as given in 60.4, 5, 12, and 13. Apparently, the opponent assumes that by refuting
60.5, he has effectively refuted all of Harivarman’s arguments in 60.5-11. Therefore, for
the sake of brevity, I will list 60.4 as Harivarman’s argument 2, 60.5-11 as argument 3,

and 60.12 and 60.13 as arguments 4 and 5 respectively.

2.3.2 Harivarman’s Argument 2 (60.4, 62.2, 64.2)

(60.4) Harivarman quotes a siitra passage stating that citta is liberated from three kinds of
taints (@srava): sensual desire (kama), existence (bhava), and ignorance (avidya). He then
states that if there were caitasikas different from citta, as the Abhidharmikas suggest, the
sttra passage should have mentioned caitasikas and not citta alone.

(62.2) The Opponent answers by quoting another siitra passage, which states that insight
(prajiia) is liberated by removing ignorance (avidya). This means it is not the case that
the siitras mention only citfa.

(64.2) Harivarman answers the opponent’s challenge from three perspectives. First, he
clarifies his own mind model, in which mind is an aggregate (*rasi %¢) with citta,
defilements (klesa), and ignorance (avidya) all connected or integrated (*samprayukta #H
J) as a whole. Based on this model, both citta and prajiia are themselves instances of

such aggregates, which subsumes various mental states, and it is nonsensical to say that

105 This is also the position Sue Hamilton (1996: 91-95) suggests in understanding the cognitive process described in
early stitras and the relationship between vijiiana and vedana, safifia, and paiiia. See more detail in the next chapter
(ch.5) regarding the doctrine of association (samprayoga). In other words, if we put aside later commentaries and
Abhidharma interpretations and read early siitras by their face value, we can indeed find in early siitras passages
suggesting a similar position to those of Dharmatrata, Buddhadeva, and Harivarman.

88



Chapter 2. The Dispute on caitasika

citta is polluted by klesa and that prajiia is polluted by avidya. In other words, when there
is defilement, there is always ignorance existing as an integral constituent of the
aggregate (*rasi) of citta. If so, then stating that citta is liberated by removing
defilements, and prajiia (which is part of citta in this model, and characterizes certain
instances of cittas when it is in a dominant position in the citta aggregates) is liberated by
removing ignorance is also nonsensical, because in these cases one cannot separate
clearly citta from prajia, and klesa from avidya.

Second, Harivarman proposes that the siitra stating that citfa is liberated by removing
defilements and prajnia is liberated by removing ignorance is a non-definitive (neyartha
AT 38) siitra, which means that we should not accept the teaching at face value but must
seek the hidden meaning that is not explicitly stated. He quotes another siitra passage to
support this point. It is said in the siitra that citta is liberated from three kinds of taints
(@srava): sensual desire (kama), existence (bhava), and ignorance (avidyd).!°® Since
ignorance is a kind of asrava from which citta can be liberated, then it is nonsensical to
say that only prajia is liberated from ignorance. In this case, we should understand the
two kinds of liberations as two stages: the liberation of citta from defilements means a
practitioner attains the abandonment by prohibition (i #r *samvara-prahana or
*vikkhambhana-prahana), which temporarily suppresses the functioning of the
defilements; and the liberation of prajiia from ignorance is the ultimate, complete
elimination ( #f: % Bf atyanta-prahana), because ignorance is the cause of all
defilements.!'?’

Finally, Harivarman argues by reductio ad absurdum. If it is the case that citfa and
prajia are different dharmas as the opponent proposes, given that citta is liberated from
defilements and prajna is liberated from ignorance, then there are other stitras that state
that one should eliminate negative qualities such as anger, and so forth. In these cases,

what is the thing from which anger, and so forth, are removed?

106 E g DI 84: tassa evam janato evam passato kamasavapi cittam vimuccati, bhavasavapi cittam vimuccati,
avijjasavapi cittam vimuccati. This formula occurs frequently throughout Pali Nikayas and Chinese Agamas.
107 We can supplement details of this teaching from the passage in TatSid chapter 187. No. 1646 & (& 15) T32,
p358b17-23: HEPEREILET &, ZEEE. MRlae. AR R HAIERAAESE. M. 17
BT AT S . A YIS . TR MBS S S R e R . A TP ER B B O A
iR A% T o ol AN A A AR S T
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Comments:

Here, the controversy is related to two terms from the siitras: cetovimutkti (P. cetovimutti)
and prajnavimukti (P. paninavimutti). Harivarman in 60.4 quotes a siitra passage, which
states that citta is liberated from three taints (@srava). It should be noted that in this
passage the siitra only mentions cifta. His argument is that if there were caitasikas aside
from citta, the siitra should mention not only cetovimukti but also caitasikavimukti. Then
his opponent quotes another stitra passage (62.2) to show that actually this is exactly the
case: indeed, a siitra mentions another kind of vimukti, namely, prajiiavimukti, and in the
opponent’s system, prajia is a caitasika. Apparently, Harivarman considers this a
significant challenge since he dedicates a very long passage (64.2) to his response, which
is rare in the TatSid. First he proposes his own model of mind, in which mind is not
analyzed into separate citta and caitasikas, but all those mental phenomena such as citta,
klesa, and avidya, are unified as a whole aggregate (*rdsi %¢). The implication is that
both citta and prajiia as instances of such aggregates include all of these constituent
elements, and they are not distinguishable because they are both *rasis, so that it would
be nonsensical to say that citta is liberated only from klesas and prajiia is liberated only
from avidya.

Harivarman apparently considers the passage quoted by the opponent to be from an
authentic siitra even though he rejects the opponent’s interpretation of it. Therefore,
adopting an accepted exegetical maneuver, he says that this sttra should not be
understood in the explicit and definitive sense (nitartha | %) but rather in the
non-definitive and implicit (neyartha A~ T %) sense. He points to the siitra passage he
quoted in 60.4, which states that citta is liberated from three asravas: kama, bhava, and
avidya. Since avidya is explicitly mentioned as one asrava from which citta is liberated,
then it is wrong to say that only prajiid is liberated from avidya. This proves that the sttra
passage quoted by the opponent in 62.2 must be understood in a non-literal way.
Harivarman proposes that we should understand the two vimuktis as two stages on the
path of liberation: cetovimukti is the stage in which the practitioner temporarily

suppresses the defilements by meditation, while prajiiavimukti is the stage in which all
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defilements, including avidyd, are ultimately eliminated.

Finally, Harivarman criticizes the opponent’s position that prajria is a caitasika that
is different from citta by extending the opponent’s rationale of reading the siitras literally.
He observes that it is said in the siitra that citta is liberated from klesas, and prajia is
liberated from avidyd, but siitras also mention that one should be liberated from other
negative mental qualities such as anger, and so forth. Given the opponent’s claim that two
different things are liberated from two different negative mental qualities, we should also
expect there exists something different from citta and prajiia that can be liberated from
yet further negative mental qualities such as anger. But the siitras do not state that anger
is removed from something other than citta, in the same manner we should not take citta
and prajid as different things.

Harivarman and his opponent’s exchange regarding the meaning of cetovimukti and
prajiavimukti intertwines textual and exegetical issues with doctrinal issues and hence
does little to clarify their disagreement concerning the issue of citta and caitasikas. A
careful examination of the two terms in the siitras reveals that their meanings are not
neatly defined.!® However, past efforts made by both ancient Buddhist commentators
and some modern scholarship to understand terms of this kind are based on two
fundamental assumptions. (1) Each of these terms has a specific and distinct technical
meaning. In other words, each term in the texts of all periods corresponds to a specific
notion and different terms must refer to different things. (2) The siitra texts, in this case
the Pali Nikayas, constitute a closed corpus that has an underlying coherent doctrinal
system. This implies that although in the siitras the doctrinal system was not explicitly
spelt out clearly as in the Abhidharma texts, one can take these siitra texts as a reliable
source of such an early doctrinal system, and by careful reading of the stitras and piecing
together the fragments scattered throughout the Nikayas, one can reconstruct the whole
picture of the system hidden in the siitras. However, in his investigation of the dispute
concerning whether meditation is necessary for enlightenment, which is an issue closely
related to the two notions cetovimukti and prajiiavimukti, Richard Gombrich (1997:

96-134) has attempted, and I think quite convincingly, to show that both of these two

108 See de Silva 1978 for a detailed survey of these two terms and other relevant notions in the Pali Nikayas.
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assumptions are problematic. He suggests (Gombrich 1997: 116-7) that in the most
common formula describing the final liberation containing the two terms: “with the
destruction of the taints, he realized for himself with direct knowledge, in this very life,
the taintless liberation of mind, liberation of insight, and having entered upon it, dwelled
in it.”'% cetovimutti and paffiavimutti “refer to the same thing.”''’ Also we should
understand in these cases the term citta/ceto and parifia not as technical terms, but just
general terms meaning “mind” and “understanding.” In other words, it is not necessarily
true that each term used in the siitras has a specific technical meaning.'!

On the other hand, it is also true that there are passages in the siitras using the terms
cetovimukti and prajiiavimukti, which appear to have specific technical meanings. For

example, in a passage in the Anguttara Nikaya these two types of liberations are defined

as follows:!!?

[T]hrough dispassion for passion (raga-virdga) there is liberation of the
mind; through dispassion for ignorance (avijja-viraga) there is liberation by
insight.

Gombrich (1997: 113n12) notices that this passage is awkward because raga-viraga is a
tautology, and avijja-viraga is “nonsensical.” He suggests that such a dichotomy of
cetovimutti and panniavimutti is a product of “scholastic literalism” and debates among
Buddhist teachers holding different opinions.!'> In other words, this awkward passage
that clearly defines cetovimutti and paniniavimutti is likely a later addition to the canon by
the compilers of the siitra texts in the belief that each term used in the siitra should have a
specific and distinct meaning (in Gombrich’s terms, “scholastic literalism™), and also for

the purpose of providing scriptural proof for their position in the doctrinal debate.

109 E.g. DI156; M 135-6; S 11 214; A1 107: asavanam khaya andasavam cetovimuttim paifavimuttim dittheva
dhamme sayam abhifiiid sacchikatva upasampajja viharati. Bhikkhu Bodhi’s translation with slight adjustments (Bodhi
2012: 206).

119 Gombrich argues that there are several redundancies in this sentence: anasavam is redundant after the phrase
asavanam khayd, and two of the three absolutes abhififia sacchikatva upasampajja are redundant. Therefore, it would
be reasonable to conclude that cetovimuttim and paniiavimuttim must refer to the same thing.

1T Gombrich (1997: 119-20) also gives several other examples to show that cetovimutti and paiiiiavimutti have the
same referent.

112 B.g. A161: ragaviraga cetovimutti, avijjaviraga paiiavimutti. Gombrich’s translation (1997: 113) with some
adjustments.

113 Gombrich 1997: 97, 110ff. Gombrich also analyzes other examples involving pafiiavimutti.
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From this perspective, 1 suggest that the debate between Harivarman and his
opponent regarding cetovimukti and prajiiavimukti confirms Gombrich’s observation to
some extent. First of all, in 60.4 Harivarman quotes a siitra passage stating that citta is
liberated from three @sravas. In this passage, only citta is mentioned and prajia is absent.
In 62.2, the opponent answers by quoting another siitra passage stating that prajia is
liberated by removing avidya. On the basis of Harivarman’s paraphrase of this sttra
passage in 64.2, we can be certain that the siitra passage quoted here by the opponent is
exactly the “awkward” passage Gombrich mentioned and suggested was dubious as a
later addition to the canon. Indeed, Harivarman also challenges the surface meaning of
the siitra passage. Even though he is not willing to claim that it is spurious, he still
suggests that one should not accept the passage’s literal meaning and offers an alternative
interpretation for the passage, in which he understands the cetovimukti and prajnavimukti

as two different stages of the path to liberation.

2.3.3 Harivarman’s Argument 3 (60.5-11, 62.3-7, 64.3-6)

In 60.5-11, Harivarman actually follows the same rationale as in 60.4. He quotes a siitra
passage and points out that in each case the Buddha only mentions citfa and does not
mention caitasikas; therefore, caitasikas do not exist. Because the opponent responds to
all of these passages as a whole, I include here all of these arguments in 60.5-11 under

Harivarman’s argument 3.

(60.5) It is said in the siitras that when the Buddha knows that a being’s mind is ready, he
will teach the four noble truths. No caitasika is mentioned in this siitra.

(60.6) It is also taught in the siitras that because of the defilement of mind (cittasamklesa),
there 1s the defilement of sentient beings (sattvasamklesa); because of the purity of mind
(cittavyavadana), there is the purification of sentient beings (sattvavisuddhi). Again no
caitasika is mentioned in this sitra.

(60.7) It is also said in the siitras that when a bhiksu enters the fourth dhyana and attains

the purified, unmovable mind, then he knows as it is (vathabhiita) the four noble truths.
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(60.8) In the twelve-linked dependent origination taught in siitras, it is said, conditioned
by volitional formation (samskara), there is consciousness (vijiana). No caitasika is
mentioned.
(60.9) The sutras also taught that a person consists of six dhdtus; among the six only
vijiiana is listed as a dhatu, and no caitasika is mentioned.
(60.10) It is also said in the sttra that nothing changes more easily (*laghu-parivarta)
than mind.
(60.11) There is also a simile taught in the stitra that a being is like a city while the mind
is the lord of the city.

In each of the stutra passages quoted above, the Buddha presents a doctrinal point
regarding mind (citta or vijiiana), and caitasikas are never mentioned. Harivarman argues

that because in all these siitras the Buddha does not mention caitasika, they do not exist.

In 62.3-7, the opponent raises a series of explanations for the fact that the Buddha does
not mention caitasikas in these sttras.

(62.3) The Buddha mentions only citfa because it is superior.

(62.4) People in the world are more familiar with citta but not caitasikas.

(62.5) There are teachings in the sttras that are non-exhaustive. In other words,
something might be left out as in the case of the caitasikas here.

(62.6) The opponent gives an example to show that in some cases the sttra teaches
non-exhaustively. The Buddha mentions in a siitra that if one can abandon one dharma,
namely, greed (lobha), one is certain to reach the path of non-returner (anagamin). But
actually one who reaches this path needs to abandon other klesas in addition to lobha. In
other words here, the Buddha does not give an exhaustive list of dharmas to be
abandoned by an anagamin but rather emphasizes lobha alone.

(62.7) The opponent concludes by saying that this argument, namely, that the Buddha
does not teach exhaustively and leaves caitasikas out, can be applied to all the passages

mentioned by Harivarman from 60.5.

In 64.3-6, Harivarman answers and refutes one by one the opponent’s arguments in
62.3-7.
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(64.3) Harivarman first answers 62.3, in which the opponent says that the Buddha only
mentions citta because citta is superior. Harivarman asks the opponent, what is exactly
the “superior meaning” (5 3%) of citta that other caitasikas such as prajiia do not have?
(64.4) The opponent argues in 62.4 that the Buddha teaches only citta because people in
the world are more familiar with citta but not caitasikas. Harivarman points out that
people in the world are also familiar with pleasant and unpleasant feelings (vedana). Why
does the Buddha not teach vedana in these cases but only citta?

(64.5) The opponent says in 62.5 that some siitras teach unexhaustively and leave
dharmas like caitasikas out. Harivarman asks why in all these cases only citfta is
mentioned and caitasikas are left out? In other words, why is there never a case in which
the siitra mentions caitasikas only and leaves out citta?

(64.6) Harivarman challenges the opponent’s example in 62.6 as demonstrating the
non-exhaustiveness of teachings in the siitra. Harivarman contends that we must
understand this siitra passage with regard to its specific context. In that siitra, the Buddha
was teaching for those who have excessive greed (lobha); therefore, the Buddha singles
out lobha for them and says that if you can abandon this one dharma you will certainly
reach the path of a non-returner (andgamin). Because this siitra is taught for such a
specific purpose and it is not expounding a general doctrinal point, one should not use it
to prove a general doctrinal point. In other words, this passage cannot be a proper dgama

to prove the existence of caitasikas.

Comments:

The arguments from both sides are clear and straightforward. Here, I would point out that
among the four reasons the opponent gives in 62.3-6 for why the siitras do not mention
caitasikas, only the first one, namely, that ciffa is superior, appears in other Abhidharma
texts such as the MVS and the *Nyayanusara. The TatSid provides perhaps the best
record of the debate on the caitasika issue among the extant texts, and there are specific

points and textual references preserved only in this text.
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2.3.4 Harivarman’'s Argument 4 (60.12, 62.8-9, 64.7)

(60.12) Harivarman quotes a siitra with a parallel in the SA, which states that for a
sentient being internally there is the body with consciousness (savijianaka kaya), and
externally there is name-and-form (nama-riipa). These two, namely, savijianaka kaya
and nama-ripa, constitute a dyad (dvayam). Also in this siitra passage the Buddha refers
to the sentient being as a “body with consciousness” (savijianaka kaya) and does not
mention any caitasikas.

(62.8) The opponent’s answer is based on the same siitra and claims that the reference to
“external” (nama-ripa) is equivalent to mentioning caitasikas, because in the
Abhidharma analysis of the twelve bases (ayatana), caitasikas are included in the
dharma-ayatana, the object of mano-vijiiana, both of which are included in nama-ripa.
(62.9) The opponent further states that actually there are three things mentioned in this
sttra passage: “the body with consciousness” (savijianaka kaya) can be analyzed into (1)
consciousness and the (2) body, which is equivalent to the faculties (indriya), and the (3)
external name-and-form (nama-riipa), which are the external objects. So in total there are
three things and not only two. Also in the sttra the Buddha has used “all external signs”
(Ob—1I*H bahidha sabbanimittd) in place of external nama-riipa, and these “all external
signs” include caitasikas.

(64.7) Harivarman replies that to understand the external nama-ripa as including
caitasikas 1s the opponent’s own speculation and is not the intention of the quoted siitra.

Here, the external nama-riipa should be understood as the objects (*@lambana) of mind.

Comments:

This round of exchanges between Harivarman and his opponent is fascinating in terms of
both textual and doctrinal exegesis. In 60.12, Harivarman quotes a siitra, very likely SA
294, which states, for a sentient being “internally there is the body with consciousness
(savijianaka kaya), externally there is name-and-form (nama-riipa); these two are a dyad
(dvaya).” Dependent on this dyad there is contact (sparsa), which is of six kinds in

accordance with the six bases (ayatana). Harivarman points out that here the siitra says

114 SA no. 294, No. 99 HEB-&48 (& 12) T02, p83c24-6: e MR MK M HE, S4B EANHS NG #HY .
WE 4. LT E NN E -
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that the internal savijiianaka kaya and the external nama-ripa constitute a dyad, which
precludes any other things such as the caitasikas. Moreover, He also points out that in
referring to a sentient being the sttra uses the term “body with consciousness”
(savijianaka kdya); again it mentions only vijiana and not any caitasika.

The opponent answers (62.8) that actually the dyad mentioned in the siitra does not
leave out caitasikas because the “external nama-riipa” includes caitasikas. He also
explains that they are called “external” because they are included in the dharma-ayatana
within the category of twelve ayatanas, and the dharma-ayatana is “external” in contrast
to mano-dyatana which is “internal.” Here, the opponent, who is a supporter of caitasikas,
understands nama-riipa as the material (ripa) and the four non-material skandhas
(vedana, samjiia, samskara, and vijiana) in the standard Abhidharma interpretation,'!®
and the four non-material skandhas includes all caitasikas. Furthermore, when they are
taken as objects of manovijiiana, they are included in the dharma-ayatana, which is
external in contrast to the internal manovijiiana. The opponent also points out (62.9) that,
although the stitra mentions the internal and the external as a “dyad,” strictly speaking the
“internal” savijiiana kdaya can be further analyzed as the physical body and the six
internal faculties (indriya). As a result, the “dyad” should not be taken as definitive but
can be further analyzed into three. And the “external nama-ripa” represents the external
objects (alambana) of the indriyas. In 62.9, the opponent quotes another siitra, which
uses “all external signs” (¥F—VJ#H *bahirdha sarvanimitta) in the place of “internal
nama-riipa.” The opponent claims that in this case “all external signs” include caitasikas,
which is basically the same argument as including caitasikas in the dharma-ayatana.

The siitra quoted in 60.12 by Harivarman has a parallel in SA no. 294,!'% in which
the Buddha describes the cognitive process: dependent on the dyad of the “body with

115 See, for example, AKBh 142.15-16: atha namaripamiti ko 'rthah? riipam vistarena yathoktam. nama tvaripinah
skandhah. Also Vism XVIII analyzes nama-riipa as “mentality and materiality” as Nanamoli (1956: 679-92) puts it.

116 SA no. 294, No. 99 FEFTE4S (% 12) T2, p83c24-7: BEEME LK MU, BEBHILHS. W2 NEHS .
HME Bt WL NN E. WA, Soge M LR, 4852, RS, A Sanskrit fragment of this
sttra reads (Tripathi 1962: 140-44): avidyaya nivrtasya balasya trsnaya samyuktasyaivam ayam balasyasrutavatah
prthagjanasya savijiianakah kayah samudagatah. ity ayaii casya savijiianakah kayo bahirdha ca namaripam. evam
dvayam. dvayam khalu pratitya sparsah. sad imani sparsayatanani yaih sprstah sprsto balo ’srutavan prthagjanah
sukhaduhkham pratisamvedayati. ato va punar upadayaitesam vanyatamena. Pali S n0.12.19, 11 23-4:

bahiddha ca namaripam, itthetam dvayam. dvayam paticca phasso salevayatanani, yehi phuttho balo sukhadukkham
patisamvedayati etesam va annatarena.
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consciousness” (savijiiana kaya) and ‘“name-and-form” (nama-riipa) there is contact,
which occurs through the six bases (ayatana). In 62.8-9, the opponent follows the same
analysis by placing nama-ripa and “all external signs” (bahidhd sabbanimitta) within the
dharma-ayatana as objects of mano-vijiiana. And in 62.8-9 the opponent is likely quoting
two siitras with parallels in the Chinese SA (nos. 198, 199).!'7 In these siitras, the
Buddha instructs Rahula that in order to get rid of the “I-making, mine-making, and
underlying tendency to conceit” ( F . K B A . & B ff B =F
*ahankara-mamankara-mananusaya) in regard to both “the body with consciousness”
(UL Y savijiiana kdya) and “all external signs (/MES—VIHM *bahirdha sarvanimitta),
one should contemplate the six internal ayatanas (eye, ear, nose, tongue, body, and mind)
as well as the six external ayatanas (form, sound, smell, taste, touch, and dharmas). All of
these whether past, future, or present, internal or external, gross or subtle, beautiful or
ugly, far or near, are all not oneself (3E3X), not different from self (4~ 523K), and not
mutually inclusive (ANFH7E).!'® These two siitras in the Chinese SA do not have exact
parallels in Pali; the closest are S no.18.21-22, 22.91-92.'° In these suttas, the opening is
exactly same as the Chinese siitras: Rahula approaches the Buddha and the Buddha
teaches him what to do in order to get rid of the “I-making, mine-making, and underlying
tendency to conceit” (ahankaramamankaramananusaya) with regard to both “the body
with consciousness” (imasmirica saviniianake kaye) and ““all external signs (bahiddha ca
sabbanimittesu). But in the main body of the Pali suttas, the Buddha states that one
should analyze the five skandhas instead of the twelve ayatanas as in the Chinese SA
siitras. However, it should be noted that in the Chinese SA, two other siitras (SA nos.
23-4)!? have the same content as the Pali suttas in which “all external signs” are
analyzed as the five skandhas.

Here, we see a textual issue that is connected with a doctrinal issue. Harivarman
quotes a siitra with a parallel in the SA siitra no. 294, which mentions the dyad of the

internal “body with consciousness” (savijiana kaya) and the external “name-and-form”

17 TNo. 99 HEFTEL (4 8) T2, p50c7-51al4.
118 Here, the English translation is based in part on Bodhi 2000: 948. For the last phrase, Pali and Chinese versions
have different readings.
19§11 252-3, 111 135-7.
120 TNo. 99 #EFTEL (5 1) T02, p5all-b25.
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(nama-riipa); the corresponding Pali sutta (S no.12.19) agrees with the Chinese version at
this point. Then in 62.8-9, the opponent quotes a siitra with a parallel in SA 198-199, in
which the dyad is not savijiana kaya as opposed to nama-ripa, but savijiiana kaya as
opposed to “all external signs” (*bahirdha sarvanimitta). Because of the parallelism of
the two pairs, it is natural for a commentator to take nama-ripa and sarvanimitta as
equivalent. But we also see the discrepancy in the analysis of the latter dyad: all the Pali
suttas analyze “all external signs” as the five khandhas, while the siitra quoted by
Harivarman and his opponent analyze the dyad in terms of the twelve ayatanas. The
related doctrinal problem is the question of what exactly nama-ripa is. Apparently, there
are different opinions. In 62.8-9 the opponent follows the standard Abhidharma
interpretation that understands nama-ripa as the five skandhas: ripa is ripa-skandha,
and nama corresponds to the four non-material skandhas, which in turn include all the
caitasikas in the Abhidharma system. But in 64.7, Harivarman summarily rejects this
interpretation. He says that such an understanding of nama-riipa is only the opponent’s
speculation (samjiia-vikalpa 184577 )3]) and not what the siitra intended. A proper
understanding of nama-riipa equates it with the objects (*alambana) of mind ({Lr4%).

The fact that all of the Pali versions of the relevant sttra uniformly analyze
nama-ripa as the five khandhas, while the corresponding Chinese versions of the siitra in
the SA have both twelve dyatanas and five skandhas, indicates that the compilation of
the Pali Samyutta Nikaya is likely redacted, and possibly in accordance with
Abhidhamma interpretations. The fact that the Chinese SA preserves both versions of the
stitra suggests that the sttras were not necessarily uniform on this point. It is not
unreasonable to assume that the compiler(s) of the Pali Samyutta Nikaya may have made
an effort to ensure that the suttas in the collection were uniform and coherent and, by
doing so, may voluntarily or involuntarily have allowed later Abhidhamma doctrines to
influence the choice of which suttas to include in the collection as well as their form.

Moreover, Harivarman’s suggestion that we should understand nama-ripa as the
“objects of mind” (/»#%) is intriguing given that almost all commentaries and
Abhidharma sources interpret nama-riijpa as an abbreviated form for the five skandhas,

and even most modern scholars take this interpretation for granted without further
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examination.!?! However, as Sue Hamilton (1996: 125) has noticed, nowhere in the Sutta
Pitaka is nama-ripa defined in terms of the five khandhas. The only explicit definition of
nama given in the Sutta Pitaka equates it with five mental phenomena of vedana, sanna,
sankhara, phassa, and manasikara, and ripa is defined as the four material elements and
their derivatives.'?? It is understandable that commentators would understand this
particular definition of nama-riipa as implying the five skandhas, but, as Hamilton (1996:
123) points out, to understand nama-rippa as the five skandhas does not fit well in the
context of the teaching of dependent origination. In the twelve-linked formula of
dependent origination, nama-ripa is the fourth link which is dependent on vinifiana; and
in the Mahanidana Sutta in the Digha Nikaya, dependent origination has only nine links,
in which virifiana and nama-ripa are said to be inter-dependent. If nama-ripa is
equivalent to the five khandhas, which already include vifinana as one khandha, how can
it be dependent on vi7ifiana which is a separate link in the chain of dependent origination?

Sue Hamilton (1996: 126-7) suggests that the explanation of nama-rijpa in the
Mahanidana Sutta is especially helpful for an alternative understanding of nama-ripa.

The passage is so important that I think it worth quoting in full here:!'??

“It was said: ‘With nama-riipa as condition there is contact (phassa).” How
that is so, Ananda, should be understood in this way.

“If those qualities (akara), traits (linga), signs (mnimitta), and indicators
(uddesa) through which there is a designation (parfiniatti) of the body of
name (nama-kaya) were all absent, would verbal impression
(adhivacana-samphassa) be discerned with regard to the body of form
(rapa-kaya)?”

121 For example, Gethin 1998: 150. Harvey 1995: 116-9. Hamilton 1996: 136n20 gives several other examples. Also
Bodhi 1995: 18.

122 M 1 53: vedana, saiiiid, cetand, phasso, manasikdro -- idam vuccatavuso, namam; cattari ca mahabhiitani,
catunnarica mahabhiitanam upadayaripam -- idam vuccatavuso, ripam. iti idaiica namam idaiica ripam -- idam
vuccatavuso, namarupam.

123 D 1 62: namariipapaccaya phasso ti iti kho panetam vuttam, tadananda, iminapetam pariyayena veditabbam,
yathd namaripapaccayd phasso. yehi, ananda, akarehi yehi lingehi yehi nimittehi yehi uddesehi namakayassa paniatti
hoti, tesu akaresu tesu lingesu tesu nimittesu tesu uddesesu asati api nu kho riupakaye adhivacanasamphasso
parfidyetha ti? no hetam, bhante. yehi, ananda, akarehi yehi lingehi yehi nimittehi yehi uddesehi ripakdyassa panniatti
hoti, tesu akaresu ... pe ... tesu uddesesu asati api nu kho namakaye patighasamphasso parifidyetha ti? no hetam,
bhante. yehi, ananda, akarehi ... pe ... yehi uddesehi namakayassa ca ripakayassa ca painatti hoti, tesu akaresu ... pe ...
tesu uddesesu asati api nu kho adhivacanasamphasso va patighasamphasso va panndyetha ti? no hetam, bhante. yehi,
ananda, akarehi ... pe ... yehi uddesehi namariipassa panfiatti hoti, tesu akaresu ... pe ... tesu uddesesu asati api nu kho
phasso parfiiiayetha ti? no hetam, bhante. tasmatihananda, eseva hetu etam nidanam esa samudayo esa paccayo
phassassa, yadidam namaripam. English translation depends in part upon Bodhi 1995: 59 with some adjustments of
the key terms according to Hamilton 1996: 126.
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“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through which there is a
designation of the body of form (ripa-kaya) were all absent, would
sensory-impression (patigha-samphassa) be discerned with regard to the
body of name (nama-kaya)?”

“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through which there is a
designation of the body of name (nama-kaya) and the body of form
(ripa-kaya) were all absent, would either verbal impression or sensory
impression be discerned?”

“Certainly not, venerable sir.”

“If those qualities, traits, signs, and indicators through which there is a
description of nama-ripa were all absent, would contact (phassa) be
discerned?”

“Certainly not, venerable sir.”

“Therefore, Ananda, this is the cause, source, origin, and condition for
contact (phassa), namely, nama-ripa.”

This passage describes how nama-rippa functions as the condition for contact (sparsa, P.
phassa). Here, contact is analyzed as having two components: verbal or conceptual
impression (adhivacana-samphassa) and sensory impression (patigha-samphassa).'**
Also, nama-riipa is analyzed into nama-kdaya and ripa-kaya. Here, 1 think we should
understand kaya as used in compound-final position to denote a multitude of factors
taken as a whole; nama-kdaya then means nama in its multitude taken as a whole. So that
nama-kaya and riipa-kdya have no significant difference from nama and ripa used alone.
The statement that “through those qualities (akara), traits (linga), signs (nimitta), and
indicators (uddesa) there are the designations (parifiatti) of nama and ripa (vehi akarehi
vehi lingehi yehi nimittehi yehi uddesehi namakayassa/ripakayassa panfiatti hoti)”
strongly suggests that nama and ripa do not refer to the four non-material khandhas and
the ripa-khandha respectively as most commentators understand them. Instead, they
constitute the abstract “blueprint” of an individual, which is constructed through
“qualities (akara), traits (linga), signs (nimitta), and indicators (uddesa),” namely, “all

signs” (sarvanimitta) as objects of consciousness. As Sue Hamilton puts it (1996: 127):

Rather than representing ‘mind’, nama provides an abstract identity for the

124 Sue Hamilton (1996: 49) suggests that patigha-samphassa is the contact of the five sensory faculties with their
objects, and adhivacana-samphassa is the “metaphorical” contact of the manodhatu with its objects.
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individual. And we arrive at a meaning which is also the literal meaning of
the word nama: the individual's ‘name’. This is not mere name, but, rather,
‘name’ as the entire conceptual identity of the individual. Ripa provides
‘form’ or recognisability to the individual in the sense of giving shape to
that abstract identity which, eventually, is apperceivable by means of
sensory impression.

In other words, we should understand nama-ripa more in its literal meaning
“name-and-form” rather than as the five skandhas. In the context of the chain of
dependent origination, this name-and-form is the prototypical identity of an individual,
and, in a more general sense, nama-riipa is the name-and-form of any object of mind.!%*
Now let us return to the issue of the “internal body with consciousness (savijiana
kaya)” and “external name-and-form (rama-ripa)” about which Harivarman and his
opponent are arguing. We have seen that the opponent suggests that the external
nama-ripa includes caitasikas, which follows the Abhidharma interpretation that
nama-ripa s equivalent to the five skandhas, in which the skandhas of vedana, samjnia,
and samskara account for all the caitasikas. But Harivarman points out that this is merely
the opponent’s speculation and has no basis in the siitras. Rather, he suggests that we
should understand nama-riipa as “objects of mind (:(»%%),” or more precisely “what the
mind takes as its objects,” namely, the name and form of the object. In this light, the
meaning Harivarman proposes is very close to what Sue Hamilton has observed in the

sutta: nama-riipa is the name-and-form of an object of mind.'?¢

2.3.5 Harivarman’s Argument 5 (60.13, 62.10, 64.8)
(60.13) Harivarman quotes a statement in the siitra regarding the generation of contact

(sparsa) to prove that there are no caitasika dharmas. It is taught in the sitras that,

125 This understanding of nama-riipa as “name-and-form” resonates the meaning of this term in the Brahmanas and the
Upanisads. See Hamilton 1996: 121-3. Also Reat 1990: 70-79.

126 According to Sanghabhadra, the Sautrantika master Srilata defines nama as “that which leads to the completion of a
specific sentient being’s continuum of existence.” (No. 1562 Fif EEiE BEEIEFEGR (& 29) T29, p502c: b A B FEIE K
WA S HEL MG A% 2heA AL IERK % ) The sentence is awkward and hard to understand, but it likely means
what Sue Hamilton calls the “abstract blueprint” of a sentient being. If so, then what Srilata says would refer to the
meaning of nama-riipa in the context of dependent origination. Harivarman’s interpretation is more general and
concerns all possible objects. Both of these interpretations represent aspects of the meaning of nama-riipa that we can
deduce from siitra texts but do not fit within the Sarvastivada Abhidharma system.
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depending on the sense faculty eye, with regard to the object form (ripa), there is
eye-consciousness (caksu-vijiiana); the coming together (sarngati) of the three is contact
(sparsa), and depending on contact there are feeling (vedana), and so forth. Here, the
sttra states that the coming together of three (namely, the sense faculty, the object, and
the corresponding consciousness) is sparsa. If there were caitasikas, the number should
be more than three.

(62.10) In response, the opponent apparently uses an argument similar to 62.3 and 62.5.
In 62.3, he proposes that the Buddha only mentions citfa in his teachings because citta is
superior, and in 62.5 he suggests that sometimes the teachings in the siitras are not
exhaustive, some dharmas are left out. Here, the statement about contact (sparsa) is
similar: because sparsa gives rise to vedand, and so forth, it is more important than other
caitasikas in this particular context. Therefore, the siitra only mentions sparsa and leaves
out the other caitasikas.

(64.8) Harivarman responds that the opponent’s argument in 62.10 is subject to a major
error. He points out that according to the opponent’s Abhidharma doctrine, and hence the
case in Sarvastivada, Theravada, and Yogacara systems, sparsa, vedana, and so forth, as
caitasikas are associated (samprayukta) with citta, and, in all those Abhidharma systems,
association (samprayoga) means they occur all simultaneously. If so, then sparsa, vedana,
and so forth, must occur simultaneously. Why then does the siitra state that sparsa is the

cause of vedana, and not the other way around, that is, that vedana is the cause of sparsa?

Comments:

This round of exchanges is focused on the sttra passage regarding contact (sparsa).
There is no doubt that both Harivarman and his opponent consider the siitra passage
describing the arising of contact (sparsa) to be extremely important. Harivarman uses it
here as a scriptural proof (dgama) for the non-existence of caitasikas, and later in 61.6
the opponent quotes this same passage to prove that caitasikas exist as dharmas separate
from citta. Moreover, since sparsa has a pivotal position in the process of cognition as
described in the siitra, it is understandable that the commentators feel compelled to
explain it. The TatSid has a separate chapter devoted to sparsa (ch. 85). However, in this
stitra passage describing the arising of sparsa in the cognitive process, there is a serious
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textual problem that is correlated to the two opinions concerning whether or not sparsa is
a real individual dharma (dravya) or just a designation (prajiiapti). And this textual
problem is noticed by both Harivarman and his opponent. In the TatSid chapter 85, the

opponent points out the discrepancy regarding sparsa in the siitras:'?’

There are two kinds of sparsas mentioned in the siitras: (1) the coming
together of three things [is] sparsa; [and] (2) because of the coming together
of the three things, there is sparsa.'?® Therefore, one should know that there
are two kinds of sparsa: one has self-nature (*svabhava), and one is a
designation (prajriapti).

This problem concerning the arising of sparsa is already present in the Chinese Samyukta
Agama. In total, twelve siitras'® in the SA contain a passage describing the arising of

130

contact in the cognitive process. Eight'”" of these present the passage in form (1)

mentioned by the opponent in this passage in the TatSid:

The eye (caksu), taking form (ripa) as object, gives birth to
eye-consciousness (caksu-vijiiana); the coming together of the three things
[is] contact (sparsa).'*!

The other four cases present the passage in form (2):

Depending on the eye and form there arises eye-consciousness; the coming
together of the three things gives birth to (“F) contact.!3

Here, “the coming together of the three things gives birth to contact” most likely

corresponds to “trayanam samnipatat sparsah” as attested in the AKBh. This formula in

127 No. 1646 ME7w (& 6) T32, p286c: X&HH —fEfl. —=HMEM. ~=HMEHE. HSnme fE., —
HE#E, 2%, Tripathi 1962: 207n226 notes that the Arthaviniscaya Siitra commentary also refers to the same
problem.

128 Vasubandhu’s AKBh also mentions the variant readings in the siitra regarding the different definitions of sparsa,
but the passage he quotes is an expanded version: p.143.20-23: ye punah samnipatadanyam sparsamahusta etatsiitram
katham pariharanti "iti ya esam trayanam samgatih samnipatah samavayah sa sparsa” iti. na va evam pathanti. kim
tarhi? “samgateh samnipatat samavayad iti pathanti. Apparently, he adopts the second reading in his own definition of
sparsa: AKBh p132.10: trayanam samnipatat sparso bhavati.

129 SA nos. 68,213, 214, 221, 228, 273, 276, 306, 307, 308, 460, and 551.

130 SA nos. 213, 214, 221, 228, 273, 306, 307, 308.

BUIR& . IR =FHAAME. No. 99 FEBTE 4 T02, p5da, 55a, 55¢, 72¢, 87c, 88b.

132 SRR th, AR =HMEEMB. No. 99 ZEFT & 4L T02, pl8a, 74b, 117c, 144b.
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form (2) occurs only in the Chinese SA and not in other Agamas. And in the Pali Nikayas,
the passage regarding phassa never occurs in form (2) but is uniformly in the form

»133 which matches form (1) mentioned by Harivarman’s

“tinnam sangati phasso,
opponent. Among the four siitras that follow form (2) in the Chinese SA, with the
exception of SA siitra no. 68, which does not have a parallel in Pali, the other three are
allegedly taught by the Buddha’s disciples rather the Buddha himself.'** Moreover, in the

Pali parallels to these three,'®

the formulaic passage describing the cognitive process
involving sparsa does not occur at all.

The formula in form (2), which has “the coming together of the three things gives
birth to sparsa” (=% F& 4 %), not only occurs in the Chinese SA but also in
Sarvastivada Abhidharma texts such as the Dharmaskandha and AKBh."*® Given that the
Chinese SA is likely a text of the Sarvastivada tradition, and in the Sarvastivada
Abhidharma sparsa is a caitasika as a real individual entity, they cannot accept the
teaching that it is simply “the coming together of three things.” Therefore it is quite
possible that the passages in the Chinese SA that follow form (2) are later interpolations

with a sectarian partisan motivation.

Nevertheless, in these discussions in 60.13, 62.10, and 64.8, Harivarman and his
opponent do not mention the different readings of the siitra passage. Harivarman simply
quotes the passage saying that the coming together of the three is sparsa, and if there
were caitasikas, the Buddha would have mentioned them and the number would be more
than three. In 62.10, the opponent does not challenge the stitra passage Harivarman has
quoted, but answers that the Buddha mentions sparsa alone because it is the most
important caitasika in this circumstance. In 64.8, Harivarman does not answer the
opponent’s argument in 62.10 directly, perhaps thinking that this argument has already
been refuted in 64.3 and 64.6. Instead, Harivarman raises a new argument against the

opponent’s position that sparsa is a separate caitasika that is associated (samprayukta)

133 MT111-2, 111 281-2, 285-6; S 11 72-75; IV 32, 33, 86, 87, 90.

134 SA no. 276 by Nandaka, no. 460 by Ananda, and no. 551 by Katyayana.

135 SA 1n0. 276~M no. 146; SA n0.460~S n0.35.129 (IV 113); SA no.551~=S no. 22.3 (II1 9).

136 Dharmaskandha No. 1537 Bl FLiEBEVRZE 50 (6 12) T26, p509a: IR K B 24 E IR #. —FA WM. AKBh
132.10: trayanam samnipatat sparso bhavati.
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with citta. Association means that the caitasikas and citta occur simultaneously, but the
sttra passage states explicitly that sparsa is the cause of vedana, and so forth. In that case,
how it is possible that they occur all simultaneously? This argument is based on a
fundamental doctrine in the TatSid that a cause (hetu) and its effect (phala) cannot occur
simultaneously; as a result, consciousness and other mental phenomena must occur
successively in a sequence.'?” The TatSid does not give further answers from the
Abhidharmikas on this question. The MVS records two Abhidharmika answers: one
resorts to a special concept of “leading power” (*anunaya-bala F&)H77) assigned to
sparsa, which makes sparsa must precedes vedand and not the other way around. The
second answer the MVS gives is based on the Sarvastivada notion of “dependent
origination regarding state” (@vasthaka pratityasamudpada). In brief, the theory proposes
that in each moment of the cognitive process, all five skandhas exist. In other words, in
each moment there are always vijiiana and caitasikas. But since, in a specific moment in
the cognitive process, there is a dominant factor that characterizes that moment, it is
named after the dominant factor. For example, in the first moment when consciousness
impinges on the object, the dominant factor is sparsa; hence, this moment is called
sparsa. In this moment, caitasikas such as vedand, samjiia and cetand all exist but their
functions do not constitute the primary activity, so that they are not mentioned. In the
next moment, the mind experiences pleasant or unpleasant feelings from contact with the
object. Even though other caitasikas such as sparsa, samjia, and cetana still exist, this

moment is dominated by vedand; hence, it is called vedanad.'*® Vasubandhu in the AKBh

137 See TatSid 65.3-4, No. 1646 i (4 5) T32, p276b: IR, BN, ik E—REE. &
AR, XM FRFESETRFA . MRFAE. NWMBTFEBEREETRE R X Ma#HE. 7
JEXR A . Also 31.11, (& 3) T32, p258c: IR AIF—HEG . The Sarvastivadins consider the relationship
between citta and caitasikas, as well as between one caitasika and other caitasikas, as representing the association
cause (samprayoga-hetu), and this cause is a subset of the co-existent cause (sahabhii-hetu). Sanghabhadra records in
his *Nyayanusara that, similar to Harivarman, the Sthavira Srilata also denies the existence of sahabhii-hetu and
samprayoga-hetu. No. 1562 [l BIZFENEIEFE A (& 15) T29, p421b: X bR #84TH0E MB4EK . Thisis a
position that has been attributed to the Darstantikas in the Abhidharmadipa: Abhidh-dipa p.47.13-48.2: darstantikasya

138 No. 1545 ] B2 KR (5 23) T27, pl20b: RMEZIRE. MIHULEMHRMLA ST . RE 2 MRER. &

TEEERTI S AR . FEIERS . FEMERA SRS, AESZ M. WE . EREAE(RRS. A RS TE RS R A .

IR . IR R4 . A B BRI A%, WA ES . RS EEEa M. BAEE 2.

BHIMLRBE D AT S A ] BRI FERE S A . MERAM . BB T IR . e KR A%, 18X

A ER AR SZ MR (RS . TN ZREIE . B4R, JEZ AN . AT R EE0NR, NEAE. T8

N 57 55 e 2 B ES . 2 R B 5T 7 28 . AESZIRNE T Th il Ee . WU S hENE A . B2 B RENE A . B
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also has a long discussion of the issue, and he agrees in general with the Vaibhasikas that
sparsa should arise together simultaneously with vijiiana other caitasikas, but he does not
mention the notion of avasthaka pratityasamudpada.'>® Thus, it would appear that this
issue concerning sparsa was quite troublesome for the Vaibhasikas, particularly the sitra
teaching concerning the causation from sparsa to vedand. That will be a topic of a

separate study.

2.4 The Opponent’s Arguments for caitasika and Harivarman’s Refutations

In chapter 61 of the TatSid, Harivarman collects his opponent’s arguments for the
existence of caitasikas, and in chapter 63 he attempts to refute those arguments one by
one. But unlike his own arguments in chapters 60 and 64, he does not allow his opponent
to offer counter arguments in response to his refutations. Perhaps he thinks, or he wants
to suggest, that his refutations are definitive with no possible response. In the following, I
will present each of the opponent’s arguments in chapter 62 accompanied by

Harivarman’s refutation.

2.4.1 The Opponent’s Argument 1 (61.1-2, 63.1)

(61.1) The opponent argues that caitasika dharmas, which are different from citta and are
associated (samprayukta) with citta, must exist because of their relationship of
association (samprayoga) with citta. If caitasikas did not exist, then there would be no
association. Since in fact there is association, then caitasikas must exist.

(61.2) The opponent continues with the argument of association. Assuming that
Harivarman might answer that association should be understood as a relationship
between one citta and another citta, the opponent quotes a verse from the Dharmapada in
which the Buddha says that citfa travels alone. He interprets “travels alone” as excluding

the possibility that one ciffa can be accompanied by another citfa because all cittas are of

4L FLIB M RR . A KAEIR G [RFR . For a detailed discussion of avasthaka pratityasamudpada, see Cox 2000:
573-572.
139° AKBh p.145.3-146.24.

107



Chapter 2. The Dispute on caitasika

the same nature. But the verse does not exclude caitasikas, which are of a different nature
from cittas, and association does exist between things of a different nature. The opponent
uses a simile to demonstrate his point: just like a bhiksu is referred to as alone even when
there are other beings such as animals and beasts nearby, a citta is still referred to as
alone when it is accompanied by caitasikas.

(63.1) Harivarman answers that the opponent’s argument supporting caitasika is based on
a specific definition of association, namely, that association is the relationship between
things of different natures (citta and caitasikas) that occur simultaneously. Harivarman
denies that there is such a relationship in the case of mental events, and claims that the

verse “citta travels alone” indeed excludes the existence of caitasikas.

Comments:

Here, the opponent builds his argument on the basis of the inter-dependence between the
doctrine of caitasika and the doctrine of association (samprayoga). He argues that
because there is a relationship of association between them, which is defined as a
relationship between things of different natures and not things of the same nature, citta
must be associated with something different from it by nature, namely, the caitasikas.
This position is very close to the position of the Sarvastivada Vaibhasikas. In the MVS,
the relationship of association (samprayoga #H &) is explicitly defined as the
relationship between citta and the caitasikas.'*

However, this inter-dependence of the doctrines of samprayoga and caitasika
actually subjects the opponent’s position to circular reasoning: he defines samprayoga as
a relationship between citfa and caitasika, and then uses this relationship to argue for the
existence of caitasikas. So logically this argument cannot stand. Moreover, by tying the
doctrine of samprayoga to the doctrine of caitasika, the opponent puts both of them in
danger: if either is refuted, the other will automatically be refuted. And this is exactly
what Harivarman is trying to do.

In 63.1, Harivarman first proposes that there is no samprayoga relationship between

dharmas, and the phrase “citta travels alone” should be understood literally, that is, there

140 No. 1545 ] BEIEEE K BIEEVDFR (B 16) T27, p80al7-8: = AlAHMER . #H —1.0aula Tk
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is just citta alone and no other dharmas simultaneously accompanying it. Therefore, there
are no caitasikas that exist as mental factors associated with citta. He does not give the
further details of his argument here perhaps because he presents detailed arguments

against samprayoga in chapters 65-7, which will be discussed in chapter 5.

2.4.2 The Opponent’s Argument 2 (61.3, 63.2)

(61.3) The opponent argues that the existence of caitasikas as dharmas different from
citta can be deduced from their affiliations with different categories of the five skandhas,
twelve ayatanas, and eighteen dhatus. The technical term for a dharma’s inclusion in
these categories is samgraha (1##%). He argues that citta belongs to the vijiiana-skandha,
the mana-dayatana, and the six vijiana-dhatus plus the mano-dhatu; and caitasikas belong
to the three skandhas of vedana, samjna, and samskara, the dharma-ayatana and the
dharma-dhatu. In brief, citta is included in seven dhatus, one ayatana, and one skandha;
and the caitasikas are included in one dhatu, one ayatana, and three skandhas. The
opponent concludes that because citfa and caitasika belong to different categories, they
must be different dharmas.

(63.2) Harivarman points out that the method of “inclusion” (samgraha), which
determines how a dharma belongs to or included in different categories such as the
skandhas, ayatanas, and dhatus, was actually never taught by the Buddha. Since it was a
creation of the sitra compilers, it cannot be used as a proof for the existence of

caitasikas.

Comments:

Harivarman is correct in saying that the siitras never taught “inclusion” (samgraha). In
the siitras, it i1s common that the skandhas, ayatanas, and dhatus are mentioned in
formulaic passages presenting the dharmas that are included in each category, but the
sttras never take the reverse approach, that is, to consider a dharma that is not mentioned
in the formula and determine the categories to which this dharma belongs. The siitras also

never mention the relationships among category systems, for example, how the five
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skandhas are related to the twelve dyatanas, and so forth. In this sense, Harivarman is
correct that the practice of analyzing dharmas and categories from the perspective of
inclusion (samgraha) was developed later than the sutras, that is, by the “Siitra compilers.”
As we have seen in the Samyukta Agama/Samyutta Nikaya, and the Ekottarika
AgamalAnguttara Nikaya, the siitras are organized and grouped more or less by the
classification of their topics according to certain category systems, and the analyses of
dharmas according to the category systems are further developed in Abhidharma texts, in
which samgraha becomes an important method of interpretation.'*! Abundant examples
of the application of samgraha can be observed in early Abhidharma texts such as the
*Sariputrabhidharma'® and the Prakaranapada.'®

In brief, here the opponent uses samgraha to argue for the existence of caitasikas. By
contrast, Harivarman responds that samgraha is a later exegetical tool that did not exist in

the age of early sttras. Therefore, the opponent’s argument is invalid.

2.4.3 The Opponent’s Argument 3 (61.4, 63.3)

(61.4) The opponent quotes the siitra, which states that caitasikas function depending on
citta, and claims that, based on this siitra passage, citta is the basis (*d@sraya #JZ) of
caitasikas.

(63.3) Harivarman does not challenge the authority of this siitra passage, but he offers a
different interpretation of the notion of “basis.” He points out that, according to the siitras,
mano-vijiiana depends upon manas, and manas is an alternative term for citta; therefore,
vijiana, which is also a synonym for citta, must be said to depend on citta. As a result,

the fact that one citta depends on another citta does not make it a caitasika in the sense of

a “mental factor.”

Comments:
First of all, the stitra passage that the opponent quotes appears in various forms in the

extant collections of siitras. There are discrepancies in the Chinese and Pali versions of

141 See Yinshun EJIE 1981a: 79-83.

142 No. 1548 & FI3hR0 R 23R (& 20) T28, p661a-671b.

143 No. 1542 Bif BRI IE B E 3w (5 2) T26, p697c-698b.
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the siitra concerning who gives the teaching and the caitasikas that are mentioned.'**

However, Harivarman does not challenge this passage and hence agrees that this is a
genuine siitra passage. This indicates that perhaps Harivarman and his opponent may
have access to a common source of siitras.

Harivarman’s counter-argument that manas is the basis of mano-vijiiana is based on
the teaching of eighteen dhdtus in the siitras, which states that depending on mano-dhatu
as the faculty and dharma-dhatus as objects, there arises mano-vijiiana-dhatu. This
teaching is acknowledged by all Buddhist schools. However, in the Abhidharma schools
and the Yogacara tradition, teachers have different opinions concerning what exactly
manas is: the Sarvastivadins propose that manas is the previous moment of citta of any
kind; the Theravada Abhidhamma understands mano-dhatu as the specific moments in
the cognitive process; and the Yogacarins suggest that manas is the defiled substratum of
consciousness that constantly grasps the alaya as the self. Here, Harivarman understands
the notion of manas in a way similar to the Sarvastivadins.'*

It is also noteworthy that, in the sttra passage quoted by the opponent, the term
caitasika is understood by the opponent as the noun “mental factor.” However, actually
this term in this context is ambiguous: it can also be understood as the adjective
“mental.”'*® The opponent chooses to understand the passage in the sense that can
support his own doctrinal position, while the passage itself does not contain the specific

technical meaning.

2.4.4 The Opponent’s Argument 4 (61.5, 63.4)
(61.5) The opponent argues that if caitasikas do not exist as dharmas different from citta,
the number of the skandhas would not be five. Because, in most Abhidharma systems,

vedana, samjia, and samskara are understood as caitasikas, if they are nothing but citta,

144 See the footnote in the translation of 61.4 in chapter 5.

145 In 63.8, Harivarman defines a caitasika as a citta born from a previous citfa and states that the previous moment of
citta is manas in the Sarvastivada perspective.

146 This is exactly how the Chinese translators understand this term. They translate caitasika here as “J& 22, literally
“belonging to citta.” T No. 99 FEFTE4E (# 21) T02, p150a29-b2: 8. BJEEAT. WA, BRO. Ko, &
MU, B REAT.
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which is equivalent to vijiiana, then the five skandhas by nature should be only two: ripa
and vijriana. But since the Buddha mentions five skandhas, caitasikas must exist as
dharmas different from citza.

(63.4) Harivarman answers that the three skandhas of vedana, samjnia, and samskara are

different modes of citta (*citta-visesa).

Comments:
In 60.1-4, Harivarman gives the same definition of the three skandhas as citta-visesas,
and in 60.4 he adds that in the same way as the single dharma of smyrti is mentioned under
different names such as smrti-indriya, smrti-bala, smrti-bodhyanga, and so forth, so also
vedana, samjia, and samskara are just different names for different modes of cittas. This
is exactly the position of the Darstantika master Buddhadeva as recorded in the MVS.
However, Harivarman’s appeal to smrti does not constitute a valid response to the
opponent’s position. Smrti is mentioned with different names in different lists among the
thirty-seven bodhipaksa dharmas, but it only occurs once within any given single list. In
the case of the five skandhas, if vedana, samjiia, samskara, and vijiiana are all cittas,
then the same dharma occurs in the same list for four times, and the five skandhas
ultimately should be only two as the opponent contends. Because the list of the five
skandhas 1s so fundamental a teaching in Buddhism, for most Buddhists reducing them to
only two is unacceptable. This is perhaps the reason why Dharmatrata, the early
Darstantika master recorded in the MV, proposes that not all the caitasikas in the
Sarvastivada Abhidharma system are unreal; instead, three caitasikas should exist as
separate dharmas: vedana, samjiia, and cetana (or samskara) are caitasika dharmas that

are different from citta.'¥’

2.4.5 The Opponent’s Argument 5 (61.6-7, 63.5)
(61.6) The opponent argues that caitasikas exist apart from citta because they arise in

different ways. He quotes the siitra passage that describes the cognitive process:

147 See the discussion in 2.1.5.
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“Depending on the eye regarding the object of form, there arises eye-consciousness. The
coming together of the three things is contact (sparsa). Depending on contact there arises
feeling (vedana).” He argues that this description indicates that consciousness (vijiiana)
arises from two things: the eye (caksu) and the form object (ripa). But feeling (vedana),
which is a caitasika, arises depending on three things: the eye, the object, and
consciousness.

(61.7) The opponent further quotes the teaching of dependent origination as presented in
the siitras to demonstrate his point. He points out that, in the dependent origination
formula, consciousness (vijriana) depends on name-and-form (nama-ripa), but feeling
(vedand) depends on contact (sparsa). He suggests that this confirms his argument in
61.6 that, since vijiiana and caitasikas arise in different ways, they must be different.
(63.5) Harivarman points out that this stitra passage describing the cognitive process not
only cannot be used as proof for the existence of caitasikas, but it also actually
demonstrates that the doctrine of caifasika cannot be correct. In the opponent’s system,
caitasikas are dharmas associated (samprayukta) with citta, and citta and caitasikas all
occur simultaneously. If this is the case, then when citta (=vijiiana) arises there must be
caitasikas accompanying it simultaneously, and it would be impossible to say that two
things give rise to vijigna and three things give rise to caitasikas. It is more reasonable to
understand that vijiiana and samjiida, and so forth, are all mental events as cittas, and this

cognitive process is a successive sequence of cittas.

Comments:

There 1s no doubt that the models of the cognitive process and dependent origination pose
a difficult problem for the Abhidharma caitasika theory. The stitras explicitly mention
that contact (sparsa) gives rise to other mental phenomena such as feeling (vedana),
apperception (samjiia), and volition (cetana). And in the dependent origination formula,
sparsa gives rise to feeling (vedanda), and in turn vedana gives rises to craving (trsnd). In
the Sarvastivada, Theravada, and Yogacara systems all these dharmas, sparsa, vedana,
samjnd, cetand, trsnd, are caitasikas. And according to the Abhidharma association
(samprayoga) theory, all these caitasikas should occur simultaneously with
consciousness (citta or vijiana). In 64.8, Harivarman raises the same challenge against
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the Abhidharma caitasika theory, and the Sarvastivada Vaibhasikas answer with the

theory of “dependent origination regarding state” (avasthaka pratityasamudpada).'*®

2.4.6 The Opponent’s Argument 6 (61.8, 63.6)

(61.8) The opponent argues that citta and caitasikas can be distinguished by their
different roles in their relationship of association. Citta is the basis, and caitasikas depend
on citta. They share the same object and occur in the same moment, but citfa does not
depend on caitasikas. In this respect, citta and caitasikas are different; hence, the
caitasikas exist.

(63.6) Harivarman simply answers that the opponent’s argument is a repetition of his
argument with regard to association (samprayoga) given in 61.1, to which Harivarman
responded in 63.1. Basically the answer is that there is no such a relationship as

association; hence, the opponent’s argument is invalid.

Comments:
As Harivarman points out, the opponent here repeats the argument in 61.1, which is

presented in 2.4.1 on association (samprayoga), and also in chapter 5, also on association.

2.4.7 The Opponent’s Argument 7 (61.9, 63.7)

(61.9) The opponent cites the teaching of the four reliances (catvari pratisaranani V4H<)
to prove the existence of caitasikas. Among the four reliances, the fourth one is the
reliance on knowledge (jiiana %%) instead of ordinary, discursive consciousness (vijiana
#%). The opponent argues that the Buddha teaches that one should rely on jfigna and not

vijiiana; therefore, jiiana and vijiiana must be different. Since jiiagna is a caitasika,

caitasikas must exist.

148 For a more detailed discussion of this issue, see 2.3.5.
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(63.7) Harivarman answers that jriana and vijiiana are actually two kinds of cittas. There
is no fault in saying that one should rely on one the kind of citta as jriana and should not

rely on another kind of citta as vijiana.

Comments:

The four reliances (pratisarana) mentioned here are as follows:

(1) Teaching or doctrine (dharma), not a person;

(2) Meaning (artha), not the word (vyarijana);

(3) The siitra of definitive meaning (nitartha), not the siitra of implicit meaning
(neyartha)

(4) Knowledge (jriana), not discursive consciousness (vijiiana)

As noted in the footnote in the translation of 61.9, the four reliances are not found in the
Chinese Agamas and Pali Nikayas, and, as observed by La Vallée Poussin (1988) and
Lamotte (1988b), they only occur in texts pertaining to the Sarvastivada-Vaibhasika and
Mahayana traditions. Here, the exchange between Harivarman and his opponent
regarding the four reliances indicates that they both have access to a common northern
textual source, which is different from the Southern Pali collection of texts.

And once more in 63.7, Harivarman adopts the Darstantika position of Buddhadeva
that all so-called caitasikas are just different kinds of cittas. In this case, both j7iiana and
vijiiana are cittas. But he does not explain how jiiana and vijiiana differ from each other
even though they are both citta by nature. The discussion of insight (praj7ia) in the TatSid
chapter 189 perhaps provides a clue. In that chapter, Harivarman defines jiiana () as
the “true insight” (*bhita-prajia E2),'* which means jiidna is the knowledge that has
the true reality (bhiita) of emptiness and non-self as its content. In contrast, vijiiana is the
citta that takes worldly (laukika i) designations (prajiiapti 12 44) as its content.!>® In

other words, these two kinds of cittas differ by their content and not by their nature.

49 No. 1646 HE (5 15) T32,p360b10: HELE . HEHTER., R EELAEE.
150 No. 1646 ME#R (3 15) T32, p360cl1-2: a4 . HH oA 3R .
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2.4.8 The Opponent’s Argument 8 (61.10, 63.8)

(61.10) The opponent claims that the Buddha has mentioned the term caitasika. He
quotes a passage presumably from a siitra, which states that, because those dharmas are
born from citta and depend on citta, they are called caitasikas.

(63.8) Harivarman appears to agree that there is such a passage, but he understands the
term caitasika differently: he suggests that the term caitasika can refer to a dharma that is
born from citta or one citta that arises depending on [a previous] citta. Apparently, in
Harivarman’s understanding, caitasika is an adjective that means “from citta” or

“dependent on citta.”

Comments:

The opponent’s argument is similar to the one presented in 61.4 and is based on the
understanding of the term caitasika in the siitra passage as a substantive noun means
“mental factor.” By contrast, Harivarman’s answer is that the term should be understood
as an adjective means “from citta” or “dependent on citfa.” For a more detailed
discussion of this term see 2.1.1, and for Harivarman’s understanding of this term, see

2.2.

2.4.9 The Opponent’s Argument 9 (61.11, 63.9-12)

(61.11) In this section, the opponent appears to step back from the position that the term
caitasika refers to the noun “mental factor” in the siitra. However, he argues that even if
the Buddha never uses the term caitasika with the meaning (artha %) “mental factor,”
the siitras never explicitly state that mental factors do not exist and only citfa exists. He
argues that, if one follows Harivarman’s rationale appealing to a doctrine that is not
explicitly taught in the siitras, then in the same manner one can claim that there only exist

caitasikas and no citta, since the Buddha never presents this position either. Harivarman’s
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rationale, as the opponent suggests, is to argue only based on explicit names or words
(*vyaiijana % %) mentioned in the siitras.'>!

(63.9) Harivarman agrees that in the sttras it is never said that there are no caitasikas.
Furthermore, he himself does not claim that caitasikas do not exist but understands
caitasikas to exist in the sense that they are different modes of citta (citta-visesa).
(63.10) Harivarman continues to challenge the opponent’s rationale that supports a
doctrine based on what is explicitly taught in the stitras. He suggests that the correct way
is to judge an argument is by proper reasoning (*yukti). If a doctrine is reasonable, even it
is not taught explicitly in the siitra, one should understand the siitras as if it were taught;
if a doctrine is unreasonable, even when it is taught explicitly in the siitras, still one
should understand the siitras as if it were not taught.

(63.11) Next Harivarman returns to the meaning (artha F%) of the Buddha’s teaching to
which the opponent refers in 61.11. He proposes an analysis of the meanings of the terms
citta and caitasika used in the siitras. He states that mind is called citta because it
accumulates, which is an etymological analysis of the term citfa based on the root Vci
meaning “to accumulate.” He further states that caitasikas such as vedana, and so forth,
all contribute to the accumulation of future existence, and in this respect these caitasikas
are the same as citta. Therefore, they are all cittas.

(63.12) Finally, Harivarman repeats his definition of the term caitasika as in 63.8, which
is also an etymological analysis of the term caitasika, namely, what is born from citta
(=cetas) is a caitasika. Since both citta and caitasikas are born from citta, they are all
caitasikas. He concludes that if one claims that caitasikas are different from citta, one
should be able to analyze the meaning of the terms (*namartha % %) and determine the
difference between them, but in fact one cannot. Hence, the occurrence of the term

caitasika in the siitras cannot be used as proof for the existence of caitasikas.

Comments:

151" As noted in the translation of 61.11, this passage is difficult to understand and the interpretation offered here may
not be accurate.
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This round of exchanges is focused on the contrasting notions of name or word (*nama
or *vyanjana) and meaning (artha). At first the opponent seems to acknowledge that the
term caitasika is not used in the sense of “mental factor” in the siitras, but he points out
that the Buddha has neither explicitly stated that there is only citta, nor that caitasikas do
not exist. Apparently, here the opponent refers back to Harivarman’s arguments in
60.4-11, in which he gives a number of example passages in the stitras where the Buddha
mentions only citta and not caitasika. The opponent argues (61.11) that one should not
deny the existence of a dharma solely on the basis of whether or not the name is used in
the siitras.

Harivarman agrees (63.9) at this point with the opponent that the term caitasika does
not mean “mental factor” in the siitras, and he repeats his definition of caitasika as “born
from citta.” Then in 63.10 he states a very important principle of his exegesis: one should
not argue simply on the basis of whether something is taught explicitly in the sitras;
instead one should argue by reasoning. Regardless of whether a doctrine is or is not
taught in the sitras, if it is reasonable, one should accept it, if it is unreasonable, one
should reject it. This principle is likely a rephrasing of the second pratisarana mentioned
in 2.4.7: one should rely on the meaning or intention (artha) of a teaching rather than the
words taught (vyafnijana). As Lamotte (1988b: 13-4) has noted, even though the four
pratisaranas were not formulated in full in the early siitras, the notion that a teaching
consists of meaning (artha P. attha) and words (vyafijana P. viyaiijana or byaiijana)'>?
and the possibility that one can catch the words but misunderstand the meaning'>> has
long been established in the early siitras.

Nevertheless, it appears that both Harivarman and his opponent here agree on this
principle. The opponent in 61.11 seems to accuse Harivarman of being too literal in
interpreting siitras, because Harivarman’s arguments in 60.4-11 are merely based on the
fact that the term caitasika is not explicitly mentioned in the stitras. However, in 63.10
Harivarman clarifies that he is not judging the validity of a doctrine by scriptural tradition

(dgama) alone, rather he prefers evaluating by reasoning (yukti); when a doctrine is

152 This formula occurs frequently in the Nikayas describing the Buddha’s teaching: D I 87: so dhammam deseti
adikalyanam majjhekalyanam pariyosanakalyanam sattham sabyarijanam...
153 For example, D III 128-9: ayam kho ayasma attham hi kho miccha ganhati vyafijanani samma ropeti.
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reasonable, even it is not taught in the sitras, it is still a valid teaching. From this it would
appear that Harivarman does not restrict himself to particular scriptural or sectarian
traditions, making it difficult to determine his school affiliation.!>*

Next (63.11-12) Harivarman gives etymological analyses of the terms citta and
caitasika. Apparently, he considers analyzing words in terms of etymology a proper way
of reasoning (yukti). He argues that etymologically citta and caitasika refer to the same
thing and they have no difference; therefore, caitasikas are citta, and one should not

understand caitasikas as mental factors different from citta.

2.4.10 The Opponent’s Argument 10 (61.12-3, 63.13)
(61.12) The opponent states that dharmas are different if they have different functions (Ffr

YE *kriya), just as water has the function of soaking, and fire, of burning. In the same
way, vedana, and so forth, function differently; therefore, citta and the caitasikas are
different.

(61.13) The opponent continues by quoting a siitra passage, which states that awareness
(‘&) arises in citta. From this he argues that awareness and citta function differently.
Therefore, awareness, 1.e. a caitasika, is different from citta since a citta should not give
rise to another citta within itself.

(63.13) Harivarman answers that both of the opponent’s arguments in 61.12-13 can be
answered in the same way as in 63.9-12: namely, since caitasikas are cittas in different
modes (citta-visesa), they have different functions. Also, since one moment of citta arises
from the previous moment of citta and is not simultaneous with it, there is no problem

that a citta arises within another citta.

Comments:
Apparently, here the opponent takes the functions (FI{E *kriva) of dharmas as the

criterion to determine whether a dharma has its own identity and is different from other

154 See the discussion of Harivarman’s school affiliation in 1.3.1.
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dharmas. On the other hand, Harivarman proposes that a dharma’s function cannot be
used as the criterion to determine its identity: cittas have the same nature but exist in
different modes (citta-visesa) and hence have different functions. It should be noted that
neither of the two parties in the dispute mentions notions such as “intrinsic nature”
(svabhava) and “real entity” (dravya), which are important categories in the later
Sarvastivada Abhidharma analysis of dharmas. In this sense, perhaps we can say that the
arguments recorded here reflect a relatively early stage in the development of
Abhidharma systems in which notions such as svabhava and dravya are not yet fully

developed.'?

2.4.11 The Opponent’s Argument 11 (61.14, 63.14-5)

(61.14) The opponent quotes the same stitra passage that Harivarman quoted in 60.6,
which states that “a sentient being is defiled because of the defilement of the mind
(cittasamklesa); when the mind is pure (cittavyavadana), the sentient being is pure
(visuddhi).” The opponent proposes that defilement or purification is determined by the
presence of certain caitasikas. For example, when the caitasika ignorance (avidya) is
present, the mind is defiled; when the caitasika insight (prajna) is clear, then the mind is
pure. Without these caitasikas, there would be no cause for the defilement and
purification of mind. Therefore, caitasikas must exist.

(63.14) Here, Harivarman merely asserts, without explanation, that it is not the case that
the defilement and purification of the mind would be causeless without caitasikas.
Perhaps 63.14 should be read as a continuation of 63.13, in which he states that different
modes of citta do function differently. In other words, a defiled mind and a pure mind are
different modes of citfa that function differently, and the notion of different caitasikas is
unnecessary as a reason for their difference.

(63.15) Harivarman concludes by reiterating his position that caitasikas do not exist
because they have no characteristics that are different from citta. He points out further

that the opponent’s notion of caitasikas as dharmas different from citta depends on the

155 For a discussion of these notions in Sarvastivada Abhidharma, see Cox 2004.
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theory of association (samprayoga), but in fact there is no association. He also mentions
that association will be the topic discussed in the following part of TatSid (chapters
65-67).

Comments:

It is noteworthy that Harivarman and his opponent quote the same siitra passage to prove
opposite positions. Harivarman quotes the passage in 60.6 as indicating that the
defilement of the mind is the cause of the defilement of sentient beings, and the purity of
mind is the cause of the purification of sentient beings. Because in this siitra passage the
Buddha does not mention mental factors at all, caitasikas do not exist. However, in 61.14,
the opponent quotes the same passage but interprets the defilement (samklesa) and purity
(vvavadana) of mind in terms of caitasikas such as ignorance (avidya) and insight
(prajiia). When defilements like avidya are associated with citta, citta becomes defiled,
when pure caitasikas like prajiia are associated with citta, citta becomes pure. The
opponent argues that, without the existence of caitasikas, the defilement and the

purification of mind would be causeless ([ *ahetu), and hence absurd.

This is a good example that offers us an opportunity to see how scriptural tradition
(agama) is treated in the context of doctrinal innovation. Since the Abhidharma doctrine
of mental factors (caitasika) does not exist in the early stitras, proponents of the new
doctrine must then project it into the sttra texts since any position must be justified by
both scriptural tradition (dgama) and argument (yukti). It also accords with the ostensible
purpose of Abhidharma to provide a better account for and a deeper understanding of the
old teachings in the siitras. In this case, the Abhidharma theory of caitasika no doubt
offers a more detailed account of the mechanism underlying the defilement and

purification of a sentient being’s mind.

In 63.15, Harivarman appears to be quite confident that he has refuted the opponent’s
position and there is no further need to discuss the issue of caitasika. As a result, he
briefly recounts his position that caitasikas are just cittas and suggests that the discussion
should move on to the related issue “association” (samprayoga), the next part of the

TatSid and the topic of the next chapter.
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Chapter 3. The Dispute on Association (samprayoga)

The previous chapter discusses the history of the concept of caitasika as well as the
arguments regarding caitasika between Harivarman and the proponents of caitasika as
recorded in the *Tattvasiddhi. There the notion of “association” (samprayoga) is brought
up repeatedly by the opponent in his arguments supporting caitasika.! Also, as noted
earlier, “association” is a theory closely related to the theory of mental factors
(caitta/caitasika); or, more precisely, these two theories are more or less mutually
dependent. As a result, it is impossible to discuss caitasika without the notion of
association, nor to discuss association without the notion of caitasika. In other words,
these two notions are two aspects of the same issue, namely, the issue of the structure of
mind.? However, these two theories still have their different emphases: the theory of
caitasika appears more focused on the ontological status of mental factors as dharmas
existing apart from cifta, while the theory of association focuses more on the causal
relationship between citta and caitasikas. Such a difference of focus makes it possible to
discuss these two theories separately.

This chapter will discuss in detail the arguments between Harivarman and his
opponents regarding the issue of association presented in chapters 65-67 of the
*Tattvasiddhi. Prior to the discussion of the specific arguments, in section 3.1 I will first
survey the history of the theory of association and discuss the inception of the notion of
association in early stitras and its development in Sarvastivada Abhidharma, Theravada
Abhidhamma, and Yogacara texts, as well as position of teachers who opposed the notion
of association. Section 3.2 will introduce Harivarman’s theory of association, which is
significantly different from other Abhidharma traditions. Section 3.3 will discuss
Harivarman’s arguments against the Abhidharmika theory of association in TatSid
chapter 65, and section 3.4 will discuss the opponent’s arguments for the notion of

association in TatSid chapter 66 as well as Harivarman’s refutation of each of them in

| See TatSid 61.1, 61.8, 63.1, 63.6.
2 See2.4.1.
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TatSid chapter 67.

3.1 Introduction

3.1.1 Inception of the Notion of Association in Early Sutras
The standard term in Abhidharma texts for “association” is the nominal form samprayoga
(P. sampayoga) or the corresponding past participle form samprayukta (P. sampayutta),
which literally means “joined together.” Strictly speaking, this term in the sense of
“association” or “associated” specifically in the case of citta and caitasikas does not
occur in early siitras. In TatSid 66.4, the proponent of association claims that this usage
does occur, but a comparison with the corresponding Pali version of the siitra quoted
shows that the term sampayutta in this sense is absent in the Pali sutta, which suggests
that the wording in the version of the siitra quoted in 66.4 may have been influenced by a
particular sectarian doctrinal position.’ In the Pali Nikayas the term sampayutta in this
specific sense occurs in only one sutta in the Samyutta Nikdya (S n0.51.20, V 276), the
Vibhanga-sutta, where the term sampayutta clearly means “associated.”® However, since
this sutta has no parallel in the Chinese Agamas, it is not a sutta transmitted in all areas or
accepted by all Buddhist groups and may be influenced by later sectarian discussions.
The term samprayoga (P. sampayoga) does occur in sitras with the meaning
“association” or “union,” but it is used in a more general sense instead of the Abhidharma
sense restricted to citta and caitasikas. For example, the most prominent usage of this
term is in the explanation of the four noble truths, in which the truth of suffering is
analyzed with the enumeration of eight kinds of suffering, and two of them are the
suffering of association with those who are displeasing (appiyehi sampayogo dukkho) and

the suffering of dissociation from those who are pleasing (piyehi vippayogo dukkho).’

3 The siitra passage quoted is MA no. 186 KA#&R. No. 26 HFI&4E (45 48) TO1, p732a3-5: HAH AT, HUbI1. iR
ZURAER O, AFEE RANE M ME, The term *idnasampayutta is absent in the corresponding Pali M no. 47
Vimamsaka-sutta (1 320): yassa kassaci bhikkhave imehi akarehi imehi padehi imehi byarijanehi tathagate saddha
nivittha hoti miilajata patitthita, ayam vuccati bhikkhave akaravati saddha dassanamiilika dalha. See discussion of this
stitra quotation in the translation of 66.4 and its footnote.

4 SV 277: katamo ca bhikkhave, atilino chando? yo bhikkhave chando kosajjasahagato kosajjasampayutto—ayam
vuccati bhikkhave atilino chando. Apparently here, sampayutta is used as a synonym for sahagata, and they both mean
“accompanied” or “associated.”

5> For example, S V 421: idam kho pana bhikkhave dukkham ariyasaccam--jatipi dukkha jarapi dukkha byadhipi
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Thus, the term samprayoga in the early siitras has a broader and more general sense,
which can refer to the association or connection among any things or persons, and it is
not used in the Abhidharma sense that is restricted to the association relationship only
between citta and caitasikas.

Nevertheless, though the technical meanings for the terms samprayoga and
samprayukta are not developed in early siitras, some passages in the stitras do imply that
certain mental phenomena occur together with consciousness, and these passages can be
seen as the inception for the later Abhidharma notion of mental factors and their
“association” with consciousness. For example, in the Mahdavedalla-sutta, Sariputta tells
Mahakotthita that insight (pa7ifia) and consciousness (vififiana) are conjoined (samsattha)
and it is impossible to separate them from each other.® And in the same way, feeling
(vedana) and apperception (safiiid) are also conjoined with consciousness.” Here, the
term ‘“‘conjoined” (samsattha) strongly suggests that these mental phenomena occur
simultaneously with consciousness. There are also occasions where citfa is described as
having lust (sardga), hatred (sadosa), or delusion (samoha).® In this case the prefix sa-
carries the sense of possession, which means that the mind possesses these traits,
implying that each of the qualities (raga, dosa, moha) can occur together at the same time
with citta. Another example is the standard formula describing the practice of absorption
(jhana, Skt. dhyana) meditation. When the practitioner has conquered the five hindrances
of meditation, he enters and abides in the first dhyana, which is accompanied by the
applied thought and sustained thought (savitarka savicara), and with rapture and pleasure

(pritisukha).’ These mental qualities enlisted in the description of dhyana are later in

dukkho maranampi dukkham appiyehi sampayogo dukkho piyehi vippayogo dukkho, yampiccham na labhati tampi
dukkham--samkhittena paiicupadanakkhandha pi dukkha. In 67.3, Harivarman quotes this passage to show that the
terms samprayoga and samprayukta in the siitras do not have a technical meaning as in the Abhidharma texts.

6 M 1292-3: ya cavuso, paiifia yaiica vififianam — ime dhamma samsattha, no visamsattha. na ca labbhd imesam
dhammanam vinibbhujitva vinibbhujitva nanakaranam paiiiapetum. yam havuso, pajandti tam vijandti, yam vijanati
tam pajanati. tasma ime dhamma samsattha, no visamsattha. na ca labbha imesam dhammanam vinibbhujitva
vinibbhujitva nanakaranam paisidapetu. English translation Bodhi and Nanamoli 1995: 293: “Wisdom and
consciousness, friend—these states are conjoined, not disjoined, and it is impossible to separate each of these states
from the other in order to describe the difference between them. For what one wisely understands, that one cognizes,
and what one cognizes, that one wisely understands.”

7 M 1293: ya cavuso, vedand ya ca saiiiia yasica vifinanam — ime dhamma samsatthd, no visamsattha. na ca labbha
imesam dhammanam vinibbhujitva vinibbhujitva nanakaranam paniniapetum. yam havuso vedeti tam safijanati, yam
safijanati tam vijanati. tasma ime dhamma samsattha no visamsattha. na ca labbha imesam dhammanam vinibbhujitva
vinibbhujitva nanakaranam pannapetu.

8 For example, D 179-80; D 11299; M 134, 59; S 11 121; A1l 17-18.

° For example, D 1 294: vivicceva kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam pitisukham
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Abhidharma systems called the limbs (ariga) of absorption and are included in the
caitasika lists.

Aside from the prefix sa-, there are two other terms, sahagata and upasamhita,
which are also used to describe the mind possessing or accompanied by certain qualities
or traits. For example, in the Mettasahagata-sutta of the Samyutta Nikaya, it is said that
in the meditation of the four Brahma-viharas, one should practice with a mind (cetasa)
connected with (sahagata) loving-kindness (mettd), compassion (karuna), joy (muditd),
and equanimity (upekkha).' Also in the Vitakkasanthana-sutta in the Majjhima Nikaya,
the Buddha says that from a certain sign (nimitta) one can have applied thought (vitakka)
connected (upasamhita) with inclination (chanda), with hatred (dosa), and with delusion
(moha).!" Clearly in both of these cases sahagata and upasamhita denote a relationship
among mental phenomena that accompany each other and most likely occur
simultaneously.

To sum up, though the terms samprayoga and samprayukta are not used in the sttras
as describing the specific association relationship between citta and caitasikas as in the
Abhidharma texts, many examples in the early siitras indicate the presence of the notion
that certain mental phenomena can occur accompanying each other, which in turn could

give rise to the later Abhidharma theory of association.!

3.1.2 Development of the Notion of Association in Early Abhidharma
As discussed earlier, the early matrkas (P. matika) as “lists of topics” are probably one of
the origins of Abhidharma texts.!> Regarding the notion of association (samprayoga), the

matika preserved in the Pali Dhammasangani gives a glimpse of its early stage of

pathamam jhanam upasampajja viharati.

10 SV 115: mettasahagatena cetasa ekam disam pharitva viharatha... karunasahagatena ... muditasahagatena ...
upekkhasahagatena ...Bodhi 2000: 1607-8. SA no. 743, No. 99 FEF S48 (£ 27) T02, p197b23: DrEHZE{H.

"M I 119: bhikkhuno yam nimittam aGgamma yam nimittam manasikaroto uppajjanti papaka akusala vitakka
chandiipasamhitapi dosipasamhitapi mohiipasamhitapi, tena, bhikkhave, bhikkhuna tamha nimitta aiifiam nimittam
manasi kdatabbam kusalipasamhitam. MA no. 101 3 048, No. 26 F1]& 48 (45 25) TO1, p588al0-12: &AHZEAH
. HAEAESE . WFIAEE SR EAE. S ALEBAE LS. B E S AR B E. Note here the
Chinese does not have chanda, dosa, and moha, but has kusala (3%) connected (A1) with thoughts.

12" Again it should be noted that in the Abhidharma systems, the theory of association (samprayoga) is mutually
dependent with the theory of caitasika as “mental factors.” As discussed in chapter 2, in the sitras citfa and caitasika
are not clearly distinguished as two distinct categories, and it is not necessarily the case that that the connected
coexistence of certain mental phenomena entails an association between citta and caitasika in the Abhidharma sense.

13 See 1.5.
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development. In this matika, the relationship among different dharmas is analyzed
through the method of association, which determines which dharmas can occur
together.!* As observed by Yinshun (1981a: 82), in the matika of the Dhammasangani,
the term sampayutta is applied to the following eleven categories:'”

(1) Three kinds of feelings (vedana)

(2) Cause (hetu)

(3) Taint (asava)

(4) Fetter (samyojana)

(5) Knot (gantha)

(6) Flood (ogha)

(7) Yoke (yoga)

(8) Hindrance (nivarana)

(9) Wrong grasp (paramasa)

(10) Consciousness (citta)

(11) Clinging (upadana)

(12) Defilement (kilesa)

Apparently, in this early matika, which at least in terms of its underlying prototype
represents an early stage of Abhidharma analysis, the notion of association (samprayukta
P. sampayutta) is not centered on consciousness (citta or vijiiana) alone; any mental
phenomenon can be in association with any other dharmas accompanying it. And in the
case of each of the mental phenomena, with the exception of citfa, in the list that has
dharmas associated with it, for the question “what are the dhammas associated with it?”
the answer is always vedandakkhandha, sanndakkhandha, sankharakkhndha, and

vifiianakkhandha, namely, the four non-material aggregates (skandha P. khandha).'¢

14 Frauwallner (1995: 6-7) also discusses briefly this method of analysis.

15 Dhs 1: sukhaya vedanaya sampayutta dhamma, dukkhaya vedanaya sampayutta dhamma, adukkham-asukhaya
vedandya sampayuttd dhammd. Dhs 2: hetu-sampayutta dhamma, hetu-vippayutta dhamma. Dhs 3: dsava-sampayutta
dhamma, asava-vippayuttd dhamma. Dhs 3: safifiojana-sampayutta dhamma, saniviojana-vippayuttd dhamma. Dhs 3:
gantha-sampayutta dhamma, gantha-vippayutta dhamma. Dhs 4: ogha-sampayutta dhamma, ogha-vippayutta dhamma.
Dhs 4: yoga-sampayutta dhamma, yoga-vippayutta dhammda. Dhs 4: nivarana -sampayutta dhamma,
nivarana-vippayutta dhamma. Dhs 5: paramasa-sampayutta dhamma paramadsa-vippayutta dhamma. Dhs 5:
citta-sampayutta dhamma, citta-vippayutta dhamma. Dhs 5: upadana-sampayutta dhamma, upadana-vippayutta
dhamma. Dhs 5: kilesa-sampayutta dhamma, kilesa-vippayutta dhamma.

16 Dhs 196: §1105: katame dhamma asavasampayutta? tehi dhammehi ye dhamma sampayutta vedanakkhandho
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Here, it is apparent that the four khandhas, including virifiana, are treated virtually
equally, and they all can have a relationship of association with the mental phenomena
listed in the matika.

However, in the same matika, in the group “more extensive pairs”
(mahantara-dukam), citta does receive some special treatment different from the other
dhammas in the list. In this part of the matika, aside from the pair of categories of
dhammas as associated with or dissociated from citta (citta-sampayutta dhamma,
citta-vippayutta dhammd), seven additional pairs of categories regarding relationships
between dhammas and citta are listed:!’

Dhammas that are conjoined (samsattha) with citta; detached (visamsattha) from
citta.

Dhammas that are sprung (samutthana) from citta; not sprung from citta.

Dhammas that are coexisting (sahabhuno) with citta; not coexisting with citta.

Dhammas that are revolving (anuparivattino) around citta; not revolving around
citta.

Dhammas that are conjoined with and sprung from (samsattha-samutthana) citta; not
conjoined with and sprung from citta.

Dhammas that are conjoined with, sprung from, and coexist with
(samsattha-samutthana-sahabhuno) citta; not conjoined with, sprung from, and coexist
with citta.

Dhammas that are conjoined with, sprung from, and revolving around (samsattha-
samutthananuparivattino) citta; not conjoined with, sprung from, and revolving around
citta.

Table 3.1 gives the lists of dhammas under each one of these categories.

saniiakkhandha sankharakkhndha viiinianakkhandho--ime dhamma asavasampayutta. Similarly §§1127, 1143, 1151,
1166, 1179, 1221, 1244. In the case of citta, p.209 §1191: katame dhamma cittasampayutta? vedanakkhandho
sanfiakkhandho sankharakkhandho—ime dhamma cittasampayutta. And the Dhs (p.210) also gives a note for the
exclusion of the vifiianakkhandha: cittam na vattabbam citena sampayuttan ti pi cittena vippayuttan ti pi. “citta is not
to be said as associated with or dissociated from citta.”

17 Dhs 5: citta-samsattha dhamma, citta-visamsattha dhamma. citta-samutthand dhamma, no citta-samutthand
dhamma. citta-sahabhuno dhamma, no citta-sahabhuno dhamma. cittanuparivattino dhamma, no cittanuparivattino
dhamma. citta-samsattha-samutthana dhamma, no citta-samsattha-samutthana dhamma.
citta-samsattha-samutthana-sahabhuno dhamma, no citta-samsattha-samutthana-sahabhuno dhamma.
citta-samsattha-samutthananuparivattino dhamma, no citta-samsattha-samutthananuparivattino dhamma. English
translation partially consulted Davids 1923: cix.
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Table 4 Lists of dhammas in the Dhammasangani that are related to cetasika'®

cetasika vedandakkhandho sanndakkhandho
sankharakkhandho

cittasampayutta vedanakkhandho sannakkhandho
sankharakkhandho

cittasamsattha vedanakkhandho sannakkhandho
sankharakkhandho

cittasamutthana vedanakkhandho sannakkhandho
sankharakkhandho kayavininatti vacivininatti
yam va pananfiam pi atthi ripam cittajam
cittahetukam cittasamutthanam ripdyatanam
saddayatanam gandhayatanam
photthabbayatanam  dkasadhatu  apodhdtu
rupassa lahutd rapassa mudutd ripassa
kammannata ripassa upacayo riupassa santati
kabalinkaro aharo

cittasahabhuno vedanakkhandho sannakkhandho
sankharakkhandho kayavinnatti vaciviniatti

cittanuparivattino vedanakkhandho sannakkhandho
sankharakkhandho kayavininatti vaciviniiatti

cittasamsatthasamutthana vedanakkhandho sannakkhandho
sankharakkhandho

cittasamsatthasamutthanasahabhuno vedanakkhandho sannakkhandho
sankharakkhandho

cittasamsatthasamutthananuparivattino | vedanakkhandho sannakkhandho
sankharakkhandho

These lists of dhammas in the table

'8 Dhs p.209-11.

indicate that, among the special terms that are
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applied to citta, “conjoined” (samsattha) is likely a synonym of sampayutta since the
answer to the questions “What are dhammas conjoined with citta?” and “What are
dhammas detached from citta?” are exactly the same as the answers regarding
sampayutta and vippayutta.'® And the categories cetasika, cittasampayuttd, and
cittasamsattha are equivalent because they all include the same dhammas. Similarly
“coexisting” (sahabhuno) and “revolving around” (anuparivattino) are also likely to be
synonyms, because dhammas classified as having these relationships with citta are
exactly the same, namely, the three khandhas (vedana, saniia, sankhdara) plus bodily
intimation (kd@yavififiatti) and vocal intimation (vacivifiiiatti).*

The last three composite categories in the table, namely, (1) dhammas that are
conjoined with and sprung from (samsattha-samutthana) citta, (2) dhammas that are
conjoined with, sprung from, and coexist with (samsattha-samutthana-sahabhuno) citta,
and (3) dhammas that are conjoined with, sprung from, and revolving around
(samsattha-samutthananuparivattino) citta, also have the same list of dhammas as the
categories of cetasika and cittasampayutta. In other words, these composite categories

denote the following equivalent relationships:

Citta-samsattha-samutthand = citta-sampayuttda = cetasika
Citta-samsattha-samutthana-sahabhuno = citta-sampayutta = cetasika

Citta-samsattha-samutthananuparivattino= citta-sampayutta = cetasika

Thus, it would appear that these four special terms, namely, (1) conjoined (samsattha)
with citta, (2) sprung (samutthana) from citta, (3) coexisting (sahabhuno) with citta, and
(4) revolving (anuparivattino) around citta, can be understood as constituting an analysis
that also functions as a definition for the category of “association” (sampayutta). In other
words, association with citta is analyzed as a relationship among dhammas that are
“conjoined” (samsattha) with citta, “sprung” (samutthana) from citta, and “coexisting”
(sahabhuno) or “revolving around” (anuparivattino) citta. This can be seen as an early

scholastic attempt to clarify and define the notion of sampayoga. Similar lists of

19 Dhs p.210 §§1191-1194.
20 Dhs p.210 §§1197-1120.
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categories in the matrkas can be found in northern Abhidharma texts such as the
Prakaranapada®' and the *Sariputrabhidharma.?*

To sum up, the categories in the Dhammasangani that include the term association
(sampayutta) suggest that the theory of association is still in a preliminary stage of
development. At this stage, the relationship of association is not considered to be centered
on citta or vijiana alone, but can be applied to many other mental phenomena such as
vedana, asrava, samyojana, klesa, and so forth. On the other hand, even in this early
stage, citta is featured prominently in the matika, and thus an attempt is made to analyze
how other dhammas are associated with citta.

With the development of Abhidharma, the status of citta is elevated, and the analysis
of association becomes more focused on citta while associations with other mental
phenomena gradually disappear in the matrkas. As Yinshun (1981a: 81) has noticed, in
the matrka preserved in the chapter 6 of the Prakaranapdda, only four other items aside
from citta have the term samprayukta,®> while in the matrka in the *S‘drzputrdbhidharma,
only one item aside from citta has samprayukta.®® In other words, in the Abhidharma
analyses of dharmas, the categories of citta-samprayukta and citta-viprayukta become
increasingly more important than categories such as asrava-samprayukta and
vedana-samprayukta.*

Furthermore, in conjunction with the elevation in the status of the citta-samprayukta

2 No. 1542 B B3 B SRR (6 5) T26, p711b12-14: «Uvk. JE0iE. LFTE. JE0FTE. OAEDE. LA
. oEH . ABOEA . BEoEk. dERO k.

2 No. 1548 &FIILATEH S5 (5 6) T28, p575b14-7: 0 Ft. R0 F. OAHIER . ROMHER . OB, 08
Fro g it. dRsEAL. L0 S, R0, BEOER . ARG . p576a13-25: R OAHES . FIEOEL. 2
ZOMHIER . STIROHER . EEAROE. REAOHIER . STOBGT. BRosgik. REOBH. =
BB, EEIEG KL, REEOES. SR . BEIHEO. RE&M. SAEGR. BROBRIELE
% RAJEGA. ZMIL0SAR. EEOESLO A A, RELOR. SO, BRSO
OAEARIMEANI. RAAILOT . ZATHOER . AL O A, RAEOES . SMAREOE.
FVEASL ORI I ZA AL

2 No. 1542 ] BBIZSE L (5 5) T26, p711b12-3: oML, OARMIE. p711b18: EMED. EAM
JE%. .p711b23-4: FHIED . AAMEDL. p711c8: FAHEE. FAMHEL. p711c21-2: HEEL. AHE
%o

24 For example, No. 1548 & F| B[ R E3 (5 1) T28, p528b29: - AL MELIELMEE. p529a24: + A
RS S

25 However, in some extant Abhidharma texts the old method of analysis based on the old matrkas is still found. For
example, in the northern Ahidharma text, Dhdatukaya, all mental phenomena such as the mahabhiimikas and
klesamahabhiimikas, and so forth, are analyzed according to whether each of them is associated with all other mental
phenomena. As Frauwallner puts it (1995: 26-7), the Dhatukaya and the fourth chapter of the Prakaranapada, as well
as the Pali Dhatukhatha, are likely “reworks” of the same old, original source.

131



Chapter 3. The Dispute on samprayoga

category, the notion of caitta/caitasika as “mental factor” also achieved the status as a
separate category in the Buddhist Abhidharma classifications.?® In the developed
Abhidharma systems of the Sarvastivada Abhidharma and Theravada Abhidhamma, these
two categories are identified with each other: those dharmas that are associated with citta
(citta-samprayukta) are exclusively mental factors (caitta/caitasika), and mental factors
are exclusively dharmas associated with citta. This identification of these two categories
is clearly evident in the five categories of all dharmas (paricavastu) in the Sarvastivada
Abhidharma text Prakaranapdda, which states that caitasika dharmas are those dharmas
that are associated with citta.?’ Similarly in the Pali Theravada Abhidhamma tradition
within Buddhadatta’s Abhidhammavatara where four categories of all dhammas are

proposed, cetasika is also defined as those that are associated with citta.?®

3.1.3 Analyses of Association in the Theravada and Sarvastivada Abhidharma
Systems

In the Dhammasangani matika, the category of sampayutta is analyzed with several
terms representing categories either coinciding with, or overlapping with it, and the
combination of these terms gives an approximate definition of sampayoga.”® However,
the terms used in the Dhammasangani matika are ambiguous and not clearly defined, and
they represent a primitive stage in the development of the Abhidharma theory of
association. Nevertheless, in the Kathavatthu, a relatively later canonical Pali

Abhidhamma text, the term sampayutta is defined with seven more precise terms:*

[Question:] Is it not the case that some dhammas are associated (sampayutta)
with other dhammas?

26 See the discussion of the development of the notion of caitasika in chapter 4, esp. 2.1 and 2.2.

27 No. 1542 [l BRI EE SR AE 250 (5 1) T26, p692b29-cl: Lo TE= . FEAFEOAE.

28 Abhidh-av 16: tattha cittasampayutta, citte bhava va cetasika. It should be noted the Abhidhammavatara is a rather
late work (around 5" century CE), and there is no textual witness extant in the Pali tradition so we cannot be certain
whether Buddhadatta was influenced by other sources.

2 For a discussion of this part of the Dhammasarngani’s matika, see p. 1281f.

30 Kv VII 2, p.337: n’atthi keci dhamma kehici dhammehi sampayuttd ti? amanta. nanu atthi keci dhamma kehici
dhammehi sahagata sahajata samsattha ekuppada ekanirodha ekavatthuka ekarammana ti? amanta. haci atthi keci
dhamma kehici dhammehi sahagata sahajata samsatthd ekuppada ekanirodha ekavatthuka ekarammand, no vata re
vattabbe. n’ atthi keci dhammda kehici dhammehi sampayutta ti.
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[The opponent:] Certainly (amanta).

[The Theravadin position:] Is it not the case that some dhammas are
connected (sahagata) with, born together (sahajata) with, conjoined
(samsattha) with, arising together (ekuppdda) with, ceasing together
(ekanirodha) with, having the same basis (ekavatthuka) with, and having the
same object (ekarammana) with some other dhammas?

Given the parallelism between the two sentences such that one has the term
sampayutta, and the other has a train of terms describing the relationship between “some
dhammas” (keci dhamma) with “some other dhammas” (kehici dhammehi), no doubt the
second sentence is an elaboration of the first sentence, and the series of terms represents
an expansion of the notion of sampayutta. The seven terms used here are “connected”
(sahagata), “born together” (sahajata), “conjoined” (samsattha), “arising together”
(ekuppada), “ceasing together” (ekanirodha), “having the same basis” (ekavatthuka), and
“having the same object” (ekarammana). A comparison of these seven terms with the
four terms used in the Dhammasangani matika, namely, “conjoined” (samsattha) with
citta, “‘sprung” (samufthana) from citta, and “co-existing” (sahabhuno) or “revolving
around” (anuparivattino) citta, indicates that the terms in the Katthavatthu are not only
more clear and specific but also add more theoretical elements that do not appear in the
Dhammasangani matika. For example, aside from the term “conjoined” (samsattha)
which occurs in both texts, the two terms in the Dhs matika “coexisting” (sahabhuno) or
“revolving around” (anuparivattino) have more or less the same meaning and they both
correspond to the term “connected” (sahagata) in the Kv. The term “sprung from citta”
(samutthana) in the Dhs matika has no correspondent in the Kv, which instead includes
four terms absent from the Dhs matika: “arising together” (ekuppdda), “ceasing together”
(ekanirodha), “having the same basis” (ekavatthuka), and ‘“having the same object”
(ekarammana). And in the Patthana, the last canonical Abhidhamma book in the Pali
tradition, only these four terms are used to define the condition of association
(sampayutta-paccaya).’' Thereafter, these four terms, or the four aspects of the

relationship of association represented by these four terms, become the standard

31 TikaPat I 19-20: ekavatthuka-ekaramana-ckuppada-ekanirodha-sankhatena sampayuttabhavena upakaraka
ariipadhamma sampayuttapaccayo.
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definition of “association” in the Theravada Abhidhamma tradition.>?

In the northern traditions, the development of the notion of samprayoga/samprayukta
appears to follow a similar course. As noted previously, the matrkas of early Abhidharma
such as the Prakaranapdda and the *Sariputrabhidharma already contain hints of a
preliminary analysis of samprayukta with terms such as *sahabhuva (126, 1) and
*anuparivartana (Fg.0>i5). However, in contrast to the Pali Abhidhamma tradition in
which the analysis of sampayutta with the four standard terms is established in the
canonical Katthavatthu and the Patthana, the standard analysis of samprayukta in the
Sarvastivada tradition is not uniform within its seven canonical Abhidharma texts. The
earliest account of samprayukta which is comparable to the form in the Patthana occurs
in the post-canonical and pre-Vibhasa treatise *Aryavasumitrasangitisdstra.®® This
treatise records ten interpretations of the meaning of samprayukta. But the Chinese
translation of this treatise is so obscure that it is difficult to figure out what the
interpretations are. Fortunately, the later Vibhasa compendia preserves quite a few
positions regarding samprayukta, including many that appear in the AVS, and these
provide a clearer view of the development of samprayukta in the early period of northern
Abhidharma.

The MVS has a long passage discussing the meaning of samprayukta. Because it
records a large number of positions that are important for our understanding of the
formation of the Abhidharma samprayoga theory, a full translation of the passage is

presented here:**

32 For example, this passage from the Kv is quoted in Buddhaghosa’s commentary to the Dhs, and sampayutta is

defined with the four terms. Dhs-a 41-2: yopandyam tisupi padesu sampayuttasaddo tass attho. samam pakarehi yutta

ti sampayuttda. katarehi pakareht ti? ekuppadatadihi. “natthi keci dhamma kehici dhammehi sampayuttati? amanta” ti

hi imassa paiihassa patikkhepe “nanu atthi keci dhamma kehici dhammehi sahagata sahajata samsattha ekuppada

ekanirodha ekavatthuka ekarammana’ ti evam ekuppadatadinam vasena sampayogattho vutto. iti imehi

ekuppadatadihi samam pakarehi yutta ti sampayutta. In the Visuddhimagga, Buddhaghosa quotes the Patthana’s

definition of sampayutta-paccaya: Vism XVII 94 (PTS ed. p539). In the later Abhidhamma manual, the

Abhidhammatthasangaha, these four terms are used to define cefasika: Abhidh-s 6: ekuppadanirodha ca,

ekalambanavatthuka. cetoyutta dvipariiasa, dhamma cetasika mata.

3 Ths treatise is attributed to Vasumitra (220 %), who is not likely to be the same person named Vasumitra associated

with the Prakaranapada. Yinshun (1981a: 389-393) suggests that this Arya-Vasumitra is an Darstantika master, and the

later Sarvastivadins confused him with the earlier Abhidharma master Vasumitra who is associated with the

Prakaranapada.

3 No. 1545 Fif BRI K B EVDER (B 16) T27, p80b25-81b3:

PR T 38 B 5 RS

IR O Z Bb . SO0 AT LD AFLZHE LS. AEERGOZ BE O . L2 E
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Question: What is the meaning of samprayoga?

Answer: “To be equal” (%) is the meaning of samprayukta.

Question: Caitasika dharmas are sometimes more [in number], and
sometimes less, namely, [sometimes there are] more in wholesome cittas
and less in unwholesome cittas. ... How could “to be equal” be the meaning
of samprayukta?

Answer: (1) It is referred to as “to be equal” by being equal as real entities
(dravya, #8). If in one citta there are two vedands and one samjia, this
[situation] may not be referred to as being equal; but if in one citta there is
one vedand and one samjnda, and this is also the case for other cittas,
therefore, one says “to be equal” is the meaning of samprayukta.

(ii) Moreover, “being equal and not separated (NAHEE, *vinirbhdga)” is the
meaning of samprayukta.

(iii) Moreover, “being equal and not different (43 52, *ananyatha)” is the
meaning of samprayukta.

(iv) Moreover, “carrying together (25148 *samvaha)” is the meaning of
samprayukta. Just as a chariot, which, when it operates, all its parts also

Fobb. L ZEEF 0D BROEZ EROD. ZEREHER.

BRI ERR L HT, H LT R EAALE, R—oP—2—8., SR, YRS RER.
RIREEAMEERAER . BUCEEAR SRR . BRI ER . ey 7 S —F . e
D E AR . ORI A REITE ORISR . KRS RIS el IFRD
% OO FTETMEIR . —RBR — IR R . WM. RIREHIRZ e E R .. W A IRRI 424
JEE. O AR . RS R ER . UK G AR AAARIE . OO A& R

FEHEE . WHEHERAAE. —Rod. s 000 R —RMEAT . ks, S50 RIK— R 54T
. =P, 0O RG - BMIAT . TWATHESE. 500/ F— 17T IRAT S

BRI FEHERAAAAE. AT a5 . SO ORI & ME—2). R i A E

BIRIAE R ARAMERR . W ARERAL. EEIARTTREAME. OO ITEIMENE . BRI AT, B
REA, KU .

BRIERBRMER. W——FAREMA. ZEMGEEM. LOINEIMEWZ. BEUHTE.
BRAEF RS ER . WS SRR . 2 NEF IR . QO FTEIMEIZ . BEAETER .

R R FRAER . MR R REIE R . OO TR IR IR B R AN A .

BE AR . IR ER . P IR IR BAHG] . AR . 2Tk EE . ARk, T
312 TSI AH E .

PRAHIBEF S AERR . T A DU KRR IR AN AH B AR IR o 0 MBI o 5 A TR IR AN B T 5 S AR I
BIRA g Rt IER . [ B 7S o B A T oA R . B ARk B 5 R T ARG I T e A

IR FI T R E SR . I T T B il ) — P R AR I . X2 MR R AR I . 2 A 5 3Ll H 4.
BT o 5 IR I T o Toe A

BIREMEGRRMERR. BB SRSV E MG DR EIR . BAH &R Ak, 56 PrikRE e )
S

BUNEIRAE R AR . T DU DR R R R A (A R . B TR A i . fE(RAEE TR AH IE .
BRI ER . BIE MG, OB, AHEET. TMEUEFER. B, ZHEEK. 56
PR A AR IR S AR I

IRE— PR IE —Brég. A —ATHHE SRR . RSk, B8R,

PRIRFE— S ZOR AR . Pl T ol 2 SRR R — SRR R . RNV AR A R E — S T e A .
KEHRE, FEERRAAES. FE O EASZ. AR R85, Th—RHEE.

BE W EEUR. FHRFTEAT AT E — VIR SRR, FTOAE AT, S8 2 A 55 . R 7 BeEefE .
WA RA — Kk, BiklEi.

The other version of Vibhasa (T No. 1546, [ EEZE R EIPER (5 10) T28, p65c6-66b15) has the same list of
definitions of samprayoga with only slight differences in their order.
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operate, and all together accomplish the same purpose, in a similar way,
when the chariot of citta operates regarding an object field (3%, visaya),
caitasikas are also operating and all accomplish together the same purpose.
Therefore, [it] is referred to as samprayukta.

(v) Moreover, ‘having the same activity” (55FT{E, *sama-karya) is the
meaning of samprayukta. Just as autumn pigeons come to the courtyard all
at the same time, eat at the same time, and fly away at the same time, not
before nor after [one another], so also citta and caitasika dharmas, which
approach the object field at the same time, experience the object field at the
same time, and leave the object field at the same time. Therefore, [they] are
referred to as samprayukta.

(vi) Moreover, “being equally agreeable to each other” (Z54H)IH, *samam
anuguna or *anukiila) is the meaning of samprayukta. Just as people are
referred to as being samprayukta by being agreeable to each other, citfa and
caitasika dharmas that are agreeable to each other are also [referred to as
being samprayuktal.

(vii) Moreover, “uniting together” (%5 A14, *samam prayukta) is the
meaning of samprayukta.®® Just as the unification of water and milk is
referred to as samprayukta, so also citta and caitasika dharmas united with
each other are also [referred to as being samprayukta].

(viii) The elder *Vaspa (75 %#) says that samprayukta refers to equality in
four respects: first, being equal regarding time (kala j74)) because citta
and caitasika are active at the same moment; second, being equal regarding
basis (@sraya FT#K) because citta and caitasika are active depending on the
same faculty (indriya #%); third, being equal regarding the object
(@lambana FIT#%) because citta and caitasika are active taking the same
object field (visaya 33%); and fourth, being equal regarding mode of function
(@kara 17#H) because citta and caitasika are active having the same akara.
(ix) Moreover, equality in five respects is referred to as samprayukta:
namely, the aforementioned four respects plus equality as a real entity (/) %5,
dravya). Because citta and caitasikas are all individually real entities, [they]
arise united together. Therefore, [they] are referred to as samprayukta.

(x) Moreover, the meaning of samprayukta is like a bundle of reeds (4 &
nada-kalapa). Just as individual reeds cannot stand by themselves but are
able to stand only with many to form a bundle, similarly citta and caitasika
need to be many and can function in the world depending on each other to
receive and cause [karmic] results and take objects (FT4%, alambana).

(xi) Moreover, the meaning of samprayukta is like a combined rope (& %).
Just as each thread cannot individually drag a log of wood but needs many
threads combined to have the activity of dragging, similarly citta and
caitasika [function together,] as explained earlier.

(xii) Moreover, the meaning of samprayukta is like hands joined (EF).

35 AKBh p. 62.6-7: samprayuktah samam prayuktatvat.
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Just as a river torrent is difficult to cross by one person, and only many
people with hands joined can cross, so also citta and caitasika [function
together], as explained earlier.
(xiii) Moreover, the meaning of samprayukta is like merchants (*sartha 75
). Just as many merchants together as companions can pass dangerous
paths, similarly citta and caitasika [function together,] as explained earlier.
(xiv) The elder Vasumitra says that “leading to the birth of each other” (#f
5|4, *aksepa) is the meaning of samprayukta. Question: if so, then
because eye-consciousness and mind-consciousness (mano-vijiiana) lead to
[the arising] of each other, should they be associated (samprayukta)?
Answer: they have different bases (FT{K, asraya). [Only] those [dharmas]
that have the same basis and lead to the arising of each other are associated
(samprayukta).
(xv) Moreover, “not being separated” (ANAHEE, *vinirbhdga) is the meaning
of samprayukta. Question: if so, since the four great elements (K7,
mahabhiita) are not separated, are they associated? Answer: they have no
basis (P, asraya). Only those have [the same] basis and are also not
separated are associated (samprayukta).
(xvi) Moreover, “having an object” (i Flr#%, *salambana) is the meaning of
samprayukta. Question: if so, since the six types of consciousness all have
objects, are they associated? Answer: they have different bases (FF{K,
asraya). Only those having the same basis and have an object are
associated.
(xvii) Moreover, “having the same object” ([FlffT#%, *ekalambana) is the
meaning of samprayukta. Question: if so, when one of the five types of
[sense] consciousness and the mind-consciousness (mano-vijiiana) have the
same object, they should be referred to as associated. Moreover, multiple
eye-consciousnesses should also be referred to as associated, like many
sentient beings who look at the new moon all together. Answer: they have
different bases (FTiK, dsraya). Only those [dharmas] that have the same
basis and have the same object are associated.
(xviii) Moreover, “being constantly united” (7 Fll *samsrsta) is the
meaning of samprayukta. Question: if so, since the three things life (ayuh
), heat (usman %), and consciousness (vijiana i) are constantly united,
are they associated? Answer: no they are not, because the two, life and heat,
have no basis. Only those that have [the same] basis and are constantly
united are associated.
(xix) Moreover, “being always born together” (1E{E/E, *sahotpdda) is the
meaning of samprayukta. Question: if so, since the four great elements (K
T8, mahabhita ) are always born together, are they associated? Answer:
they have no basis (T, asraya). Only those [dharmas] that have [the
same] basis and are always born together are associated.
(xx) Moreover, “being born, staying, and ceasing together” ({&4: 1,
*ekotpada-sthiti-nirodha) is the meaning of samprayukta. Question: if so,
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those material forms (ripa) that are revolving around citta (B Crigi5
*cittanuvartin rupa), cittas that revolving around citta (& O B 0>
*cittanuvartin citta), and conditioned [dharmas] dissociated from citta (A~
FHIEAT, citta-viprayukta-samskara dharma) are all born, stay, and cease
together with citta; are they associated? Answer: they do not have a basis.
Only those [dharmas] that have [the same] basis, born, stay, and cease
together, are associated.

(xxi) Moreover, “having the same basis (asraya), the same object
(a@lambana), and acting with regard to the same mode of function (akara)”
is the meaning of samprayukta. Question: how [do you] know this is the
case? Answer: how [do you] know it is not the case?

(xxii) Moreover, “carrying out the same activity” ([FI{E—5F, *ekakarya) is
the meaning of samprayukta. Question: if so, since patiences (&, ksanti)
and knowledges (%, jiana) have the same activity, are they associated?
Answer: they are not born together (NMEAE, *anekotpada). Only those
[dharmas] that are born together, and carry out the same activity are
associated.

(xxiii) The Bhadanta (K1#)%¢ says that “being companions” ([A] 15,
*sahaya) is the meaning of samprayukta. Consciousness (vijiiana) and
mental factors (caitasika/caitta) contain (%32, *avakasa) each other, are
born together, and take the same object, and thus are associated.

(xxiv) The venerable Ghosaka (#)#)7 says that “having all the same basis
(asraya), the same object (alambana), the same mode of function (akara),
the same activity (karya),” this is the meaning of samprayukta. Why?
Conditioned dharmas (samskrta-dharma) are weak by nature and can only
perform a function by supporting each other; one never sees a single
mahdabhiimika dharma that performs a function by itself.

This passage starts by stating that samprayukta means “to be equal” (5§ *sama). It is
likely that here the Vibhasa commentators are following the old Indian commentarial
tradition, whereby the commentary begins by analyzing the term itself. “To be equal” is
likely an interpretation of the prefix sam- in the word samprayukta. The commentators
understand sam- as *sama, which means “even, level,” and “same, equal.”*® Someone
may ask, as the commentators presume, if samprayukta means “to be equal,” then in what

way are things said to be equal? Is it that the number of caitasikas in various cittas are

36 The Bhadanta (K##) in the MVS likely refers to the Darstantika master Dharmatrata (7:3{). See Yinshun E[JE
1981a: 2451t

37 Ghosaka is a prominent Sarvastivada Abhidharma master. See Yinshun E[JI§ 1981a: 282-5.

3¥ MW s.v. sama®: “even, smooth, flat, plain, level, parallel...same, equal, similar, like, equivalent, like to or identical

or homogeneous with...” which is equivalent to Chinese %5,
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equal? It is unlikely because in different citfas, such as wholesome or unwholesome cittas,
the numbers and types of caitasikas are different. How then should one understand
samprayukta as meaning “to be equal”?

In response, this Vibhasa passage lists twenty-four interpretations of samprayukta.
These twenty-four interpretations can be divided into three groups: (1) i-ix continue the
“to be equal” interpretation and list different answers to the question “to be equal to what.”
(2) x-xiii contain four similes. (3) xiv-xxiv do not involve the analysis of the term
samprayukta itself, but are descriptions of theoretical positions regarding samprayukta.

In group (1) i-ix, the text first answers the question of what it means “to be equal?” It
says that “to be equal” should be understood in terms of status as a “real entity” (£5
dravya), which means that in each moment of citta there can be only one instance of a
certain type of caitasika such as vedana, samjiia, and so forth. It is impossible that in one
citta there exist two vedanas and one samjna; that would be “unequal.” Caitasikas must
be equal in number as dravyas such that there is only one vedand, one samjnda, and so
forth. Since dravya is a relatively late development in the Sarvastivada-Vaibhasika
Abhidharma system,*® the commentators here start the list of interpretations with this
relatively new notion and frame the discussion with the later Vaibhasika mind model.

Interpretations ii-vii contain various interpretations of samprayukta. Except for vii,
which is an etymological analysis of the term samprayukta, all the other interpretations,
namely, “being equal and not separated” (NAHEE, *vinirbhdga), “being equal and not
different” (AFIEL, *ananyathd), “carrying together” (S51H¥#, *samvaha), “having the
same activity” (Z5 T {E, *sama-karya), and “being equally agreeable to each other” (554H
JIE, *samanuguna or *samanukiila), represent discrete, unconnected doctrinal positions.
They resemble the list of terms in the Dhammasangani matika that are related to
sampayutta, such as samsattha, samuttana, sahabhuno, anuparivattino, and represent
early, unsystematized attempts to understand samprayukta.

Interpretations viii-ix within group (1) represent the systemized and mature
Vaibhasika position on samprayukta. The text attributes this position to the Abhidharma

master *Vaspa (5% 5% ), who proposes that samprayukta means citta and caitasika,

39 See Cox 2004.
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which are equal in four respects: time (kala), basis (asraya), object (alambana), and
mode of function (d@kara). And in ix, the text adds that they should also be equal with
regard to their status as real entities (dravya). These later become the standard Vaibhasika
Abhidharma definition of samprayukta, which is followed by works such as the
Abhidharmakosabhasya, Sanghabhadra’s *Nyayanusara, and the later Abhidharmadipa.

Interpretations x-xiii within group (2), present four similes explaining samprayukta:
reed-bundles, rope, joined hands, and a band of merchants. All of these similes show that
a particular task must be performed by a collection of things as a whole, and each
component cannot perform the task alone by its own force. In a similar way, citta and
caitasikas cannot function alone without each other; they depend on each other to
experience the results of karma, and cause future results, as well as to perform basic
cognitive functions such as taking objects.

Interpretations xiv-xxiv within group (3) represent eleven positions or opinions
regarding samprayukta, likely originating from different teachers. Some are attributed to
a specific teacher; for example, xiv is the opinion of the elder Vasumitra, while xxiii is
attributed to Bhadanta Dharmatrata. And apparently, all of these positions are
acknowledged as valid interpretations of samprayukta: all positions with the exception of
the last two, xxiii and xxiv, are somehow confirmed with the full definition of
samprayukta as presented in ix: citta and caitasikas should be equal with regards to time
(kala W541), basis (asraya FITHK), object (@lambana FIT#%), mode of function (@kdra 17
#H), and realy entity (dravya #%). For example, in xiv it enlists the elder Vasumitra’s
opinion that samprayukta means “leading to the birth of each other” (#1514, *aksepa).
Then the passage raises a question: if so, eye-consciousness and mind-consciousness
should also be associated because they lead to the arising of each other. The following
answer resorts to the definition of samprayukta as being equal regarding five things: kala,
asraya, alambana, akara, and dravya. It picks up the relevant aspect of samprayukta that
applies to this specific interpretation: things associated (samprayukta) with each other
must have the same basis (asraya). Because eye-consciousness and mind-consciousness
have different bases, namely, eye-consciousness has the eye-faculty (indriya) as its basis,

while mind-consciousness has mind-element (manas or mano-dhatu) as its basis, hence,

140



Chapter 3. The Dispute on samprayoga

even though eye-consciousness and mind-consciousness mutually lead to the arising of
each other, they do not meet all the five criteria of samprayukta. Therefore, they are not
associated.

Interpretations xiv-xx as well as xxii are all presented in a similar way. They first
present an interpretation regarding samprayukta, such as it means “not being separated”
(A HHEE, *vinirbhdga), “having an object” (A Fr#%, *salambana), and so forth. Then
they raise some counterexample that seems to meet the description but should not be
understood as associated, as for example the four material elements (mahabhiita), six
types of consciousness, and so forth. Then the passage analyzes the counterexample for
the definition of samprayukta presented in ix and points out that the example does meet a
specific criterion in the definition, most frequently the criterion of having the same basis
(asraya). As a result, the counterexample does not stand. In other words, the passage
shows that all the interpretations listed agree with the definition of samprayukta
presented in ix, and they are logically equivalent but simply presented in different forms.

Interpretations xxi and xxiv present two versions of the definition of samprayukta
with fewer criteria as compared to the full definition in ix. Interpretation xxi has only
three criteria for samprayukta: possessing the same asraya, alambana, and dkara.
Interpretation xxiv, which is attributed to the Abhidharma master Ghosaka, has an
additional criterion: activity (karya). These “incomplete” definitions of samprayukta
suggest that the “full” definition with five criteria as given in ix is likely an incremental
product that assembles parts from different opinions of different teachers.

The position in (xxiii) attributed to the Bhadanta (JX4%) Dharmatrata is interesting in
that it appears to contradict a position previously attributed to Dharmatrata. As discussed
in 2.1.5, Dharmatrata does not accept that citta and caitasika are separate entities but
thinks that they are all varieties of cetand (*cetand-visesa). It is then surprising that here
the MVS attributes to him the opinion that association refers to the fact that
consciousness (vijiana) and caitasikas contain each other, are born together, and take the
same object. This position appears to be quite similar to that of the Vaibhasikas. However,
as noted in 2.1.5, Dharmatratra also proposes that consciousness (vijiiana=citta) always
accompanies other mental phenomena such as vedanda, samjiia, and so forth. Citta and the

mental phenomenon it accompanies constitute an assemblage (— 15,
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the components of the assemblage such as citta and vedana cannot be separated from
each other as individual entities.*’ It should also be mentioned that in the discussion of
samprayukta in the AVS, this position of Dharmatrata is the last one in the list of
different positions, and possibly the one the composer of the AVS takes as the most
authoritative position on samprayukta.*' This may confirm Yinshun’s observation that

the AVS is likely a work of the Darstantikas.

To sum up, the twenty-four interpretations of samprayukta in the MVS suggest a
possible course through which the Abhidharma theory of samprayoga was formed. As
discussed in the previous two sections 3.1.1 and 3.1.2, the concept of samprayoga used
specifically in relation to citta and caitasikas is not attested in the early sttras, though
there are certain notions or contexts that can be taken as marking the inception of this
concept. And during the early period of Abhidharma, the matika of the Dhs and matrkas
in the Prakaranapida and the Dhatukdaya as well as in the *Sariputrabhidharma
represent early attempts to elaborate upon the concept of samprayukta with a number of
terms such as samsattha, sahabhuno, anuparivattino, and so forth. The twenty-four
interpretations likely enmerged after these few canonical Abhidharma texts were
composed since they do not contain similar interpretations, but they must be earlier or
contemporaneous with the Vibhasa compendium since they are included in the MVS.

Moreover, the MVS not only records these interpretations but also offers its own
judgment: apparently, it agrees with the interpretation of the elder *Vaspa (viii), which is
also more or less equivalent to the elder Ghosaka’s position (xxiv, and the last one in the
list). According to this interpretation, two things are associated with each other when they
share the following properties:

(1) time (kala), they must occur simultaneously

(2) basis (asraya), they are based on the same faculty (indriya)

(3) object (alambana), they must have the same object

40 For details of Dharmatrata’s position on caitasika, see 2.1.5; also Dhammajoti 2007a: 115.

41 No. 1549 BEZHEEETAER (56 3) T28, p738c: Biff . TFREMER. FWITEE SAHBE. O &k
R 1%, Here T is likely a mistranslation of “companion” (*sahdya). There are ten interpretations of samprayukta
recorded in the AVS, which correspond closely to (xiv)-(xxiii) in the MV'S. On the dating of the AVS and its
relationship with the MV'S, see Yinshun EJI§ 1981a: 380-87.
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(4) mode of function (akara), they must function with regard to the same mode of

function

The composers of the MVS also note in (ix) that in addition to these four, (5) the
property of equality as a “real entity” (dravya) should also be a criterion of samprayoga
because citta and caitasikas are different entities, and only different entities can be
associated. This signifies the formal establishment of the theory of the five properties of
association characterizing the Sarvastivada-Vaibhasika tradition.

However, perhaps because certain doctrines relevant in the analysis of samprayoga
such as mode of function (akdra) and being a real entity (dravya) are particular Kasmira
Vaibhasika doctrines which may not be accepted by all Abhidharma teachers,
Abhidharma texts later than the MVS contain analyses of samprayoga that include only
some of the five properties. For example, in Ghosaka’s *Abhidharmamrtarasa,
association is only said to be the interdependent relationship between citfa and
caitasikas.*? In Dharmasresthin’s *Abhidharmahrdaya, association is said to be the
relationship between citfa and caitasikas that depend on each other’s power, have the
same object, and must be active simultaneously, never to be separated.** And in
Dharmatrata’s *Misrabhidharmahrdaya, the analysis of samprayoga is more or less in
the same form as that presented in the Vibhasa: citta and caitasikas must have the same
mode of function (17¥% a@kara), basis (K d@sraya), time (I kdla), and the same object
(%At *visaya which is equivalent to alambana here). It also points out that citta cannot
be associated with citfa because two cittas cannot occur simultaneously, and a dharma
cannot have a dependent relationship with its own self-nature (H 1 svabhava).** This
last point indicates that citta and caitasikas must have different self-natures and hence

implies the Vibhasa position that the association relationship between citta and caitasikas

4 No. 1553 BT ZH FE Wi (5 1) T28, p970a23-4: =ATHIER . CREBUER. & O080RCE. ZF8MHE. Note
that the Ghosaka associated with this treatise is not the elder Ghosaka of the Vibhasa. According to a record of the
Sarvastivada lineage, this Ghosaka is a Western teacher (7§ 77Hii pdscattya) two generations later than the Ghosaka of
the Vibhasa. See Yinshun E[JJIE 1981a: 479-86.
# No. 1550 FifERZLoif (5 1) T28, p8llcl3-14: AHER . L KO8 & & IR — & —RT. MEERIAE.
# No. 1552 $ERTELZ05f (5 2) T28, p884b23-c3: AHMER AR FHE—17vE — K7 —I Rt 2R
FRIEDE . EAT R B 0 RIVBAT D MRAR R AR5 2 S50Vl . OBl BB R 5. Je
AR o RGO VAR B o OV Ok RO Rl e JE A O R . DA, =35, M—RIAR O
Ao ATOARRC. —UIREAEAEE. GO HEIET TAHER . S8,
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must have the separate real-entity (dravya) property.  Vasubandhu’s
Abhidharmakosabhasya explicitly defines samprayoga as entailing equality in five
respects: basis (asraya), object (alambana), mode of function (akara), time (kala), and

).¥ On this point, Vasubandhu follows closely the analysis of the

real entity (dravya
Vibhasa. Similarly Sanghabhadra in his *Nyayanusara also lists these five properties as

the definition of samprayukta-hetu.*°

Finally, a comparison of the formalized analyses of samprayoga in the Pali
Abhidhamma and Sarvastivada Abhidharma indicates that all four properties listed in the
Pali definition have parallels in the Sarvastivada definition: the Pali items (1) a cetasika
arises together with citta (ekuppada) and (2) ceases together with citta (ekanirodha)
correspond to the Sarvastivada item of the same time (kdala); (3) cetasika and citta have
the same object support (ekalambana) corresponds to the criterion of same object support
(a@lambana) in the Sarvastivada version; and the (4) same basis (ekavatthuka) corresponds
to same basis (dsraya).’ Two items in the Sarvastivada definition, namely, the same
mode of function (akara) and the property as real entities (dravya), have special doctrinal
importance in the Sarvastivada Abhidharma but not in the Theravada Abhidhamma.
Therefore, it is no surprise to see them included in the Sarvastivada definition but not in

the Theravada one.*®

3.1.4 Association in Yogdcara texts

Section 2.1.4 demonstrated that the notion of caitta/caitasika as “mental factors” in texts
of the Yogacara tradition is very similar to that of the Sarvastivada Abhidharma system.
Similarly, the theory of association (samprayoga) in Yogacara texts, which claims that
different caitasikas can occur simultaneously with citta, is also very similar to that of the

Sarvastivada Abhidharma. Following the list of the caitasikas, the Yogdcarabhiimi

4 AKBh verse ii.34, p.62.9-10: paiicabhih samataprakarair asrayalambanakarakaladravyasamatabhih. keyam samata?
yathaiva hyekam cittamevam caitta apyekaika iti.

46 No. 1562 Bl ERIZBENEIEF R (5 16) T29, p425c15-6: HERME. EIA1— VNIRRT B H B [, ...p425¢26: H
TP ARSI ER .

47 Both d@sraya and vatthu mean “basis.” For vatthu (Skt. vastu) as “basis,” see, for example, Dhs §679 (p.148):

kataman tam ripam cakkhusamphassassa vatthu? cakkhdyatanam idan tam ripam cakkusamphassassa vatthu.

4 For the meaning of @kara in this context, see Miyashita 1978. For dravya, see Cox 2004.
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states:*

...[Dharmas] of that kind (bhagiya) [as caitasikas], are dharmas belonging
to mind (caitasa), are together and associated (sahabhiisamprayukta), and
are called companions (sahaya). [They] have the same object support
(ekalambana), various modes of function (anekakara), are coexistent
(sahabhii), function individually (ekaikavrttaya), are determined by their
own seeds (svabijaniyata), and are associated (samprayukta); [they] have
modes of function (sakara), have object supports (s@lambana), and have
bases (sasraya).

This passage describes and analyzes how these caitasika dharmas are related to citta as
its companions (sahdya). First it defines a companion (sahdya) of mind: a companion of
mind (citta or cetas) is a dharma that belongs to mind (caitasa), and also occurs together
with (sahabhii) and is associated with (samprayukta) mind. Here, the term caitasa is a
derivative from cetas, and it is etymologically equivalent to caitasika or caitta. As
discussed in 2.1.1, the term caitasika in the siitras should be understood as an adjective
“mental” or “belonging to mind;” here in this passage from YBh, the term caitasa is
likely used in a similar manner as caitasika in the siitras, and should also be understood
as meaning “mental” or “belonging to mind.”

The compound sahabhiisamprayukta is especially interesting in this context. The two
members of the compound, sahabhii and samprayukta, represent two types of hetus in the
Sarvastivada-Vaibhasika Abhidharma system. The coexistent cause (sahabhii-hetu)
indicates the relationship between dharmas that occur together and cause the same result.
The association cause (samprayukta-hetu) is a special kind of sahabhii-hetu: citta and
caitasikas must occur simultaneously and together they cause the mental phenomena of
the next moment of the sentient being. In this sense all dharmas being samprayukta-hetus
to each other must also be sahabhii-hetus to each other, but not all sahabhii-hetus are
samprayukta-hetus. For example, dharmas dissociated from citta (citta-viprayukta)

coexist with cittfa but are not associated with it; also the four material elements

4 YBh (Bhattacharya 1957) p.11.19-21: evambhagiyah sahabhiisamprayuktas caitasa dharmah sahdya ity ucyante
ekalambana anekakarah sahabhuva ekaikavrttayah svabijaniyatah samprayuktah sakarah salambanah sasrayah //

No. 1579 Hiffiittizs (& 1) T30, p280b18-21: W25, (HAMMELITEE R4 F—gdER—1T4H.
—RpRA, —— T & AT e, BHME. AT, B sk BATK. The list of caitasikas at the beginning

of this passage is discussed in the previous chapter, section 2.1.4.
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(mahabhiita) are coexistent but not associated with each other either.’® From this
perspective, the compound sahabhiisamprayukta here in this YBh passage indicates that
the composer(s) of the YBh very likely were familiar with the sahabhii and
samprayukta-hetus of the Vaibhasika Abhidharma system and, by noting the
companionship of these caitasika dharmas, also asserts their association (samprayukta)
with citta, which in turn is also a special kind of coexistent (sahabhir) relationship.

Next, the passage deploys several technical terms analyzing such a companion
(sahdya) relationship between these caitasikas and citta: (1) they have the same object
(ekalambana); (2) have different modes of function (anekakara), (3) are coexistent
(sahabhii); (4) function individually (ekaikavrtti), (5) are each determined by its own
seed (svabijaniyata); and (6) are associated (samprayukta). The last term (6) samprayukta
likely serves as the conclusion for all of the previous terms, which may indicate that the
previous five terms constitute an analysis of different aspects or properties of the
association relationship between citta and caitasikas. A comparison of these five terms
with the analysis of samprayukta in the Sarvastivada-Vaibhasika Abhidharma system
presented in the MVS and the AKBh reveals similarities but also interesting differences.
The Sarvastivada-Vaibhasika Abhidharma analyzes association with regard to five
aspects:’!

(1) the same basis (asraya)

(11) the same object (alambana)

(ii1) the same mode of function (akara)

(iv) occur at the same time (kala)

(v) both occur as real entities (dravya).

In the YBh passage several terms are more or less parallel to the items in the

Sarvastivada list: (1) same object (ekalamband) corresponds to (ii) the same object
(alambana); (3) coexistent (sahabhii) corresponds to (iv) occur at the same time (kala);

two terms in the YBh passage, (4) function individually (ekaikavrtti) and (5) each

50 No. 1545 B FLEBE K BV (5 16) T27, p81b6-8: .. JAULIEIE LR . A AR EHE MM . AR F A E
o AAFHIBEA AR, ..p8lcl1-2: LBRFHE LHAHHIEAT R RA K. BEO A AH AT L RSB A . ...p82alo:
ARURAR A DY KA e R (A [

31 See the previous section 3.1.3 for more details about the Sarvastivada-Vaibhasika analysis of association
(samprayukta).
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determined by its own seed (svabijaniyata), are logically equivalent to the Sarvastivada
(v) occur as real entities (dravya).>?

However, the most significant difference in the YBh list of terms from the
Sarvastivada list is the assertion that citta and caitasikas have different modes of
functions (anekakara), while the Sarvastivada analysis says that they have the same
modes of function (akarasamata). Furthermore, in the later corresponding
Viniscayagrahani part of the Yogacarabhiumi, the Yogacara commentator(s) gives a

clearer definition of association that is very similar to the Sarvastivada definition:>

Q: Why is it called association (*samprayoga)?
A: Because [citta and caitta] are equal with regard to real entity (*dravya
=), place (*sthana Jiz), time (kala ), and basis (*asraya FITK).>*

This is almost an exact repetition of the Sarvastivada definition except for the item akara.
Then why did the composers of the YBh not believe that citfa and caitasikas have the
same mode of function (akara)?

The different understanding of the notion akara is a complicated issue and deserves a
separate study.>> In summary, the orthodox Sarvastivada Vaibhasikas claim that akdra is
nothing other than insight (prajii@).°® In his AKBh Vasubandhu defines dkdra as the
summoning of the object by the objects’ mode or class (prakara), which Sanghabhadra

claims to be a non-Vaibhasika position.>” This interpretation appears to understand akara

52 Cf. AKBh p.62.9-10: yathaiva hyekam cittamevam caittd apyekaika iti.
> TNo. 1579 Hfflistiss (4 55) T30, p602a24-26: [T Z AR, 2 HFEM. JEFH. FRFH. PrikeEi.
54 The Taishd edition of the MV'S gives the last item as J#T/E, which would appear to be an obvious error for JT#X.
Kuiji’s commentary to this passage confirms the reading AT#K. See T No. 1830 HMERFRIART (£ 6) T43, p332b: H
I HIVUSEHGRAAIE. EFEE. RS, K. TR, S EMLA A%, B KE A A%,
MRARARAR -
35 There are several recent scholarly studies dedicated to the investigation of this concept in the Sarvastivada,
Sautrantika, and Yogacara systems, most notably Dhammajoti 2007b: 348-62; also Chen 2007; Miyashita 1978.
36 No. 1545 ] Bz A K FREEVDH p408c25-409all: [ FATARH A M2 M. & AR, BRI R, 75
%ﬁ%ﬁﬁmﬁﬁﬁ B SR I oo T i AR AT AR T 2 BEAT TR R AT Eﬁiﬁ{ﬁﬁT*HﬁJﬁ R AT VR AR AT AR TR AR
REAT T AT

AR SITMHERU DDA B HER. OO RATH. IRRAT IR IT. R
— U AR AT A IR AR REAT T2 T AT

BAEME . TErMU— k2 Ak, FE R A ERTR TR TN R REAT MR ITAT . A R
FEATHIR A PTAT T ARREAT

APEEMERE . SATAE AR R, WwIpEl. AR T E . Y amSMEsAt.

CLRl PR LS E AL F'ﬁﬁéﬁl%ﬁ?i‘ﬁo AT o 2l A R 4 TR AT AR 5

57 AKBh ii-34, p.62.6: sakaras tasyaivalambanasya prakarena akaranat. (This reading is confirmed in Ya$omitra’s
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as the mental activity that takes an image of the object, and it applies to all citta and
caitasikas instead of only prajiia. In Yogacara texts, the Viniscayasamgrahani of the
Yogacarabhiimi defines sakara as the fact that citta and caitasikas function over the same
object with many different gkaras.>® Unfortunately, this leaves the concept @kdra unclear.
Some later commentators propose that @kara is the subjective aspect (5.77) of a mental
activity (vijiiapti | #),>° while others propose that both the object aspect (H47), that is,
the image of the object produced by mind, and the subjective aspect (}1.57), are akdaras,
because both of these two aspects are vijiiaptis.® Nevertheless, it should be noted that
these interpretations of akara represent the views of later commentators. In earlier
Yogacara texts such as the YBh, the reason why citta and caitasikas must have different
akaras is not explained. On the other hand, the Sarvastivadins propose that akara is
nothing but the insight (prajii@) mental factor, and, at any given moment, since citta and
all caittas function with a single insight mental factor prajia, they share the same akara.
Thus, these different understandings of the notion of @kara entail different definitions of
association (samprayukta). The Sarvastivadins think that dkara, as the mental factor
insight (prajiia), is a universal mental factor that occurs all the time and in all types of
cittas. Every mental activity and state must engage in such insight and experience the
result of this insight, and in each moment there can be only one insight mental factor.
Therefore, when citta and caitasikas are associated, they must share the same insight, that
is, the same akara. The early Yogacara teachers certainly understand akara differently,
but it is unclear exactly what their understanding of akara might be. If the later

commentators are correct that in their system a@kara means vijiapti, which means

AKVy p.141. Pradhan’s edition has an alternative reading.) Also vii-13, p.401.21: sarvesam
cittacaittanamalambanagrahanaprakara akara iti. Sanghabhadra suggests that here Vasubandhu is following the
position of some other school. No. 1562 Fif FEiEENAIEH R (5 74) T29, p741b4-5: A& Kb oS 1EW2 o
FEODITHUEER . B 41T, Yadomitra states that here Vasubandhu is following the Sautrantikas: AKVy p.629:
evam tu yuktam syad iti. sautrantikamatam. alambanagrahanaprakara akara iti.
8 No. 1579 Hififflithi (% 55) T30, p602a26-7: W2 A 1T ] 200 — Fraskfe i R 72 54T Mg
% No. 1585 HMEMA (% 2) T31, pl0all-13: WHATHIFTG Z0T. FEATTMPCZET . THETH. WRTH.
FHEL T BIAATAE L pl0b2-3: A BT AR . BGRANER TR . A AT Ry 4 dE. pl0bs-6: EMEEE
Mg . RIERAE RS . ROAITH... pl0cl2: MERITARRLE TRl T RIRZ R 7.
50 No. 1830 BiMEaRIAEC (5 5) T43, p317b16-27: FHFFTARA /> Z B4 T A, BTG 2R AR 2 Er .
WATHAE —. —F R, WksGh. B —PISES AT R e R . SEVGMES 2 R/ITHE. K1)
WE . B, ITEAEM. WtER T TS . TGRS . SOMINAERR A g . At HAVRERE
A BEUVNRRIBEFE . UM BT o DN RIE . SRMERIMESE — % . 55 \RIF IO ik, anfya]
R PRGN E AT, WMUE R DU AITHEE . HEE
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“phenomenon” or “manifestation” of mind, and all mental phenomena including citta and
caitasikas are different vijnaptis, then citta and caitasikas must have different akaras.
Finally, following the list of fifty-one caitasikas, the passage in the YBh gives three
terms to characterize these companions (sahaya) of citta: they are “having mode of
function” (sakarah), “having object” (salambanah), and “having basis” (sasrayah). Again,
a comparison of the various descriptions of association (samprayukta) in the Vibhasa
suggests that these terms are all used to describe the association relationship. !
Furthermore, these three terms also appear in Vasubandhu’s description of citta and
caittas in the Abhidharmakosa.®® These three terms emphasize that citta and caitasikas
are mental phenomena, which have these three characteristics distinguishing them from
other non-mental phenomena such as physical, chemical, or biological phenomena in the
world. Citta and caitasikas as mental phenomena depend on either non-mental or mental
phenomena (sasraya), but unlike non-mental phenomena they must have an object
(salambana). Moreover, when they take their object, they take hold of it in a certain
mode of function (sakara), even though Vasubandhu or the YBh and the Vibhasa disagree
on what the modes of function (@kara) really are. Nevertheless, there is no doubt that the
notion of association (samprayukta) presented in the YBh has a close connection with the

Sarvastivada theory of association.

In the Yogacara text, the Abhidharmasamuccaya ascribed to Asanga who is also
traditionally taken as the author, or the compiler, of the YBh,® there is a chapter
dedicated to the topic of samprayoga.®* In this chapter, samprayoga is said to be

six-fold:

61 For example, No. 1545 [i] BRI EE K BBEVDER (36 2) T27, pl0b18-20: AiEMIE. A Hrik. HiTH. Hik%k. A
B, IRz WIEAE. AR Similarly p52a, 52b, 52¢, 73a, 108b, 359a, 380c, 384c, 387b, 498a, 536a, 590c,
683a, 713c, 774c, 939a.

92 AKBh 2.34 (p.62.1-4) yatha cittam mano 'tha vijianamekartham / cittacaitasah sasrayalambanakarah
samparayuktasca paiicadha // ... AKBh (p.62.5-7): eko 'rthah / ta eva hi cittacaittah sasraya ucyante indriyasritatvat /
salambana visayagrahanat / sakarastasyaivalambanasya prakarena akaranat / samprayuktah samam prayuktatvat /
kena prakarena samam parayukta ityaha //

9 For a discussion of the possible relationship between the YBh and the AS, see Bayer 2010: 24-7. On the
uncertainties of the authorship and dating, see Bayer 2010: 37-9, and Deleanu 2006: 154-5.

% The Abhidharmasamuccaya has two divisions (milavastu and viniscaya) with four chapters in each division. The
chapter on samprayoga is chapter 3 (samprayogapariccheda) within the first division.
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(1) Unseparated association (avinirbhaga-samprayoga): all divisible material
forms (sarvesam desinam, literally “all those having parts”) have this
unseparated association with regard to the location of their atoms

3

(paramanudese).® In other words, this “unseparated association” is a

relationship between actual material forms (7ipa) and the presumed atoms

(paramanu) of which they consist.®

(2) Mixed association (misribhava-samprayoga): divisible material forms mix
with each other at a level higher than atoms (paramanu-irdhva).®’

(3) Accumulative association (samavadhana-samprayoga): the accumulation of
combined (samudayin) divisible material forms.%®

(4) Coexistent association (sahabhava-samprayoga): in one sentient being the
five skandhas, eighteen dhatus, and twelve ayatanas exist simultaneously;
they arise together, stay together, and cease together.®

(5) Activity-performing association (krtyanusthana-samprayoga): things strive
with regard to the same effort. Just like in the case of two monks, whatever
one engages in, the other is always associated.”®

(6) Concurrent association (sampratipatti-samprayoga): citta and caitasikas are

concurrent with regard to the same object (alambana).”!

5 Abhidharmasamuccaya AS Li 2013 p.245.36: avinirbhagasamprayogah katamah? paramanudese sarvesam
desinam avinirbhagah. No. 1605 KR ELIE B 4L (& 3) T31, p673b4-5: (TSEAABEAIE. sH— V1A 77 7 B
TR s HAAAEE. ASBh p47.14-5: paramanudese sarvesam desinamity ekaparamanupary@pannanam
riapadinamavinirbhagah samanadesatvena veditavyah.

% In the AS, atoms (paramanu) are not real entities (dravya). It is an abstract notion established as the limit of analysis
of material forms. No. 1605 K3 BIEEELER (5 3) T31, p675b: & KNt FR RIS, {5 i 8 2 o dr 4l 7348
W THEVIHTIEEE. BIAGULERE AR, 2 — SRR CRIENGE A AR E T

7 AS Li 2013 p245.38: misribhavasamprayogah katamah? paramano(r)iardhvan desinam misribhavah. No. 1605 X
b BIEEELES (6 3) T31, p673b6-7: fAIZEMGAHE, FEMME L. — UG EE EME. ASBhpd7.16:
tadyathd kaluse paniye apprthiviparamaninam paramparam. No. 1606 KR BRIZEF LR (5 5) T31, p718a23-4:
nvE K b K RS BTG . “Like in turbid water the atoms of water and earth are mixed with each other.”

% AS Li 2013 p246.1: samavadhanasamprayogah katamah? desinam eva samudayinam anyonyasamavadhanam. No.
1605 K3fef] FLERE R (& 3) T31, p673b8: <5 REAME. FH 7 0 ROEEEE . No. 1606 KRl FLIE
Eim (5 5) T31, p718a25: 40 —EEMH %A . ASBh p47.17-8: tadyatha bhittau mrtpndena mytpindantarasya.

% AS Li 2013 p246.2-3: sahabhavasamprayogah katamah? yani skandhadhatvayatanani sahabhavena varttante. No.
1605 KR BLIEEEER SR (35 3) T31, p673b9-10: (55 {EAAHIE, B8 —Hhaazi i k. (AR . ASBh
p47.18-9: sahabhavasam[pralyoga ekatmabhave ksanikanam skandhadinam.

70 AS Li 2013 p246.4-5: krtyanusthanasamprayogah katamah / tadyatha dvau bhiksi anyatasminn adhikarane
()nyonyam samprayuktau. No. 1605 KIEf] BLIEEEERR (46 3) T31, p673b11-12: fTAEHME. SR —FiESHE
A, D HE—rEE T AHE. ASBh p47.19: krtyanusthanasamprayoga ekasmin prayojane prayuktanam-
anyonyam.

71 AS Li 2013 p246.6-7: sampratipa(ttilsamprayogah katamah? cittacaitasikanam dharmanam ekalambana
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The AS points out that this final variety of concurrent association has four qualities:’?

(1) It engages citta or caitasikas of different natures (parabhava) and not of its
own self-nature (svabhava). In other words, citta cannot be associated with
citta, vedand cannot be associated with vedana, and so forth.”?

(2) It engages cittas or caitasikas that do not conflict each other. For example,
lust (rd@ga) cannot be associated with hatred (dvesa), and wholesome (kusala)
cannot be associated with unwholesome (akusala).”

(3) Citta or caitasikas are simultaneous (sadrsakala); past or future citta and
caitasikas cannot be associated with present ones.”

(4) Citta and caitasikas associated must be of the same sphere (dhatu) and level
of existence (bhimi). For example, citta and caitasikas of the sphere of
sensual desire (kamadhdatu) cannot be associated with those of the sphere of

form (ripadhatu), and citta and caitasikas of the first absorption (dhyana)

cannot be associated with the second absorption.”®

Furthermore, concurrent association has ten sub-types:
(1) Constant concurrent association (sarvatraga-sampratipatti-samprayoga):

feeling (vedand), apperception (samjrid), volition (cetanad), contact (sparsa),

sampratipattih sa punah sampratipattisamprayogah. No. 1605 KIEFT B IZEEER (& 3) T31, p673b13-4: A ZE[F4T
HE. SR — P R AT .

72 In the newly discovered AS manuscript, aside from these four qualities of this type of samprayoga, there is an
additional one listed as samanasrayayo(h) “having the same basis.” Since this quality is not listed in Xuanzang’s
translations of the AS (T1605) or the ASVy (T1606), nor in the extant Sanskrit ASBAh, it is very likely a later
interpolation.

3 AS Li 2013 p246.6: parabhavena na svafbhajvena. No. 1605 Kl BIEBELE R (& 3) T31, p673b14-5: fliihAH
JEAECE M. ASBh p47.20-1 : sampratipattisamprayogah parabhavena na svabhavena tadyathd cittam cittantarena na
samprayujyate, vedand vedanantarenetyevamadi. No. 1606 KIEFT ELIEEEHMEAESR (4 5) T31, p718b2-3: 4lLoANEL
EROAAIE. ZABERZAE. W%,
™ AS Li 2013 p246.7: aviruddhyor na viruddhayoh. No. 1605 K3 FIE LR (5 3) T31, p673b15: AHIEAM fE
JEAHIE. ASBh p47.21-2: na viruddhayos tadyatha ragadvesayoh kusalakusalayorvetyevamadi. No. 1606 K3 Fg i
BERESR R (5 5) T31, p718b3-4: WIEHAAHIE. HAEAME. Q4%
75 AS Li 2013 p246.7: sadyskalayo(h) na visadrsa[kalayoh]. No. 1605 K IeRi] R BE4EMR (& 3) T31, p673b15: [H]
FEAH B SRS, ASBh p47.22-3: na visadrsakalayos tadyatha vartamanandagatayoratitavartamanayorva. No. 1606 K
el BLIE R (5 5) T31, p718b4-5: WIBLAE L ACAARE.
76 AS Pradhan 1950: p34.9-10: sabhagadhatubhiimikayor avisabhaga (dhatu)bhiimikayoh. No. 1605 K IR FL i 4L
i (2% 3) T31, p673b15: [Al4 S kA EAR B4 Fidth. ASBh p47.23-4: na visabhagadhatubhiimikayostadyatha
kamavacara-riipavacarayoh prathamadvitiyadhyanabhiimikayorvetyevamadi. No. 1606 Kl BBIEEEMEER (5 5)
T31, p718b6-7: WIAK AT IE . VINFEAE iR EAMIE. W%,
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attention (manaskara), and consciousness (vijiana), these five caitasikas and
consciousness itself (citta) are always present in all occasions (sarva avastha)
and cannot be separated from each other.”’

(2) Defiled constant (klista-sarvatraga) concurrent association: the four types of
defilements (klesa) that are always associated with the defiled manas
(klista-manas).”™

(3) Sporadic (kaddacitka) concurrent association: caitasikas of the category of
wholesome (kusala), such as faith (sraddha), and so forth, also those of the
category of defilements (klesa) and minor defilements (upaklesa), such as
lust (raga), and so forth, all arise in ciffa occasionally and are not always
present.”’

(4) Situational (avasthika) concurrent association: some dharmas are associated
with pleasant feeling, some are associated with unpleasant feeling, and so
forth.5¢

(5) Uninterrupted (avicchinna) concurrent association: association between citta
and caitasikas that is not interrupted when citta is present (sacittikayam
avastha).’!

(6) Interrupted (vicchinna) concurrent association: association between citfa and
caitasikas in the case of a practitioner who has attained the mindless

achievement (acittaka-samapatti); citta and the caitasikas will be interrupted

77" AS Pradhan 1950: p34.10: sarvatragasamprayogastadyatha vedana samjiiacetanasparsamanaskaravijiiananam. No.
1605 R BB (& 3) T31, p673bl6-7: 18A —VIlAT FATAIE. #8248 EM1E A%, ASBh p47.25-6:
sarvatragah sampratipattisamprayoga vedanadinam sannam sarvasvavasthasvesam vinanyonyamabhavat. No. 1606
KTl B BEFESESR (55 5) T31, p718b8-9: UL/ NAA — VIR GEAHIE . BE M —VEER R M.
78 AS Pradhan 1950: p34.11-2: api khalu klistasarvatragah samprayogo manasi caturpnam klesanam. No. 1605 K
R ERIEE &SR (35 3) T31, p673b17-8: 18A YLi5 AT [FATAHE. SH7 445 B IUREENS . No. 1606 KR HE iz B
i (B 5) T31, p718b10-11: HMPUEA—VIREABERL . For the lists of the four defilements, see AS Pradhan
1950: p12.2-4: manah katamat? yannityakalammanyanatmakamalayavijiianam caturbhih klesaih samprayuktam
atmadysty atmasnehendasmimanenavidyaya ca. No. 1605 KIEFT EIEBEEERR (5 1) T31, p666a: 15524 = — DIy
#x P AR R R A ke B VUSRI R AR I, SETR IR EIRIZ LB, Also Trimsika verse 6 (Buescher 2007: 147): klesais
caturbhih sahitam nivrtavyakrtaih sada atmadystyatmamohdatmamandatmasnehasamjiitaih.
79 AS Pradhan 1950: p34.12-3: kadacitkah samprayogastadyatha citte sSraddhadinam kusalanam ragadinam ca
klesopaklesanam. No. 1605 K3k BiEBEAER (& 3) T31, p673b18-20: 15H IE— VIR AT ME. Sk k0. B
A EF L . BN R B SRS R RS
80" AS Pradhan 1950: p34.13-4: avasthikah samprayogah sukhaya vedandyah sasamprayogayah, evam duhkhaya
aduhkhasukhayah. No. 1605 KIER BB (53) T31, p673b20-22: 18 4 [FATAHE FHERSEZ 3 A1 VL
B S AN AN SR AR
81 AS Pradhan 1950: p34.13-4: avicchinnah samprayogah sacittikdyamavasthayam. No. 1605 K IR FE1E B 4L 5R
(% 3) T31, p673b22-3: 156 MR FATHHIE. FHER LA,
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when he enters the mindless state and resume when he is out of the mindless
state.®?

(7) Outsider (bahirmukha) concurrent association: association between the
majority of citta and caitasikas pertaining to the realm of sensual desire
(kamapratisamprayukta).®®

(8) Insider (antarmukha) concurrent association: association between the
majority of citta and caitasikas in stages of concentration
(samahitabhimika).3*

(9) Customary (ucita) concurrent association: association between ciffa and
caitasikas of ordinary people (parthagjanika) and of certain Buddhist
disciples whether in training (Saiksa) or having completed their training
(asaiksa).®

(10) Uncustomary (anucita) concurrent association: association between

transcendental (lokottara) citta and caitasikas and also between those citta

82 AS Pradhan 1950: p34.15: vicchinnah samprayogo ’cittakasamdpattyantaritasya. No. 1605 KIEf B 1 BEEE G
(% 3) T31, p673b23: B8 H A MIFATAHE. FEMLEATM. For the distinction between “having mind” (sacittikaya)
and “mindless” (acittaka), see YBh No. 1579 Hufliffitisw (& 13) T30, p345a6-12: M F B ARG OEFE.
ZA O EIBTECHEGH. ORIAE. 2O, S AENF . BRSO ERTER AT O TERN,
A OBEIRAL . MO RIAEA. e, MARASL. WATEN . RIEMRIKERINL, RN A0, See
also Paul Griffiths’ study (1986) of mindless achievement in the Theravada, Sarvastivada, and Yogacara traditions.
83 AS Pradhan 1950: p34.15-6: bahirmukhah samprayogo yadbhiiyasa kama pratisamyuktanam. No. 1605 Il &
B (6 3) T31, p673b23-4: 1AM RATAHE. FHZ A B L0,
84 AS Pradhan 1950: p34.16-7: antarmukhah samprayogah yadbhityasa samahitabhiimikanam cittacaitasikanam. No.
1605 KR BRIZEER (4 3) T31, p673b24-5: 1A WFIFEITAHIE. #H5E € FTA 00 FT. Rahula and
Boin-Webb translate bahirmukha and antarmukha as “extroverted” and “introverted,” which do not catch the meanings
of these terms. Accord to the AS, all dharmas pertaining to the realm of sensual desire (kama-dhatu) are bahirmukha,
except for citta and caitasikas born from hearing and thinking about the Buddha’s teachings, and also citta and the
caitasikas that accord with them. AS Pradhan 1950: 20: katham vahirmukham kati bahirmukhani kimartham
bahirmukha pariksa / kamapratisamyuktam bahirmukham sthapayitva buddhasasane srutamayacintamayatadanu-
dharmaparigrhitam Scittacaitasikan dharman / catvaro dhatavah dve cayatane tadanyesam caikadesah /
avitaragatmabhinivesatyajanartham / kathamantarmukham katyantarmukhani kimarthamantamukhapariksa /
bahirmukhaviparyayenantarmukham / catuto dhatiin sthapayitva dve cayatane tadanyesamekadesah /
vitaragatmabhinivesatyajanartham. No. 1605 R3F BLIEEEEE SR (45 2) T31, p668c: =ASMT. &2/, R
TR AN FTER . SRR T B RSN R . BRI BT AR R B R A BEEAT PR O O S . TUR R KR4
AR AN o R EE SR AR . BERANT . BATNFT . SR NPT. AT RBENFIER . FEAM AR
NP2 BRIUSE 2 K fr— 0 2 NPT A sk #1122 N, In summary, to determine whether a dharma
is bahirmukha or antarmukha is to distingush whether or not this dharma pertains to Buddhist teachings. In this context,
it would appear that “insider” and “outsider” are more suitable translations.
85 Here the English translation mainly follows Rahula and Boin-Webb 2001: 75-6. AS Pradhan 1950: p34.17-8: ucitah
samprayogah parthagjanikanam cittacaitasikanam tadekatyanam ca Saiksasaiksanam. No. 1605 KR FL 12 BE 4
(% 3) T31, p673b25-7: 1 Y EFATHIE. sEERAENE OO REEE 500 ASBh pd7.26-7: ucitas-
tadekatyanam ca Saiksasaiksanamityekantalaukikanam kusalanamakusalavyakrtanam ca yathasambhavam. No. 1606
RIEPT B B R RR (5 5) T31, p0718b20-21: — 43 5 i — o) tH M) 36 AN MRTVE . A HL P
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and caitasikas acquired subsequent to transcendental [wisdom]

(lokottaraprsthalabdha) after the first moment (adyataduttara).®

This chapter of the AS is perhaps the most comprehensive and systematic analysis of
samprayoga in Buddhist literature up to that time. The classification of samprayoga into
six types is apparently a new theoretical development. No listing of these types as a
whole appears in either Sarvastivada Abhidharma or other early Yogacara texts, even
though certain parts of the list, for example, the first two types of association in the AS,
namely, the unseparated association (avinirbhaga-samprayoga), and the mixed
association (misribhava-samprayoga), may have been derived from the discussion of
ritpa and paramdanu in the YBh.®" Tracing the history of these six types of samprayoga is
beyond the scope of the present study, but several points should be noted.

First, as noted previously in the discussion of both the Theravada and Sarvastivada
Abhidharma systems, samprayoga is a relation applicable exclusively to citta and
caitasikas. And in the Sarvastivada system, sahabhii-hetu has a broader scope, covering
not only citta and caitasikas but also ripa and citta-viprayukta dharmas. However, here
in this chapter of the AS, among the six types of samprayoga, the first five types all
include material forms (7ipa). The first three types, namely, (1) unseparated association
(avinirbhaga-samprayoga), (2) mixed association (misribhava-samprayoga), and (3)
accumulative association (samavadhana-samprayoga), concern material forms (ripa) in
different levels of analysis. As in the analysis of samprayoga in the MVS,® such
application of samprayoga to the analysis of ripa is significantly absent in the
Sarvastivada texts. The fourth type of association in the AS, namely, (4) coexistent

association (sahabhdava-samprayoga), is applicable to all five skandhas, twelve ayatanas,

8 Again, the English translation mainly follows Rahula and Boin-Webb 2001: 76 with minor adjustments. AS Pradhan
1950: p34.19-20: anucitah samprayogah lokottaranam cittacaitasikanamadyataduttaranam lokottaraprsthalabdhanam
ca. No. 1605 KIefT IE AL (& 3) T31, p673b27-9: HA KRG B FATHIE. & 00 BT. KAk
4% frf358 00 T ASBh p47.27-8: ddyataduttaranamityapiirvajativatvena prathamaksanotpannandm
dvitiyadiksanotpannanam ca lokottaranamanucitatvajiiapandrtham. No. 1606 K[ RIZEMER (& 5) T31,
p718b23-5: ¥ENE T . MBI, YI&oE. RE_SFDEBMOERR Y B M.

¥ No. 1579 Ffnfitiss (& 3) T30, p290a23-bl: SUAAHBEA —f. — AR A EE . 5 TG fof B2 0 A W Al 55
RN R A R . TAAREAARE . R4 FEAHEE. AR S50 ORRE bR B R SR AR BRI T
R, AR, SRR (. BRI A B 2R KRG BAAHEE . AU SR Ak 5 SR MEE
K.

88 See the discussion of the twenty-four interpretations in the MVS in 3.1.3.
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and eighteen dhatus. In other words, it includes all conditioned (samskrta) dharmas of the
world.  Furthermore, the fifth type, (5) activity-performing association
(krtyanusthana-samprayoga), emphasizes that things involved in such an association
relationship must be engaged in the same undertaking. Again these five types of
association are not limited to citta and caitasikas alone but have a much broader scope.
However, these five types of samprayoga share much in common with the notion of
sahabhii-hetu in the Sarvastivada system. As it is stated in the MVS, sahabhi-hetu is
applicable to all conditioned (samskrta) dharmas.®® The MVS also explains at length that
material elements (mahabhiita) are sahabhii-hetus for each other.”® Therefore, it is likely
that the first five types of samprayoga in the AS are related to the Sarvastivada notion of
sahabhii-hetu. As mentioned earlier, in the Sarvastivada Abhidharma, samprayukta-hetu
is a special kind of sahabhii-hetu that is applicable only to citta and caitasikas; in other
words, all samprayukta-hetus are sahabhii-hetus, but not all sahabhii-hetus are
necessarily samprayukta-hetus.”' From this perspective, these five types of samprayoga
expand the scope of the Sarvastivada notion of samprayukta-hetu and make it equivalent
to the Sarvastivada sahabhii-hetu. This is especially true of (4) coexistent association
(sahabhdva-samprayoga), which qualifies samprayoga with sahabhava, which is
etymologically equivalent to sahabhii. Moreover, in the fifth type (5) activity-performing
association (krtyanusthana-samprayoga), the AS offers the simile of two monks engaging
in the same activity, which resembles the similes of a man relying on his staff and people
crossing a river with hands joined given in the MVS: samprayukta-hetu emphasizes the
function of the staff as a support, while sahabhii-hetu is what one can do with the support
of the staff; similarly in the simile that many people cross a river with hands joined used
to explain he meaning of samprayukta. In the case of samprayukta-hetu, the emphasis is
on the fact that their hands are joined, while sahabhii-hetu emphasizes that with their

hands joined the people have crossed the river.”?> Thus, these five types of samprayoga

89 No. 1545 [ FLIEEE KUV (B 17) T27, p85b22-5: BEE R LM A E M. &—IEABCH A M. BTl
L. MM IEAER. HAERME. SRR LEAR. AI—EBLEGE. HEEZZHE R,

% No. 1545 i BRI B K BRI VDER (B 16) T27, p82alOff.

91 No. 1545 B BRIEBE KBV (5 16) T27, pSlb: HAHERRMEG . HEARAEMHER . SEAHEERSGH

H
E

%2 No. 1545 Fif RIEE KR EVDER (6 16) T27, p81b: {RIKUIHABLFERANER . Wil A PR EAH. 18
U T3 R AR o AniE T SR 2 A
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appear to represent an attempt on the part of the author of the AS to incorporate the
Sarvdastivada notion of sahabhii-hetu into the new samprayoga typology.

Only the sixth type of association, namely, (6) concurrent association
(sampratipatti-samprayoga), which is exclusively applied to the relationship between
citta and caitasikas, corresponds to the samprayukta-hetu in the Sarvastivada system.
This type of association is defined in the AS with the statement that citta and caitasikas
are concurrent with regard to the same object (alambana),”® which corresponds to
ekalambana in both the Sarvastivada and the Yogacara analyses of samprayoga. In the
four qualities of this sampratipatti-samprayoga given by the AS, the first quality, (a) that
citta or caitasikas can only be associated with citta or caitasikas of a different nature
(parabhava), corresponds to the characteristic of samprayukta-hetu in both the
Sarvastivada system and the YBh, which requires that citta and caitasikas be real and
separate entities (dravya). Quality (c) in the AS, which requires citta and caitasikas to be
simultaneous (sadrsakala), corresponds to the ekakala characteristic in both the
Sarvastivada and the YBh definitions of samprayukta.

The second quality of sampratipatti-samprayoga mentioned in the AS, namely, (b)
citta and caitasikas that are associated cannot conflict each other, is not included in the
definitions of samprayukta in the MVS and the YBh. However, the notion that certain
types of mental phenomena cannot coexist with each other, for example, lust (raga) and
hatred (dvesa), 1s a very old idea, and is recognized in early Abhidharma analyses of
mind, as in the meticulous lists of mental phenomena in the Dhs and the
*Sariputrabhidharma®* Perhaps the MVS and the YBh take this notion for granted thus
do not include it as a part of their definitions of samprayukta.

The fourth quality, namely, that (d) citta and caitasikas as associated must belong to
the same sphere (dhatu) and level of existence (bhiimi), is absent in the MVS definition

but corresponds to the requirement of identity of place (& %) in the YBh

93 See footnote 71 above.
4 Althought this principle is never explicitly stated in early Abhidharma texts such as the Dhs and the
*Sariputrabhidharma, it is no doubt implied in their lists analyzing different types of cittas. For example, in the
analyses of cittas in the Dhs, raga and dosa never occur in the same type of citta. This principle is also implied in the
chapter of samprayoga in the *Sariputrabhidharma, which analyzes the association among different kinds of mental
phenomena including all types of vijfianas and caitasikas. The MVS clearly states that raga and dvesa cannot coexist:
T1545 [ BRI KR EVDAR (& 47) T27, p243b7-11: 5 8. BEAIANE. Ol sRAGE. th= Ok
SERRE. FTLAF . EHEATA S BRI . e BATAHER. HEATARAR . SEUATARRAARE .
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Viniscayagrahani definition of samprayoga.®® This suggests that the AS has a closer
relationship to the YBh than the MVS and the Sarvastivada system.’® However, a
comparison of the AS’s analysis of sampratipatti-samprayoga with the definitions in the
MVS and the YBh indicates that there is one item present in both the MVS and the YBh
but significantly absent in the AS: that is, the requirement of the same basis (asraya). The
apparent equivalence of the sampratipatti-samprayoga to the more traditional notion of
samprayoga in the MVS and the YBh makes one wonder if the absence of @sraya here in
the AS is a scribal error. In fact, in the recently published, newly discovered Sanskrit
manuscripts of the AS, a reference to the “basis” occurs in the compound “having the
same basis” samandasrayo, which conspicuously stands between “are not conflicting” (na
viruddhayoh) and “simultaneous” (sadrsakalayoh) (Li 2013: 246.8). However, certain
facts make it unlikely that the original AS text contained this item of samanasrayoh in its
analysis of the sampratipatti-samprayoga: namely, the newly discovered Snaskrit
manuscript is quite late (10—11 century CE, Li 2013: 242), no reference to the “same
basis” appears in Xuanzang’s translations of the AS and the ASVy, and it is also absent in
the Sanskrit manuscript of the ASBh.”’

Finally, the list of ten subtypes of sampratipatti-samprayoga appears to be unique to
the AS, and other earlier Buddhist texts do not appear to contain a parallel list. However,
the contents of the list are not completely new. Items (i)-(ii1) bear a marked resemblance
to the three major classes or divisions of caitasikas in the YBh Viniscayasamgrahani:®
sarvatraga 1is the class of universal caitasikas; klista-sarvaga contains the four
defilements that are always associated with the defiled manas; and kaddacitka is logically
more or less equivalent to the general category of non-universals (*asarvatraga AN#EAT)
in the Viniscayasamgrahani. In other words, here in the AS the three subtypes (i1)-(iii) of
sampratipatti-samprayoga analyzes the association relationship in terms of different

classes of caitasikas, and the classification of caitasikas here in the AS generally follows

% See footnote 53 above.

% The principle that citta and caitasikas associated with each other must belong to the same sphere and level of
existence do exist in early Abhidharma texts, but this principle is not included in their definition of samprayoga.

7 The ASBh does not quote and explain every word in the AS but instead sometimes skips sentences with obvious
meanings. However, in this part, the ASBh appears to explain all other words in this sentence except for samanasrayoh.
Therefore, it is very likely that the AS text on which the ASBh is commenting did not contain samanasrayoh in this
sentence.

98 See the discussion of the YBh classification of caitasikas in 2.1.4.
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the classification system in the YBh Viniscayasamgrahani.

The fourth subtype, namely, (iv) situational (@vasthika) concurrent association
(sampratipatti-samprayoga), concerns the types of dharmas that can be associated in
certain situations. For example, the other dharmas that can be associated with a pleasant
feeling that is present. As noted earlier, in relatively later Abhidharma texts such as the
MVS and the AKBh, discussions of association (samprayoga) are mostly focused on the
relationship between citfa and caitasikas; the association between different types of
caitasikas is acknowledged but not emphasized.®® However, earlier Abhidharma
materials such as the matika in the Dhs discuss association in reference to many types of
items such as sukhdaya vedanaya sampayutta dhammd, dukkhdya vedanaya sampayutta
dhamma, and adukkham-asukhdya vedandya sampayutta dhamma, and so forth.'” The
fact that the AS includes such a subtype of sampratipatti-samprayoga suggests that the
author is very careful to include all available earlier materials and attempts to build a
system that covers them all, even those materials that may have been neglected by the
compilers of the MVS.

The remaining six subtypes of sampratipatti-samprayoga (v)-(x) do not concern
caitasikas specifically but focus more on different states of mind, or more precisely,
different stages of mind on the path of Buddhist practice. These states of mind are
relevant to the analysis of samprayoga because each such state is a collection of citta and
caitasikas, which are associated as a whole. In this respect these final six subtypes do not
concern different types of association per se but different circumstances in which
associations occur. For example, (v) uninterrupted (avicchinna) and (vi) interrupted
(vicchinna) contrast the mental states of those who have attained the mindless meditation
achievement (acittaka-samapatti) with ordinary mental states. In the same manner, (vii)
outsider (bahirmukha) and (viii) insider (antarmukha) distinguish mental states according
to whether they are related to Buddhist meditation practice. And finally, (ix) customary
(ucita) and (x) uncustomary (anaucita) contrast worldly (laukika) and transcendental

(lokottara) mental states.

9 See the discussion in 3.1.3, especially of the twenty-four interpretations of samprayoga in the MVS, most of which
refer to citta and caitasikas.

100 Dhs 1. See the discussion of such lists in early Abhidharma in 3.1.2. There are eleven such categories in the Dhs
matika.
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To sum up, Yogacara texts contain analyses of samprayoga that differ in their form
and contents. There are apparent similarities in the analyses of samprayoga in the Basic
Section and the Viniscayagrahani of the YBh with those presented in the MVS and the
AKBh, but also differences, such as the denial of the Sarvastivada position that citta and
caitasikas share the same akdra and the emphasis on place (J&), which is not mentioned
in the Sarvastivada texts. Also, in the Abhidharmasamuccaya a further attempt is made to
build a more comprehensive system regarding samprayoga, which is apparently intended
to cover all available earlier materials including early Abhidharma matrkas, Sarvastivada
Abhidharma, as well as early Yogacara materials preserved in the Yogacarabhimi. And,
as in the case of the notion of caitasika, certain teachers such as Harivarman deny the
existence of a simultaneous relationship between citta and caitasikas. The next section
will discuss opinions that counter the Abhidharma notion of simultaneous association and

specifically Harivarman’s position presented in the *7attvasiddhi.

3.1.5 “Non-Abhidharma” Interpretations of Association
Previous sections have presented the inception of the notion of association (samprayoga)
in early sutras, the diversity of opinions on the relationship of association, and the
technical analyses of the association relationship among citta and caitasikas in
Sarvastivada Abhidharma texts, Theravada Abhidhamma texts, and Yogacara texts. All
three of these traditions share a common notion of samprayoga, namely, that it is (1) a
relationship among citta and caitasikas as separate entities, and (2) associated citta and
caitasikas must occur simultaneously. Though different teachers may have different
opinions regarding certain doctrinal details, all those who accept these two basic criteria
for samprayoga are seen as proper “Abhidharma” positions in the MVS. As discussed in
section 3.1.3, the MVS compiles a list of twenty-four such positions.

Nevertheless, there are still teachers who reject the notion of association
(samprayoga) as the simultaneous and mutually dependent relationship between citta and
caitasikas as separate entities. In the beginning of the section in the MVS discussing the

samprayukta-hetu and before presenting the list of the twenty-four interpretations, the
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MVS lists four positions that it considers unacceptable to the Abhidharmikas (] Eg.i g%
7@ amAf) and refutes each of them with the proper Abhidharma position regarding the
issue of samprayoga. Therefore, the label “non-Abhidharma” has been adopted for these
positions. The following are the four such positions that are listed and refuted in the
MVS:

(1) Citta and caitasikas occur successively one after another rather than
simultaneously. The MVS attributes this position to the Darstantikas.'”! The
position described here is very similar to that of Buddhadeva (& X) discussed in
detail in 2.1.5, who denies caitasikas are dharmas different from citta, and
proposes that they are nothing but different modes of citta. Because two cittas
cannot occur simultaneously, they must occur successively, like a band of
merchants passing through a narrow path. In brief, this position denies both core
criteria of the Abhidharma theory of samprayoga: namely, (1) that citta and
caitasikas are separate dharmas existing as different entities (dravya) and (2) that
citta and caitasika can occur simultaneously.'”> And more importantly, this is
exactly the position Harivarman holds and defends in the TatSid. Harivarman’s
arguments against caitasika have been discussed in chapter 2, and his position on
samprayoga will be discussed in more detail in the following sections 3.2-3.4 as
well as in the translation of chapters 65-67 in the TatSid.

(2) Some teachers propose that samprayoga is a relationship between a dharma and

its own self-nature (svabhava H1%). According to the MVS, such teachers
define samprayoga as a relationship of dharmas to be pleased or engaged (= 4%)

with each other, and because nothing is “engaged” with a dharma to a greater

extent than its own self-nature, a dharma is only associated (samprayukta) with

101 No. 1545 i RGBS K BRIV (6 16) T27, p79¢7-12: RHEA B L FTE. RIIM A — i . .
WA OO iR EE R TR AL . B R IR it . — TR 04T . LoD PNEMEAE .. RS
M. TR RS AT R
102 The MVS refutes this position in the name of the Abhidharmikas. It says that each citta and caitasika has its own
arising, staying, change, and cessation, so that, even if they arise as a whole (samagri F14), they are still separate. On
the other hand, they also share the same basis (indriva 18 as the @sraya FiT#K) and the same object (Gdlambana JIT#%);
in this sense, they can be considered as a whole. No. 1545 [i] ERiEEE K BB EEVDER (36 16) T27, p79c12-18: [if i EE
AERMAT o OO A IR . ARG A R AR, RGN IR SO0 E &, AAE
SOEMETIA . RHATEMEAE R, AR -REG - SmAAHS. RS R 2 —vooiik. B
HP EARIRE T .
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its own self-nature.'®® The Abhidharmikas answer that only two separate things

that occur together can be referred to as samprayukta, and a thing cannot be said

to be associated with itself. For the Abhidharmikas, to be pleased or engaged (=

4%) is a cognitive event, which must involve a subject (§£4%) and an object (FT4%

alambana) as different dharmas.!

(3) Some other teachers propose that a dharma and its self-nature are neither
associated (samprayukta) nor not associated. They agree with the Abhidharmikas
that only different dharmas can be said to be associated (samprayukta), and a
thing cannot be associated with its own self-nature. However, they still adhere to
the aforementioned definition that samprayoga refers to dharmas that are pleased
or engaged (= 4%) with each other, and, in this sense, a dharma and its self-nature
cannot be said to be not associated.!® The Abhidharmikas simply answer that,
since no dharma can be said to be pleased or engaged with itself, this position
concerning samprayoga does not make any sense.!%

(4) Some other teachers propose that if dharma A is supported by the power (/J/EFF
*bala-upastabdha) of another dharma B, then A is said to be associated
(samprayukta) with B. Because citta is supported by citta, citta is associated with
citta; also because caitasikas are supported by citta, caitasikas are associated
with citta. However, because citta is not supported by caitasikas, citta would not
be associated with caitasikas. Similarly because caitasikas are not supported by
each other, they also would not be associated with each other.'"” The

Abhidharmikas appear to agree to define samprayoga as “to be supported by
another’s power” (JJ{E+F *bala-upastabdha), but they disagree that such a

103 No. 1545 Bl FRIEEE KR IEVDER (B 16) T27, p79c18-20: BRAEAT $HsH2 46 A VEA EAR B A . AR .
MIE B MER . RIS B 400 BT % . Here, the verb #4% may correspond to abhi-\ram,
which has both the meaning “delight in” and “to dwell.” See MW s.v. abhi-ram.
104 No. 1545 Fi] BIEEE KB (& 16) T27, p79c20-3: [l BIEEE AT S . —HME T RME. FR—0F
FHIEZ . TEAEHAM. RREITEE ZRIN.
105 No. 1545 [l BBiEEEKBEWH (& 16) T27, p79¢23-27: BEH HUE M7 B AR EIEA A E. HfF A s
BUh& T AARE. AR EEEMESAAHE. EAAELEMER. AR BERESEYEAENHIE.
106 No. 1545 [ ERIEBE K ERUEVDHR (35 16) T27, p79c27-8: i BRIEEEE MM S . WA AWM B AT, BMATHR.
107 No. 1545 [l BBiEEEKBEWH (& 16) T27, p79c29-80a5: BUHA M. AT HEMIES. WIS, &ikh
WAE TR BLVR B VEAR . RGO ELOAE, O RO AT O TR, O IR AR A
OARELOFEMIE. 0 R AE . OINEAREOIEMIE. M4

161



Chapter 3. The Dispute on samprayoga

relationship can exist between dharmas that occur asynchronously, or more
precisely two cittas that occur in two consecutive moments. Moreover, the
Abhidharmikas propose that in the relationship between citta and caitasikas as
well as among various caitasikas, they all mutually support each other and are

therefore all mutually associated with each other.'%

Among these four positions enumerated and refuted by the Abhidharmikas, only the first
one is explicitly attributed to the Darstantikas, while the other three are not attributed to
any specific teachers or groups. It also should be noted that while the first position
coincides with the view of the Darstantika master Buddhadeva, the interpretation of
samprayoga that appears to represent that of the other Darstantika master Bhadanta
Dharmatrata is included in the list of twenty-four interpretations, which are accepted as
valid interpretations.

Moreover, the three unattributed, “ non-Abhidharma ”  positions regarding
samprayoga listed above appear only in Xuanzang’s translation of the MVS (Taish
No.1545) and not in the other Abhidharma texts, even in the earlier translation of the
Vibhasa (Taisho No.1546). Thus, it is likely that this list of “non-Abhidharma” positions
concerning samprayoga and the corresponding Abhidharmika refutations were inserted
relatively late into the Vibhasa in the course of its history of continuous revision and
expansion.'?”’

In Abhidharma texts later than the Vibhasa, all the discussions about

“non-Abhidharma” or anti-Abhidharma position regarding samprayoga are focused on
position (1) in this list, which is attributed to the Darstantikas. As mentioned earlier, the

issue of association is closely related to, or dependent on the notion of caitasika; those

108 No. 1545 Fi] BLIEEE K R EEVDH (38 16) T27, p80a5-8: [l RIEEEE MM S . OELLIT. OFTELL. O, &
JEETRFTAR AR EEAHE, — 5 O, SHESR.

109 There are three Chinese translations of the Sarvastivada Abhidharma Vibhasa: (1) T No. 1547 $#%£yb 3, translated
by Sanghabhiiti (f41ll157%) and Dharmanandi (= EE#E$2) in the late 4th century CE; (2) T No. 1546 [ 22 FR2E70 &,
translated in the 5th century CE by Buddhavarman (3% FE 8k #¥) and Daotai (I %%); and (3) T No. 1545 [ BRI 5 K B2
YEYL 3, translated by Xuanzang in the 7th century CE. Among these three translations, (1) is only a translation of the
commetnary on one chapter in the Jfianaprasthana; (2) and (3) are complete translations. (2) had 100 fascicles ($5)
when the translation was completed, but unfortunately forty of them were lost in the turmoil of war, and only the first
sixty fascicles survive today. Xuanzang’s translation has 200 fascicles. A comparison of the extant part of (2) with
corresponding parts in (3) suggests that Xuanzang’s translation (3) is a revised and expanded version. For a recent
study of the three extant Vibhasas and their relationship, see Chou 2008.
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who deny the existence of caitasikas as mental factors different from citta will certainly
deny the existence of association as the relationship between citta and caitasikas. Indeed,
in Abhidharma texts after the Vibhasa. almost all discussions of this issue are concerned
with whether or not caitasikas exist as real dharmas aside from citfa, and there is virtually
no record of the dispute specifically on the issue of samprayoga. In this respect, the
*Tattvasiddhi is especially valuable because chapters 65-67 record a number of
arguments for and against the Abhidharma notion of samprayoga that are not preserved
in other Abhidharma texts. The next section (3.2) will present a survey of Harvarman’s

position regarding samprayoga in the TatSid.

3.2 Harivarman’s Theory of Association in the *Tattvasiddhi
Earlier sections have demonstrated that in the Abhidharma and Yogacara traditions
association (samprayoga) is a notion closely related to, or more precisely interdependent
with the notion of caitasika understood as mental factors. Because Harivarman does not
agree with the Abhidharmikas on the notion of caitasikas as dharmas that are “mental
factors” different from citta, he will then necessarily reject the interpretation of
samprayoga as the simultaneous association of citta and caitasikas. In chapters 60-64 of
the TatSid, Harivarman argued against the existence of caitasikas as a category of mental
phenomena apart from consciousness (citta) itself and refuted his opponents’ arguments
for caitasika. In the next three chapters 65-67, he argues that samprayoga as proposed by
the Abhidharma traditions, that is, as the simultaneous, interdependent relationship
between citta and caitasikas, is not tenable and refutes his opponents’ arguments for it.
However, although Harivarman does not accept the notion of samprayoga in the
developed Abhidharma sense, he does acknowledge that this term is used in the siitras as
well as in the proto-Abhidharma matrkas and that it can be used to describe the
relationship among mental phenomena. In TatSid 66.4, the opponent cites a siitra
containing the phrase “faith (sraddha) with root (*samiilika) and associated with
knowledge (*jiiana-samprayukta)” (525 #8E1%), which the opponent uses to support

his position that the notion of association (samprayukta) is already taught in the sitra. In
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67.3, Harivarman acknowledges that this phrase is from a genuine siitra,''® but he
interprets the term samprayukta in a different way; he proposes that in this phrase the
term samprayukta should be understood in a non-technical sense, which simply means
that faith and knowledge are serving the same purpose. Here, Harivarman’s position is
similar to Gombrich’s suggestion that each term in the siitras cannot be assumed to have a
distinct technical meaning.'!! In the case of faith (sraddha) and knowledge (jiana), one
should simply understand the phrase as indicating that sraddha and jiiana are active in
one’s practice and serve the same purpose, namely, liberation. Harivarman claims that
one should not read too much into the text and assign the term samprayukta the technical
meaning of simultaneous association, which is not originally intended in the siitra text.
Nevertheless, in another occasion Harivarman does offer a technical definition for
the term samprayukta. Chapter 18, *Dharmasamgraha (%5%), of the TatSid presents a
matrka similar to the one in the Pali Dhammasangani and some other northern
Abhidharma texts such as the *Sariputrabhidharma and the Prakaranapdda, and this
matrka includes items such as citta-dharma, caitasika-dharma,
citta-samprayukta-dharma, and citta-viprayukta-dharma.''> In his commentary on these
matrka entries, Harivarman defines citfa as “what can take objects,” and caitasika is
“[dharmas] such as samjrid, and so forth, which citta immediately produces once it takes
the object.” These definitions are consistent with the definitions given in chapters 60 and
63 (60.1, 63.8, 63.12) that a caitasika is what is born from citta, and by nature it is also

citta.'® Next, he defines citta-samprayukta-dharma as “[dharmas] such as samjid, and

110° A comparison of the Chinese and Pali versions indicates that this phrase is textually problematic. See the discussion
of this issue in 3.4.2.
1T Harivarman’s argument regarding the terms cetovimukti and prajiiavimukti is another example that would support
Gombrich’s position criticizing Abhidharmic “scholarstic literalism.” See the discussion in 2.3.2.
112 The section in the TatSid matrka related to citta: No. 1646 S8 (5 2) T32, p252a: 0k, dR0iE. OEUE.
ek, OMHEE. OAMEE. OHEEE. OAEE. BEOITR. AFEOATIE. All these terms also occur
in the Dhs matika (p5): citta dhamma, no citta dhamma. cetasika dhamma, acetasika dhamma. citta-samsattha
dhamma, citta-visamsattha dhamma. citta-samutthana dhamma, no citta-samutthana dhamma. citta-sahabhuno
dhamma, no citta-sahabhuno dhamma. cittanuparivattino dhammada, no cittanuparivattino dhamma. citta-samsattha-
samutthana dhamma, no citta-samsattha-samutthana dhamma. citta-samsattha-samutthana-sahabhuno dhamma, no
citta-samsattha-samutthana-sahabhuno dhamma. citta-samsattha-samutthananuparivattino dhamma, no citta-
samsattha-samutthananuparivattino dhamma. Also passim in the *Sariputrabhidharma, for example, No. 1548 4]
BT EM (6 1) T28, p528b-529a: L3EL; OAHEIEAHE, OEEEOEG S3E4%; O dEI,; BEOEURRE
8. And also in the Prakaranapdda, No. 1542 Bl BRI 88 250 (B 5) T26, p711b: Ooik. HE0ik. LTk, 3k
OFTE. OB OFHEE. OMEEE. JEOERE. O, JEREOEE.
13 No. 1646 M iw (4 2) T32, p252b17-8: (o Aess @t o023 4 3 45 R IR 55 AR A 452 1, TatSid 60.1:
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so forth, that successively arise after citfa has taken [its] object.”!!* If compared with the
definition of caitasika, it is clear that citta-samprayukta-dharma and caitasika-dharma
are identical. In other words, Harivarman agrees with the Abhidharmikas that caitasikas
are precisely citta-samprayukta-dharmas, and the term samprayukta in its technical sense
is applicable exclusively to citta and caitasika.

On the other hand, Harivarman’s definition of caitasika  and
citta-samprayukta-dharma as that which arises after citta takes its object clearly
contradicts the Abhidharma notion of samprayoga as the simultaneous association of
citta and caitasikas. According to the MVS, the notion of sequential arising is associated
with the Darstantikas,!'> but, in the record of the MVS, Darstantika masters such as
Dharmatrata and Buddhadeva explicitly claim that there is no samprayukta relationship
among citta and caitasikas. In the TatSid, Harivarman uses the term samprayukta in the
same way as the Abhidharmikas to describe the relationship between citta and caitasikas,
which are to be understood as subsequent occurrences of citta. Even though he accords
with Buddhadeva’s notion of the sequential arising of mental events, he does not agree
with Buddhadeva’s categorical denial of both caitasika and samprayoga as presented in
the MVS. Harivarman understands caitasika to refer to mental phenomena such as
samjiia and vedand, and so forth; he does not say that caitasikas do not exist but only
claims that they are nothing but citta. Regarding the terms “association” (samprayoga) or
“associated” (samprayukta), Harivarman, like the Abhidharmikas, uses them exclusively
to denote the relationship between citfa and caitasikas, that is, a relationship among
various instances of citta. However, for Harivarman such a relationship is not
simultaneous and does not involve mutual dependency; instead, it entails a sequential and
one-way dependency of the latter moment of citta on the previous moment of citta. In
this case, why does Harivarman use these terms in a way similar to the Abhidharmikas
but interpret them in a different way? The answer to this question might lie in
Harivarman’s attitude towards the matrka.

As mentioned in chapter 1 (1.2), matrkas (P. matika) are lists of topics or key terms

DR R A FIRRES. RA/D. 638 IH MK OLAEEA OB . LT EE. AELDEL DR
o A0, 63.12: LOELOE. BAEOA . T4 A 08, See also the discussion in 2.3.1.

14 No. 1646 B (& 2) T32, p252b18-9: oA HEV: 5l w545 R b AE In A A 2

115 See the first “non-Abhidharma” position regarding samprayoga listed in the MV'S discussed in 3.1.5.
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used by early Buddhist teachers as a mnemonic tool to organize Buddhist teachings, and
these lists played an important role in the formation of Buddhist Abhidharma doctrinal
systems as well as of Abhidharma literature. Though one may find individual lists in
early sttras, combined lists that constitute the matrkas per se did not occur in the sitras.
The matrkas came to be associated in particular with Abhidharma, and, from this
perspective, one might expect those teachers who deny the authority of Abhidharma and
claim to adhere to the siitras alone would also logically deny the ultimate authority of the
matrkas. However, even though there are references in Buddhist literature to teachers
denying the authority of Abhidharma, the authority of matrkas appears not to be denied in
the same way. Harivarman presents his position regarding caitasika and samprayoga in
an interesting way: instead of categorically denying caitasika, he carefully states that he
only denies caitasikas as dharmas different from citta (e.g. in 63.15). Caitasikas do exist
as samjnd and vedand, and so forth, which are dharmas dependent on and born from the
previous moment of citta (e.g. 63.8). As for samprayoga, though on occasion he plainly
states that there is no association (65.1) as the Darstantikas do in the MVS, in chapter 18
he also defines samprayukta as the necessary causal dependency of one moment of citta
on the previous moment of citta. Moreover, his inclusion of the matrka and his
commentary to it within chapter 18 of the TatSid strongly suggests that Harivarman takes
this matrka as a genuine Buddhist teaching.

It has been noted previously that the term caitasika in the siitras is mainly used in an
adjectival sense as “mental.” Even when it is used as a noun, it only means “mental state”
in the general sense, and in the stitras it never has the meaning “mental factor” in the
Abhidharma sense.'' However, in the aforementioned mdtrka, the meaning of the term
caitasika in the entries cetasikd dhamma and acetasika dhammd is unclear: it is never
used in this way in the sitras, and the matrka itself does not provide any hint that might
clarify the term in this circumstance. It has also been noted that Harivarman interprets
this term more as an adjective similar to the siitras, while the Abhidharmikas (both
Theravadin and Sarvastivadin, as well as the Yogacarins) understand it as “mental factor”

in the Abhidharma way. In the case of the term samprayukta, the matrka itself provides

116 See the discussion of this term in 2.1.1.
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several parallel terms such as conjoined (samsattha) with, sprung (samutthana) from,
coexisting (sahabhuno) with, revolving (anuparivattino) around citta, and all these terms
may be understood as synonyms or glosses on it and strongly suggest that in this matrka
the term samprayukta may have already been assigned the meaning of simultaneous
association.!!” Harivarman interprets samprayukta as the sequential causal dependency
between cittas, and the next two entries in the matrka that are related to samprayukta, at
least in the version of the matrka in the TatSid, are *citta-sahabhiino dharmah (:C>FEH %)
and *cittanuparivartino dhamma (F&/0>1772%), Harivarman interprets the former as ripa
and citta-viprayukta dharmas that can coexist with cifta simultaneously, and the latter as
vocal and bodily unmanifested karma (avijiapti-karma 5 11 #A{E3£), a notion that
suggests Sarvastivada Abhidharma influence. It would appear that Harivarman is
carefully distinguishing these two entries from samprayukta. Such a cautious attitude
indicates that he takes this matrka very seriously, and makes an effort to massage out any
possible contradictions with his own doctrinal position. The attitude of Harivarman
towards this matrka would explain the careful treatments of the terms caitasika and

samprayukta in the TatSid instead of a simple categorical denial.

On the basis of this introduction of Harivarman’s doctrinal position regarding
samprayoga in the *Tattvasiddhi, the next two sections (3.3-4) will discuss and comment
on Harivarman’s arguments against the Abhidharma notion of samprayoga (3.3), his
opponent’s argument for simultaneous samprayoga, and Harivarman’s refutations of the

opponent’s arguments (3.4) in greater detail.

3.3 Harivarman’s Arguments against Association

3.3.1 Harivarman’s Argument 1 (65.1)
(65.1) Harivarman begins chapter 65 by straightforwardly declaring his position

regarding association (samprayoga): there is no dharma that is associated (samprayukta),

17 See the discussion of the development of the meaning of simultaneous association within the matrka in 3.1.2.
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which means that nothing can be associated with other things. He further asks a rhetorical
question: when there is no such thing as a caitasika, with what is citta associated

(samprayukta)?

Comments:

Apparently, this statement serves as a transition from the previous chapters on caitasika
(chs. 60-64) to the discussion of association (samprayoga). In the previous chapters,
Harivarman argues against the Abhidharma notion of independent and distinct caitasika,
refutes his opponent’s arguments, and is confident that the issue of caitasika has been
settled. So in the opening of this chapter, he takes the conclusion from the previous
chapters as an argument against the closely related issue of samprayoga as understood by
the opponent and states that, because there is no caitasika, citta cannot be associated with
anything. As a result, samprayoga as an interdependent relationship between citfa and
caitasika as proposed by the Abhidharmikas is impossible.

It is interesting to compare Harivarman’s argument against samprayoga here with his
opponent’s argument for caitasika in 61.1. There the opponent states that, because citta
and caitasikas are associated, that is, there is a relationship of association between them,
if caitasikas do not exist, then there would be no association; but in fact there is
association, and as a result there is caitasika (see discussion in 2.4.1). It is clear that for
those who support the notions of caitasika and samprayoga as proposed in the
Abhidharma traditions, these two notions are closely connected to each other and cannot
be separated. And as mentioned previously, if one of these two notions is refuted,
logically the other one will also be refuted. Here, in this argument, Harivarman’s
refutation follows the same pattern. However, as mentioned previously, in another place

in the TatSid, Harivarman proposes a different definition of association (samprayoga).''®

118 See the discussion in 3.2.
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3.3.2 Harivarman’s Argument 2 (65.2)
(65.2) Harivarman states that the mode of function (*akasa #H) of mental phenomena

such as feeling (vedana), and so forth, cannot be simultaneous.

Comments:

It is interesting that Harivarman here uses the phrase “the mode of function of feeling,
and so forth,” instead of simply “feeling, and so forth.” The argument presented here is
extremely terse, but it appears that Harivarman resorts to psychological introspection.
The term “mode of function” (*akara) literally means “form” or “appearance,” which is
what one sees by observation. This suggests that Harivarman is not taking a theoretical
position that mental phenomena such as vedana, samjid and so forth cannot exist
simultaneously, but instead is referring to the psychological experience that if one looks
inside and observes one’s own mental activities, one cannot experience feeling (vedana)
and other mental phenomena all at the same time. Sanghabhadra also records such an

argument in greater detail and attributes it to the Darstantikas:'!

There are some Darstantikas who claim that there is only citfa and no
caitasikas separate from it because, if citta and samjia occurred
simultaneously, one could distinguish their different modes of function
(@kara 17#H). What is the mode of function that only citta possesses while
samjiia lacks? Even seeking deep and far, one only hears the difference
between the two names but never finds any recognizable difference in their
nature (*svabhava #47%).

This passage in the *Nydyanusara indicates that some teachers use not only scriptural
(agama) and philosophical reasoning (yukti) arguments but also psychological
introspective experience in their argument against caitasika. Sanghabhadra’s record
shows that these teachers argue that if mental phenomena such as citta and samjna can

occur simultaneously, one should be able to distinguish them by their mode of function

19 No. 1562 Bl FRIEBENEIEH G (& 11) T29, p395al-4: HEM#H . sRMEA &G, OREERE, 1THZER.
AR, FIEATAHMEEARE . fEah . PRIEHR . MR - AT 2R B ERERZERI AL
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(akara 1748),'*° namely, their “form” or “appearance” that is recognizable in experience
by observing one’s own mental activities. Here, Harivarman likely uses the same type of
argument.

Harivarman in the TatSid does not give the opponent’s answer to this argument.
However, in the *Nyayanusara, Sanghabhadra records an answer likely taken from the
Vaibhasikas: the difference between the nature and appearance of citta and caitasikas is

so subtle that those of weak intellect are unable to distinguish them.!?!

3.3.3 Harivarman’s Argument 3 (65.3-4)

(65.3) Harivarman introduces the important doctrinal position that cause (X Aetu) and
result (3R phala) cannot coexist simultaneously. In Harivarman’s view, since, in the case
of consciousness (citta or vijiana) and other mental phenomena such as samjiia and so
forth, citta (=vijiiana) is the cause of samjia, then citta must precede samjiia and there
cannot be simultaneous association (samprayoga) between them.

(65.4) Continuing the causation argument, Harivarman provides two proofs for the fact
that causation is not simultaneous. First, he quotes the “profound teaching of causation”
in the siitra that causation should be defined by the statement, “when this arises, that
arises,” and suggests that this teaching of the Buddha proves that causation is sequential
and not simultaneous. Second, he uses an example from our daily life. In the case of
plants such as grain, the sprout, stem, branches, leaves, flowers, and fruits, and so forth,
grow out one after another. He suggests that consciousness and other mental phenomena

should arise in the same manner as a causal chain instead of all arising together.

Comments:

Once again, Harivarman proposes the same doctrinal position as the so-called

120 4kdra is a difficult and troublesome term in Abhidharma texts. Having the same @kdra is one criterion in the
Sarvastivada definition of samprayoga, while the Yogacara definition of samprayoga states that dharmas associated
have different akaras. This term is discussed in 3.1.4. For a more in-depth study of this term, see footnote 55 above.
121 No. 1562 Bl EEEZBENEIEF# G (45 11) T29, p395a19-24: oL fiidi. Sh—Hill, EERSE. SRR, BAE
SRS, MOARZER). . AERE SR R . SO E . DO SRR . A7 AR A
U SE A . AT ZE A . WU I S IR B SR AR s T 22 TAE
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Darstantikas who deny that there are simultaneous causes, or sahabhii-hetu.'** In 65.4,
he quotes the definition of causation in the sttra as scriptural proof (agama) for his
position, but he gives only half of the siitra definition of the formula of dependent

origination in its short, abstract form.!?* The full definition is as the following:'?*

When this exists, that comes to be; with the arising of this, that arises. When
this does not exist, that does not come to be; with the cessation of this, that
ceases.

Harivarman interprets this formula as implying only sequential causation. However, in
the nine-linked causation chain presented in the Mahanidana-sutta, the relationship
between consciousness (vijiiana) and name-and-form (nama-ripa) is described in terms

> and another siitra states that consciousness and

of a simultaneous mutual dependence,'?
name-and-form are like bundles of reeds that stand only when leaning on each other.!?
In other words, the teaching of dependent origination in the siitras is not exclusively

interpreted as referring only to sequential causation.

3.3.4 Harivarman’s Argument 4 (65.5-6)

(65.5) Harivarman quotes an opponent’s opinion that [citta and caitasika coexist] in the
same manner as mental defilements (klesa 1) such as lust (rdga &), and so forth,
and are coexistent causes (sahabhii-hetu 3:[X)'?" as are material forms (ripa f&).

Therefore, they should arise simultaneously. Harivarman answers that this is not correct,

122 The doctrinal position that denies simultaneous causation, or the sahabhii-hetu as proposed by the Sarvastivadins, is
attributed to Darstantikas in the MVS. Sanghabhadra attributes it to the so-called Sautrantika master Srilata. See the
translation of 65.3 and its footnote, and also the discussion of the perceptual process regarding sparsa in 2.3.5, esp.
chapter 2, footnote 137.

123 The longer, expanded formula is the twelve-linked dependent origination.

124 E.g S 11 28: imasmim sati idam hoti, imass’ uppada idam uppajjati; imasmim asati idam na hoti, imassa nirodha
idam nirujjhati. Bhikkhu Bodhi’s translation (Bodhi 2000: 552).

125 D11 64: ...yadidam namarippam saha vifiianena afifiamaifiapaccayatd pavattati.

1268 110.12.67, (11 114): seyyathapi, avuso, dve nalakalapivo aifiamaiiiiam nissaya tittheyyum. evameva kho, avuso,
namari-papaccayd vifianam; viiiiapapaccaya namaripam. SA n10.288, No. 99 FEFT& 48 (& 12) T02, p81b4-8:24n
SRR H, RN, TR, HEH o, CURRS, BER, ISR, K, R,
BATIMEINR. REMK, mAER.

127 Xuanzang translates sahabhii-hetu as 1245 [X, which then becomes the standard translation of this term.
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because material forms (ripa) do not entail cognition (*jiana 1 %) and they cannot
take objects whereas citta and caitasikas can take objects and can cognize. Since in one
sentient being at one moment, only one cognition ( J') can occur, the relationship
between citta and caitasikas cannot be the same as between raga and ripa. In other
words, citta and caitasika cannot coexist because in one being there cannot be multiple
cognitions in one moment.

(65.6) Harivarman further clarifies his position that in one sentient being there can be
only one cognition (*jiana | ) in one moment. A sentient being is referred to as an

individual because only one cognition occurs in each moment based on one physical body.
If in one moment there were multiple caitasikas, and each caitasika entails cognition,
there would be multiple cognitions in any given moment. Because for Harivarman an
individual is determined by a single cognition, in the case of multiple cognitions there
must be multiple individuals in one body, and this is unacceptable. Therefore, one

moment of citfa should not occur together with caitasika dharmas such as vedand, and so

forth.

Comments:

(65.5) The opponent appears to take klesas such as raga, and so forth, as coexistent
causes like the four material elements (mahabhiitas) are to each other. In the same way,
citta would coexist with caitasikas, and citta would be the cause of caitasikas.
Harivarman answers that because for each citta and caitasika there is an element of
cognition, but rijpa does not have cognition, the relationship between citta and caitasikas
is not the same as the relationship between raga and rijpa. Therefore, for Harivarman this
comparison is invalid.

(65.6) In this passage, Harivarman argues by reductio ad absurdum: if citta and caitasikas
can coexist as the opponent suggests in the previous passage (65.5) because each citta
and caitasika has its own element of cognition (*jiana | ), when they coexist in a
sentient being’s body there would be multiple cognitions present in one moment in one
body, and multiple individuals would coexist in one body, which is absurd. As a result,

Harivarman concludes that citta and caitasika cannot coexist. This is a position similar to
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the position of the Darstantika master Dharmatrata recorded in the MVS, who also
proposes that each citta and caitasika has an element of cognition.'?8

The later Sarvastivada-Vaibhasika teacher Sanghabhadra records the same argument
in his *Nyayanusara. ' He also provides an answer to it from the
Sarvastivada-Vaibhasika perspective: in the Vaibhasika Abhidharma system, cognition
(*jfiana) is the specific caitasika, insight (prajiia ). In each moment, while citta and
multiple caitasikas coexist, there can be only one instance of prajrida; therefore, there is
no fault of multiple cognitions coexisting in one being. Here, the fundamental difference
between the two mind models becomes apparent. Dharmatrata and Harivarman propose a
model in which mind is a series of moments of citfa (each of them is also a caitasika in
relationship to the previous moment of citfa), and in each of these cittas an element of
cognition is embedded as vedana, samjia, and so forth. But for the
Sarvastivada-Vaibhasika Abhidharmikas, cognition is a separate caitasika, namely, the
mental factor insight (prajiia), which is a universal mental factor (mahabhiimika) that
exists in all cittas. Also for the Abhidharmikas, one citfa can have only one instance of
each type of mental factor; for example, there can be only one vedana, one samjna, and
so forth. So, in one moment of citta, there can be only one prajiia, while multiple other
caitasikas such as vedana, and so forth, coexist with it. Therefore, for the
Sarvastivada-Vaibhasika Abhidharmikas, the fact that multiple caitasikas coexist with
citta will not lead to the absurd conclusion that multiple cognitions would occur

simultaneously within one sentient being.

128 See the discussion of Dharmatrata’s position regarding caitasika in 3.1.5.
129 No. 1562 Fif R BEIEIEFER (& 11) T29, p396all-5: HEAEF. 00l HEEH . R—Om. BHERZ .
RESE T H . MO ITIEEAS L. IR ANR. RS . BEME . SR TR RO ERE A I aRE
TETVERCTE 7R, WU
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3.3.5 Harivarman’s Argument 5 (65.7)

(65.7) Here, Harivarman uses the example of the six types of consciousness to argue that
citta and caitasikas cannot coexist. Both Harivarman and his opponent agree that in one
moment there can be only one consciousness (citta or vijiana). In the sitras,
consciousness (vijiana) is said to be of six types: that arising from the eye (caksu), ear
(Srotra), nose (ghrana), tongue (jihva), body (kaya), and mind (manas). Because they are
all vijrianas, at one moment only one of them can function. Here, the opponent uses the
Sarvastivada notion of the immediate condition (samanantara-pratyaya IX55%5%) to
explain why it is so: the occurrence of each moment of citta (= vijiiana) must depend on
an immediate condition (samanantara-pratyaya {Xi#x), and in one moment only one
immediate condition can occur; hence, in one moment there can be only one citta.
Therefore, among the six types of consciousness, only one of them can be active in one
moment, which means they cannot arise simultaneously.

Harivarman next asks his opponent what obstacle, if any, prevents one immediate
condition from giving rise to any one of the six types of consciousness in the next
contiguous moment. Here, he does not give an explicit answer, but the context suggests
that there is no such obstacle; in other words, one immediate condition can give rise to a

moment of consciousness of any one type among the six.

Comments:

Here, Harivarman is using the opponent’s Sarvastivada argument to support his own
thesis. The Sarvastivadins propose that one moment of citta and the caitasikas associated
with it immediately give rise to the next moment of citta with its caitasikas. In this
process of causation, the previous moment of citta is the immediate condition
(samanantara-pratyaya) for the next moment of citta.'** They argue that at one moment
there can be only one consciousness because every consciousness arises from one

samanantara-pratyaya, and in one moment only one samanantara-pratyaya is

130 MVS No. 1545 [ LR K BLUEVb 3 (35 2) T27, p9c21: R L3R 248 A B %% . AKBh p72.20-1:
atitasyapyastitvat isyate vaibhasikaih samanantarapratyayatvam.
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possible.!*! Harivarman appears to agree with this argument, but he interprets it in a way
that favors his position regarding association. For Harivarman, all caitasikas are cittas by
nature, and the principle that one samanantara-pratyaya, namely, an instance of
consciousness, can give rise to a different type of consciousness, also applies to citta and
caitasikas. Just as a moment of eye-consciousness can act as a samanantara-pratyaya
and give rise to a mano-vijiiana, any citta, which is also a caitasika with regard to the
previous moment of citta, can be a samanantara-pratyaya and give rise to a caitasika of
any kind in the next moment. In the following sections 65.8 and 65.9, Harivarman

continues to argue that the succession of cittas can be vijiana— samjid... or
vijiana—vedand ...

However, if it is the case that in one moment there can be only one
samanantara-pratyaya, then one may ask why there cannot be multiple
samanantara-pratyayas. The MVS responds simply that that is simply the way it is
(dharmata 5% ):'* in one moment, there is one assemblage (F14) of citta and
caitasikas, and this assemblage acts as the samanantara-pratyaya for the assemblage in
the next moment. It is simply the way it is (dharmata %) that one assemblage gives
rise to only one new assemblage; just as in the case of many people passing through a
narrow path, or cows or sheep passing through a small pen gate,!* they must pass
through one by one in a succession. However, logically this is not a satisfactory answer.
The Sarvastivadins claim that in one moment there can be only one citta because there
can be only one samanantara-pratyaya; and then they claim that there can be only one
samanantara-pratyaya because that one assemblage can only give rise to only one new

assemblage because it is the way it is (dharmata). This is a circular reasoning.

31 No. 1544 [ BRIERE 8GR (& 1) T26, p919b: AT MU — ke (I A i 4% O AR, 25 050 — 4 Ml 5l
A1 —— OAR L

132 No. 1545 B BRI EE K LUV (5 10) T27, p49b16-c6: FHCHO BN AR K 1125 M 1 4% B A8 58 — 45 MR I 45 .
Wb SRR AR . ARRTARIR OB BUIRIERT . TRMOIEE TG . MRS S A O ASEE.
AR L. VA AR, TR MORREEME R, AR HOCEEATREEM E . (TR ARy
mzg. AERidER — B4, SEEF. A OMEE. -GN dER . B8 Mg, Bl
il RAOE. BRBEMGHRE. AMEGRIAL. BHEER —MEH. SRAL——TiE. B2 AR
Ho ——TMEME . fIUCHZ . NAFEFREPISON Tl EE . WRAHARARLE. KEME—
—idE. BRBEMEZ MG, KX E. WE-RE20E. [EMILEil— 4. XBMEHELE. Bk
AEEME. 1% RIEEREEIE, 0 RIEAE L. e, db—mrrngg. Eardez. —oB4.
133 Note that the simile is the same one used by the Darstantikas in the MV'S to argue that citta and caitasika cannot
occur simultaneously: see 2.1.5.
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As for the Yogacarins, they accept the Sarvastivada notion of samanantara-pratyaya
and agree that the arising of a vijiigna occurs through a samanantara-pratyaya,'>* but
they also propose that in one moment multiple consciousnesses can occur. The six types
of consciousnesses can occur simultaneously, and in addition the two extra
consciousnesses, namely, manas and the dlaya, can also occur together with them.
Because they agree with the Sarvastivadins that each instance of consciousness arises
from a samanantara-pratyaya, so there must be multiple samanantara-pratyaya in one

moment. 135

3.3.6 Harivarman'’s Argument 6 (65.8-10)
In the following three passages (65.8-10), Harivarman quotes three siitras to argue that,
when consciousness is cognizing an object, other mental phenomena such as feeling
(vedand) or apperception (samjiiad) cannot accompany it. Since all three passages apply
scriptural proofs (agama) to argue for the same position, they are treated as a group.

(65.8) Harivarman quotes a sitra in which the Buddha teaches the bhiksus that, when
their eyes see an object, they should not grasp signs (nimitta) of the object. He points out
that to “grasp signs” (nimittodgraha) is what apperception (samjiia) does; in other words,
this is the definition of samjiia. So, he argues that in this siitra passage the Buddha
acknowledges that at that moment there is eye-consciousness, which sees or cognizes the
object, but denies that at the same moment there is samyj7ia. In his opinion, grasping signs
(nimitta), that is, the occurrence of samjnia, happens only after one has seen the object.
Therefore, Harivarman concludes that what actually occurs is a succession of events: the
first moment is vijiiana, the second samjia, and so forth.

(65.9) Then Harivarman quotes another siitra passage, which states that, when one

sees form with the eyes, one explores form as productive of joy (somanassatthaniya), or

134 The definition of sumanantara-pratyaya in the YBh agrees with the MVS: No. 1579 Hfinifibzn (5 52) T30,
p584b28-c2: 1RIK A5 MMM &% . FHULEE OO IR . D8 QoD BT E . SRR SF MR 45 . 5 MONRRA BNl
M . BIEREA R Bt IR BRI BT

135 However, this position of the Yogacara tradition may lead to further doctrinal difficulties: can different types of
vijiianas be samanantara-pratyaya to each other? The CWSL has a long section discussing different opinions on this
issue: No. 1585 JlMEaNGR (45 4) T31, p20c-21c. See also the discussion of samanantara-pratyaya in Lusthaus 2002:
498-500.
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grief (domanassatthaniya), or equanimity (upekkhatthaniya)."*® Again in Abhidharma,
feeling (vedand) is that which experiences the three kinds of feelings.!?” Harivarman
uses this siitra passage to argue that the Buddha teaches that consciousness (vijiiana)
occurs first, and feeling (vedana) follows. They do not occur simultaneously.

(65.10) Harivarman once again quotes from a siitra stating that seeing is seeing,
which he understands as meaning that when there is seeing, that is, cognition or
consciousness of an object (vijiana), there is seeing alone, and no other mental

phenomena such as feeling (vedana), and so forth, is present.

Comments:

Here, Harivarman uses three siitra passages to show that the cognitive process consists of
a sequential series of mental phenomena that starts with consciousness (vijiiana) of the
object and is then followed by apperception (samyjiid) or feeling (vedana). When there is
vijiiana, there is vijiana alone, and no other mental phenomena such as samjiia or vedana
accompanying it. The TatSid here does not record how the opponent would answer this
challenge. However, as noted in chapter 2, the Abhidharmikas do have an answer. For
them, in each moment there must be one vijriadna accompanied by a number of caitasikas
such as samjia, vedana, sparsa, and so forth. But in the case of the cognitive process, at
one moment one of the caitasikas always takes the dominant position. For example, when
the mind first encounters the object, the dominant caitasika is contact (sparsa), and this
moment is called sparsa; in the next moment, feeling (vedand) dominates, and this
moment is called vedand. In other words, the Abhidharmikas can account for these siitra

passages within their theory of caitasika and samprayoga.'>®

136 M n0.137, Il 216: cakkhuna ripam disva somanassatthaniyam riipam upavicarati, domanassatthaniyam riipam
upavicarati, upekkhatthaniyam riipam upavicarati. English translation based in part on Bhikkhu Bodhi’s translation
(Bodhi 2001: 1067).

137 AKBh verse 1-14c (p10.13): vedand 'nubhavah. AKBh p10.14: trividho nubhavo vedandskandhah sukho duhkho
'‘dubkhasukhasca.

138 See the discussion in 2.3.5 and 2.4.5, esp. Chapter 2 footnote 137 with regard to the Vaibhasika theory of avasthaka
pratityasamudpdda.
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3.3.7 Harivarman’s Argument 7 (65.11-16)

In the next six sections (65.11-16) Harivarman argues that the five sense consciousnesses
(parica-vijiana) are not accompanied by mental factors such as samjia, vedana, cetana,
vitarka, vicara. These six paragraphs constitute one argument.

(65.11) Harivarman proposes that by analyzing the five types of sense consciousness
(paiica-vijiana 1.7#%) it will become clear that citta/vijiiana is not accompanied by other
mental phenomena. He gives an example from common sense or daily experience, to
prove his position. At the moment when one first sees a person, one cannot at the same
moment grasp the signs (nimitta #H) of the person as an enemy, or a friend, or someone
neutral. As mentioned earlier, to grasp the signs of an object is referred to as apperception
(samjiia #8).13° So in Harivarman’s opinion, at the moment of seeing, that is, the
moment of consciousness (citta/vijiiana), there is no apperception (samjnd), as when one

sees a person in ordinary experience. Then he states that someone else (2% \) points

out that, at the moment of seeing, no mental defilements (klesa 1) such as lust (raga
&), and so forth, exist, nor any volition (cetana &.).

(65.12) Harivarman observes that in the Abhidharmika’s systems, the five types of
sense consciousness are without discrimination (nirvikalpa #4)J31]). If so, then in the
five types of consciousness there should be no applied thought (vitarka %) nor sustained
thought (vicara #7). When one thinks and discriminates (*sam-Vkip), thought is initially

gross (audarika 7&) and then becomes subtle (sitksma #f). For Harivarman, gross citta
1s vitarka, and subtle citta is vicara, and these two cittas can only occur successively, not
simultaneously.

(65.13) Harivarman continues with the topic of vitarka and vicara. He quotes a verse
from siitras, in which the Buddha teaches that the root (mitla 74%), or cause, of sensual
desire (kama %K) is intention (samkalpa 'E5). If samkalpa is the cause of kama, then
these two cannot coexist simultaneously. And because, as demonstrated in the previous

passage (65.12), vitarka is part of the process of samkalpa, accordingly at the moment the

139 See the discussion of 65.8 in 3.3.6 above.
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mind cognizes its object, which is the moment of consciousness (vijiana ), vitarka has
not arisen yet.'*?

(65.14) Harivarman quotes an unnamed teacher who claims that apperception
(samjiia 1) is found in all of the five types of sense consciousness. However, since
according to the siitra vitarka is caused by samjnia, and since Harivarman believes that
cause and result cannot exist simultaneously, when there is samjiia, vitarka cannot exist.

(65.15) Continuing the previous argument in 65.14 and perhaps representing the
views of the same unnamed teacher, this section states that in the five sense
consciousnesses there is no apperception (samjia), nor applied thought, (vitarka) nor
sustained thought (vicara), because these five consciousnesses cannot grasp the signs of
man or woman, which is the function of samj7ia, nor can they discriminate different kinds
of feelings, which is the function or vedana. To sum up, in these five sense
consciousnesses there is no discrimination (nirvikalpa) at all.

(65.16) Harivarman quotes some unnamed teachers who propose that within the
mind process, one moment of sense consciousness (any one of the five types) must be
followed by a moment of mind-consciousness (mano-vijiiana). The reason for such a
doctrinal position is the fact that the five sense consciousnesses have no discrimination.
Discrimination is the function of mind-consciousness, and, if the five sense
consciousness could discriminate, the following moment of mind-consciousness would

have no purpose.

Comments:

(65.11) Once again in this paragraph, Harivarman appeals to common sense and ordinary
experience instead of abstract, theoretical arguments. First he points out that in our daily
experience, when one first sees a person, at that moment one has only visual cognition
and does not grasp the signs (nimitta) of that person such as that the person is an enemy
or a friend. This means that at the moment of cognition there is merely cognition, namely,

the cognition of the object, and at this moment cognition is not accompanied by the

140 The cognitive process described in the siitra as follows: eye and form (ripa) give rise to eye-consciousness, the
coming together of these three is contact (sparsa); because of sparsa, there is feeling; what one feels (vedeti), one
apperceives (safijanati); what one apperceives (safijanati), one thinks about (vitakketi)...See the full quotation in the
footnote on the translation of 65.14.
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grasping of other signs or properties of the object, such as whether the person is a friend
or an enemy.

Next he quotes someone else’s opinion, which apparently he agrees with, stating that,
at the moment of seeing, one has no defilements (klesa) such as lust (raga), and so forth,
and therefore also no volition (cefana). Here, Harivarman defines cetana as seeking
(*prarthana >K), which is rather peculiar, because in extant northern Abhidharma texts,
cetand 1s unanimously defined as the formational action or intention of the mind
(cittabhisamskara U & fF ). ' This Abhidharma definition of cetana as
cittabhisamskara is based on the siitra teaching that cetana is identical with the aggregate
of formation (samskara-skandha 17%%),'** and abhisamskdra can be taken as a gloss on
the term samskara.'*® Harivarman acknowledges that there is such a definition of cetand
in the siitras since he quotes the passage containing this definition in chapter 84 of the
TatSid'** and points out that the term cefand is used as syntactically parallel with seeking
(*prarthand) and wish (*pranidhana).'® In this siitra passage, cetand, prarthand, and
pranidhana are only three among approximately one dozen terms including samyjnia,
vitarka, vaca, and so forth. It is clear that although the terms in this long list are used as
parallels syntactically, it is impossible to understand them as synonymous. The terms
cetana, patthand, and panidhi may overlap in their meanings, but strictly speaking they
are not synonyms, and Harivarman must have some reason for defining cefana as

patthana (Skt. prarthand) and panidhi (etymologically equivalent to Skt. pranidhana) in

141 No. 1548 &F BB B E5k (& 23) T28, p672b4-5: il . # Bag i, auﬁvﬁmzm No 1542 P £
FEREEE A (5 1) T26, p693al2-3: B AT, FELiEENE Eﬂz%_%% ﬁtﬁ i, mE 3 AR R 8. No. 1540

Bl BLIE PR 7B A2 d (5 1) T26, p614c13 -4 Baf. sERAERSUE O BE . ,%Fﬁfﬁuua XK. &4, No. 1544
Mtbéﬁféﬁﬁaﬁ (% 2) T26, p927b14-5: z:ﬁm Zred AR, B 0ITEE. &REE. YBhp60.2-3:
cetand katama? cittabhisamskarah. Pancaskandhaka 2.1.5 (p5): cetana katama? gunato dosato 'nubhayatascittabhi-
samskaro manaskarma.

192 S 111 63: katame ca bhikkhave sankhara? cha yime bhikkhave cetanakaya, ripasaficetand ... dhammasaiicetand.

ime vuccanti bhikkhave sankhara. SA no.42, No. 99 FER548 (% 2) T02, pl0b17-9: “ATITUNE M. ARG, R
A B, ARGl E. RARIT. WRATWEA.

143 The deﬁnltlon of samskara as abhisamskara also appears in the stitras. S Il 87: sankhatam abhisankharontiti kho
bhikkhave tasma saﬂkhdrd ti vuccanti. SA no. 46, No. 99 FEFT-548 (35 2) TO2, pllc: ATEMIEAT 2. 1 FrAfE.
R ORHE . RZAATHAE . RERERRAT 2.

14 No. 1646 EEE- W (5 6) T32, p286all-4: &EHERERITIZ. . KR ilia 1T .

145 No. 1646 Ui (& 6) T32, p286all-2: [EIFl. {55 &E. BEl BRAM. s, FE TR T, This
quotes a sitra corresponding to S no. 2.13 (Il 154): panitam, kaccana, dhatum paticca uppajjati panita saina, panita
ditthi, panito vitakko, panitd cetand, panitd patthana, panito panidhi, panito puggalo, panita vaca. SA no. 457, No. 99

BB 48 (B 17) T02, p117a7-10: & T 5%, HEAETH. TH. THE. FE. T THE. TR, FHME.
TR FEI. N, FER. T4,
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contrast to the standard definition in the sttras as well as most Abhidharma texts.

Although Harivarman does not explain why he offers this definition of cetand in
addition to the standard definition as abhisamskara, it might be related to at least two of
his doctrinal positions:

(1) For Harivarman caitasikas are nothing but different modes of citta, so cetand as a
caitasika is no doubt citta by nature. He points out in chapter 84 on cetanda that manas (=
citta, vijiiana) is nothing other than cetana.'*® One should understand cetand as citta in
the mode of seeking (prarthana), so it is not something different from citza.

(2) It may also be related to Harivarman’s understanding of causation and dependent
origination. As noted earlier, in the siitras cetana is equated with samskara, and samskara
appears both as a skandha in the five skandhas and also the second link in the twelve-fold
dependent origination. Harivarman understands samskara in both of these cases in a
similar way. He understands the five skandhas as a description of the mental process:
depending on eye and form (both are riipa) there arises consciousness (vijriana); then
there arises the recognition of signs (nimitta) such as friend or enemy, which is
apperception (samjrnid); one can then have pleasant, unpleasant, or neutral feelings
(vedand) in the apperceptions; the three types of feelings may generate three kinds of
defilements (klesa); and according to Harivarman, the klesas are the skandha of
samskara. ' In his interpretation of the twelve-linked dependent origination,
Harivarman analyses the chain in terms of the operation of the mechanism of klesa —
karma: ignorance (avidya) is klesa, which leads to karma (=samskara); from these two
arise successively consciousness (vijiana), name-and-form (nama-ripa), the six bases
(avatana), contact (sparsa), and feeling (vedanda); from feeling arises craving (¢rsna) and
grasping (upddana), and these two are klesas, which in turn give rise to new karma as
existence (bhava); from existence arises the birth of future consciousness (jati) and aging

and death (jara-marana).'*® In the case of both the skandhas and dependent origination,

146 No. 1646 HEH (& 6) T32, p286¢3-7: MEl, BEEA—AE, BFH. SARE. wvEa) PR e
MEZER, B0, WASNEE., HRAEWER., MEARE, BEARTEP. ERENER.

47 No. 1646 RE#f (& 6) T32, p251a16-20: 1ife#. RO AMEE, KIS G2 LZHI2, KOS
LRGNz, HARMEHET N E=Z A%, RS0 =MHEMESITR. DUbHEZ SR
[EER I =

148 No. 1646 M EHiw (4 6) T32, p251a25-bl: 225k, mfTEA. -+ R+ . &MU EHE
o TR -3, KEEMBOEANEZ, TR IERABEN. BAME RERIMDYIZ S WA LR
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Harivarman emphasizes that samskara (=cetana) is born from klesas, which are
consequences of feelings (vedana). In contrast, although the Abhidharmikas understand
samskara in the dependent origination in a way similar to Harivarman’s analysis here,'*’
they interpret samskara-skandha as including another sense. For the Abhidharmikas,
samskara-skandha is also the collection of dharmas that are not included in the other four
skandhas. For the Sarvastivadins, it consists of conditioned dharmas associated with citta
(citta-samprayukta), namely, the caitasikas except for samjiia and vedana, as well as
conditioned dharmas dissociated from citta (citta-viprayukta). In the Pali Abhidhamma,
sankhara-khandha consists only of cetasikas associated with citta. Thus, Harivarman’s
definition of cetand has at least two doctrinal benefits: (1) it avoids the issue of the
multivalence of the Abhidharmika interpretation of the term samskara in the context of
the skandhas and dependent origination; and (2) his understanding of cetana as desire
(prathand) or wish (pranidhana), which are singular mental states, avoids possible
confusion by identifying it with a term, namely, samskara, which is interpreted by the
Abhidharmikas as representing a host of mental factors (caitasika). This would then be
consistent with Harivarman’s position that there is no caitasika apart from citta. However,

the reasons underlying Harivarman’s interpretation of cetana require further study.'>

(65.12-13) In the next two sections, Harivarman discusses vitarka and vicara and
their relationship with intention (samkalpa), and argues that in the five sense
consciousnesses there is no discrimination (vikalpa), so that in turn no vitarka and vicara.
Harivarman next clearly describes the relationship between vikalpa on the one hand and
vitarka and vicaraon the other. Intentional discrimination (*samkalpa BAHME/ ) is a
process that consists of vitarka and vicara. When the mind is first applied to the object, it
is gross (audarika 7&) and then becomes subtle (siksma #Hl); gross citta is vitarka, and

subtle citta is vicara. And once again this position is identical with the one ascribed to the

4o BRAEIE

149 For example, AKBh verse 3.21b (p.131.23): samskarah pirvakarmanah.

150 In his study of cetana, Mizund (1964: 410-11) observes that Harivarman’s definition differs from that of others and
points out that this position is the same as that attributed to the Darstantikas in the MVS. However, as Sue Hamilton
(1996: 72-4) points out, in the siitras the meanings of sarnkhara as a khandha and as a link in dependent origination
have different connotations; the former means “volitional constituent” and the latter “formative activities.”
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Darstantikas in the MVS.!3!

This connection between vitarka and samkalpa is also attested in the siitras. In the
formula of the eight-fold noble path (astangika-marga), the second anga, right-intention
(samyak-samkalpa), is defined as the intention (samkalpa) for desirelessness (naiskramya,
P nekkhamma), non-hatred (avyapdda) and non-cruelty (vihimsa); but elsewhere in the
siitras, these three terms are also frequently associated with vitarka.'>> Moreover, as
Rupert Gethin has noticed (2001: 194n16), in M II 28 it is said that the three kinds of
sankappa cease without remainder in the second jhdana. In the standard description of the
dhyanas/jhanas, the transition from the first dhyana to the second requires precisely this
elimination of vitarka and vicara. Thus, Harivarman’s use of samkalpa in his discussion
of vitarka and vicara does have a basis in the siitras.'>?

The Sarvastivadins also relate the grossness of citta in relation to vitarka, and the
subtleness of citta to vicara,'>* but they reject the position that vitarka and vicdra are
two modes of citfa that cannot occur simultaneously. Instead, they propose that they are
two separate dharmas that can occur together with citta. If so, how can grossness and
subtleness coexist simultaneously in one citta? The MVS answers that vitarka and vicara
are not themselves cittas, but they are what make citfa gross or subtle. It gives several
similes to show that one can experience a gross and subtle thing at the same time.'>
Vasubandhu in his AKBh discusses the same issue, and he cites only one simile from the
MVS, namely, that of ghee in cold water and under the sun. In such a situation, cold
water and the heat of the sunshine are what make the ghee solid/gross or liquid/subtle, but

they themselves are not ghee. One should understand vitarka and vicara in the same way:

151 No. 1545 [ FRIEEE KRB (5 42) T27, p218c28: FHELH . FfARIL. W
152 For example, M 111 114: nekkhammavitakko abyapdadavitakko avihimsavitakko iti. “evariipe vitakke vitakkessami’ ti.
153 See also Mizuno 1964: 434,
154 No. 1545 Fi] BLIEEE KB EEVH (3 42) T27, p218c7-8: S|, ZL@Eitk4 s, LAtk 4HE. AKBh
p60.25: cittaudarikata vitarkah, cittasiksmata vicarah.
155 No. 1545 B FLIEBE K BRI (6 42) T27, p219al3-b7: R prafO Re AN B 25 HE . A 1E 2. thAlS
Cithatt. AERM. SMAELOHAMN. TRAMHE. —YmaiEG i AR, hEOmNE S,
DA Y. FEEHR. EBEISAE—OE. QAN sTE. BIEER. kBRI —OohEt
G, HitEAA. HIERM. B0t ERER. 24508 MAS 0. MM — LRl VLB AR, BE
B SRR AR, LB — 0N BERRATMAARE . S AR . gt SRR F R &
A, FATN . XUIBEKSE S ARFI B A D, AERRIS . SE IR . R AR B L. AR
Flgh, =ATNET. MR, WINDSEES IR . FURRIE, pimsA. SMATE. R WIRE S AKX
HEE. MIRBM. AT XAEER. MNRTEEMIE . AR AN AT /. ek & B A AR Gy
BRI . BIE2E. WLIARKEAK L. Bl dok BdcERIEg. w—of88 6. —JEiEER
el RS IAME. 5450450,
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they can coexist simultaneously in one citta and are what make citta gross or subtle, but
they are not themselves cittas.!>® However, Vasubandhu himself appears to be not quite
certain on this issue. After quoting the ghee simile, he points out that some other teachers
think that grossness and subtleness are properties relative to each other, and they cannot
coexist at the same moment. Vasubandhu appears to be inclined to the latter position.'>’

(65.14) In this section, Harivarman quotes an unspecified “someone” (8¢ \), who
claims that within the five sense consciousnesses there is apperception (samjiia) but no
applied thought (vitarka). In 65.11, Harivarman has already shown that there is no
samjnid in eye-consciousness, because at the moment of seeing a person, one cannot grasp
the signs (nimitta) such as whether the person is a friend or an enemy. So Harivarman
does not agree with the “someone” here in this passage. However, this “someone” is not
totally wrong. Although he claims that there is samyj7id in the five sense consciousnesses,
he rejects vitarka, and his argument is based on a siitra passage that describes a cognitive
process in which vitarka is said to be born from samj7ia. On this point Harivarman agrees
with him: when there is samjria, there is no vitarka.

(65.15) This section offers a conclusion to sections 65.11-14. In these previous
sections, Harivarman argued that there is no apperception (samjiia #£), nor applied
thought (vitarka %), nor sustained thought (vicara 1) in the five sense consciousnesses.
In summary, there is no discrimination (*nirvikalpa # 43 J]) in the five sense
consciousnesses, that is, there is no discrimination of male or female, nor discrimination
of pleasant or unpleasant feelings, and so forth.

(65.16) In this section, Harivarman uses his opponent’s own doctrinal position to

argue against him. In the unnamed opponent’s opinion, within the cognitive process, one

156 AKBh p.60.26-61.3: yatha 'psunisthyiitam sarpih siryarasmibhiriiparistatsprtam natisyayate nativiliyate
evamvitarkavicarayogdaccittam natisitksmam bhavati natyodarika mityubhayorapi tatrasti vyaparah. evam tarhi
nimittabhiitau vitarkavicaravaudarika siuksmatayoh prapnuto yatha payasca tapascasarpisah syanatva
vilinatvayornatu punastatsvabhavau.

157 AKBh p.61.3-13: apeksiki caudarikasitksmata bhiimiprakarabhedadityabhavagradvitarkavicarau syatam.
nacaudarikasitksmatayd jatibhedo yukatah. arie punarahuh. vaksamskara vitrkavicarah sitra uktah. "vitarkya vicarya
vacam bhasate navitarkyavicarye"ti. tatra ye audarikaste vitarkah ye siksmaste vicarah. yadi caikatra citte 'nyo
dharma audariko 'nyah sitksmah ko 'tra virodha iti. na syadvirodho yadi jatibhedah syadvedandasamjiiavat. ekasyam
Jjatau mardvadhimatrata yugapanna sambhavati. jatibhedo pyasti. sa tarhi vaktavyah. durvaco hyasavato
mrdvadhimatratayd vyajyate. naivam vyakto bhavati. pratyekam jatinam mrdvadhimatratavat. neva hi
vitarkavicaravekatra cite bhavata ityapare. kathamidanim prathamam dhyanam paricangayuktam. bhiimitastat
paricangayukatam na ksanatah.
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moment of consciousness of the five senses must be followed by a moment of
mind-consciousness (mano-vijiiana 7). Since the five sense consciousnesses cannot
discriminate the object by themselves, they must be followed by a moment of
mano-vijiana, which will distinguish and recognize what the object is. This might be
related to the mind-process theories of a number of different doctrinal traditions. In the
Pali Abhidhamma commentary tradition, there is a full-fledged mind-process (citta-vithi)
theory, which entails a mind-process (citta) with a strong object that makes a big impact
on the consciousness, consisting of seventeen moments:!>® (1) bhavanga, that is, the
unperturbed continuum of passive, inactive bhavanga consciousness; (2) a vibration
(calana) of bhavanga; (3) bhavanga interrupted (bhavangupaccheda); then (4) the mind
adverts to the sense-door of eye (dvaravajjana), which leads to a moment of (5)
eye-consciousness (cakkhu-vininiana), that is, the visual experience of the object. At this
moment the mind is only aware of the object but does not know more about it. Following
the eye-consciousness 1is mind-consciousness (mano-viiiiana) (6) receiving
(sampaticchana) the object as seen by the eye. Then there is the moment of (7)
investigating (santirana) consciousness, and after that the (8) determining (votthapana)
consciousness, which recognizes the object and determines what to do about it. After the
determination are several moments of active actions of consciousness called javana
(running), which are karmically operative activities. The javanas can last for seven
moments (9-15) if the impact of the object is strong enough. When the javanas are
concluded, there can be two moments (16-17) of tad-aramana (having the same object),
which, as its name indicates, are two moments of citta that have the same object as the
previous javanas. Commentators describe them as resembling an “after-taste” of the
object. The tad-aramanas are very similar to bhavanga in the sense that they are both
inactive and passive resultant consciousnesses, but, unlike the bhavarnga, which has its
own object, the tad-aramanas have the same object as the javanas. After the

tad-aramanas, the mind falls back to the bhavanga state. In this context, it is important

158 Here the brief description of the mind-process is based on the Dhammasarngani-atthakatha (=Atthasalini, Dhs-a
266-87, 400-1.) and the Visuddhimagga (Vism XIV 114f; XVII 136ff), as well as the later Abhidhamma manual the
Abhidhammatthasangaha (chapter 4). This mind-process theory is not fully laid out in the Pali canonical Abhidhamma
texts, though there are plenty of hints indicating that such a theory might have been developed in the canonical
Abhidhamma text Patthana. See Cousins 1981.
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that after moment (6) eye-consciousness, there must be a moment of mind-consciousness
(mano-vinnana) which functions as the (7) receiving consciousness (sampaticchana).

Moreover, in the Yogacarabhiumi there is a mind-process theory which is simpler
than the one in the Pali commentaries. The Yogacarabhiimi mind-process is shorter and
has only five stages: ' (1) sudden occurring (aupanipdtika); (2) investigating
(paryesaka); (3) determining (niscita); (4) defiled or pure (samklesa and vyavadana); and
(5) continuous flow (naisyandika). In this process the first moment of (1) sudden
occurring (aupanipatika) is a moment of five sense-consciousnesses, and the following
moment of (2) investigating (paryesaka) is a mind-consciousness (mano-vijiana).

The details of these two mind-process theories in the Pali and Yogacara traditions are
not significant here. It is sufficient to note that in both theories the moment of
five-sense-consciousness must be followed by a moment of mind-consciousness
(mano-vijiiana).'®® Perhaps the opponent with whom Harivarman argues here is someone
who holds a similar position regarding the mind’s cognitive process, and proposes that
eye-consciousness must be followed by mind-consciousness since eye-consciousness
cannot discriminate and only mind-consciousness can discriminate. Harivarman answers
that, if this is the case, then this mind-process theory contradicts the citta-caitasika theory.
In the opponent’s opinion, a citta (= vijiiana), including eye-consciousness, must always

be accompanied by caitasikas such as samjna, vedana, vitarka, and so forth. If so, there

159 YBh 10.1-7: tatra caksurvijiana utpanne trini cittany upalabhyante yathd kramam aupanipatikamparyesakam
niscitam ca / tatra ca adyam caksurvijiianam eva / dvemanovijiiane / tatra niscitdac cittat param samkleso vyavadanam
ca drastavyam / tatas tan naisyandikam caksurvijiianam apikusalakusalam pravarttate / na tu svavikalpavasena/ tavac
ca dvayor manovijiianacaksurvijiianayoh kusalatvam va klistatvam yavat tan mano na-anyatra viksipyate // yatha
caksurvijiiana utpanna evam yavat kayavijiianam veditavyam // Xuanzang’s translation: T No. 1579 Fufllffidhin (&
1) T30, p280a22-27: X HIRGHAE. =Or . WHIEE. RO RO REC. VIZRM. “EREH.
R DR TAYE. WRPH SRR, HAEE. MAR AR JIELEABERSE. SR, ]
B SRR, WA, TR . ERIJRM . Kuiji has a long chapter dedicated to the
five-consciousness mind-process theory. T No. 1861 KI_iEIEFEME (5 1) T45, p252bft.
160 The MVS attributes this position to the so-called Yogacarins (¥iiilEf), though it is not clear who exactly these
Yogacarins are in the period of the MV'S, (See Jonathan Silk’s study of this term in Silk 2000.) But the Vaibhasikas
have a different opinion. They agree that there are cases in which a moment of mano-vijiiana can follow immediately a
moment of one of the five types of sense consciousness, but it is not required. A moment of one of the five types of
sense consciousness can be followed by a moment of any of the six types of consciousness. No. 1545 [ Fig & K
BYbim (B 131) T27, p0682b: Al MR 45 Tl e i M (il AL AT AN st Faniinemas . MRAF TRl M A BT . &
TE A AR BT ERIE B GRS . IRAE TR B AR S T . AT AR AR . AR AR B AR
. M. ¥, JEFTE. No. 1555 A REDH (6 1) T28, p0992a: Wi s# B A/SHR R 3. #HR
Fom e FHIRGME T BAH. AR B3 SR A e . IRGRMERE VAL E A . IR AR R AR 0 ) A
HAT A AHEIEAR. L ARG R R e A . AN AR . o IR ) A S . AR R
TAE MR o VAR MELE FLE S W A R (AR AR TR o S e AR B AR 2 R S5 M 0
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would be of no use for the following moment of mano-vijiiana.

Nevertheless, the Sarvastivada-Vaibhasikas propose that the moment of citta after
one of the five sense consciousness can be any type of the six, and not limited to
mano-vijiana. Such a position is based on a teaching in the Jianaprasthana, which states
that the faculty of suffering (duhkha-indriya) can be the immediate-cause
(samanantara-pratyaya) of another duhkha-indriya, and because duhkha-indriya can
only exist in the five sense consciousnesses and not in the mano-vijiiana, it is possible
that a moment of sense consciousness can be followed by another sense consciousness. ¢!
In other words, for the Vaibhasikas it is not necessary that one moment of five sense

consciousness must be followed by a mano-vijiiana. So it is unlikely that the opponent of

this section is a Sarvasivada-Vaibhasika teacher.

3.3.8 Harivarman’s Argument 8 (65.17-25)

In sections 65.17-25, Harivarman uses a number of examples, such as vitarka and vicara,
avidya and prajia, vicikitsa, smrti, chanda and acchanda, and so forth, to show that
different types of mental phenomena, especially those mental phenomena that have
contradictory characteristics, cannot occur simultaneously in the mind.

(65.17) As Harivarman mentioned in 65.12, applied thought (vitarka) is a gross mode
of thought, and sustained thought (vicara) is a subtle mode of thought. Because a gross
mode and a subtle mode of the same thing cannot coexist, in other words, they are
mutually exclusive (#H1&), vitarka and vicara cannot occur simultaneously in one citta as
the Abhidharmikas would claim. Harivarman then uses a simile to illustrate his point:
when someone hits a bell, the first moment of sound is gross, which corresponds to
vitarka, while, in comparison to the first moment, the sustained lingering sound of the
bell is subtle, and this subtle sound corresponds to vicara. In this simile, the subtle sound
must follow the gross sound, and they cannot occur together. In the same way vitarka and

vicara cannot coexist simultaneously.

161 No. 1545 Fi] BLIEEE KB EEVSH (38 131) T27, p682b1-6: RIHR &G Toaf @ i M M IRAE AT AN . B sdmmineman.
LR NIRRT, BRI AR M. P IR RET S . RS AR RN R, SR
RZERR . WfaR. SRR AR .. S/, 81, B
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(65.18) Continuing with the topic of vitarka and vicara, Harivarman uses daily
experience to argue for his position. If there were vitarka and vicara in the five sense
consciousnesses, one should be able to distinguish them by introspection, and describe
and specify their activities (*kriya 3£). But in fact, no one can distinguish them in their
experience. So Harivarman concludes that vitarka and vicara, as different types of mental
phenomena, or more generally, citta and caitasikas must occur successively and not
simultaneously.

(65.19) Harivarman uses another pair of mental phenomena, ignorance (moha or
avidya %¢) and wisdom (prajiia ), as an example to demonstrate his position. He
argues that moha and prajna are two opposite types of mental phenomena, by nature they
contradict each other; hence, they are mutually exclusive and cannot coexist in the same
moment of mind. One cannot know and not know about the same object at the same time.

(65.20) Harivarman argues that doubt (vicikitsa %E) is not a single moment of citta
or caitasika. If one is uncertain whether a thing in the dark is a tree stump or a person, the
mind is incapable of grasping the two objects of “a tree stump” and “a person” at the
same moment. When one doubts, one must first think “this is a tree stump,” and in the
next moment “this is a person.” The uncertainty or perplexity in this series of multiple
moments of cittas is what Harivarman calls doubt.!6?

(65.21) Next, Harivarman discusses the example of recollection (smyti 1&). Smrti is
a mental activity that takes objects of the past. According to the Abhidharmikas, smyti is a
universal caitasika that occurs in all cittas, including cittas taking present objects. If so,
in a citta that takes a present object smrti must be present, which according to its
definition takes a past object. This indicates that this doctrinal position is
self-contradictory. Therefore, smrti cannot occur as a caitasika within a present citta.

(65.22) Harivarman continues with the discussion of recollection (smrti). In this

passage he uses a common experience as an example. When one recollects that such and

162 There is a passage in the MV'$ that expresses a similar position regarding doubt (vicikitsa %¢). No. 1545 [ FRi% &
KEEWH (& 106) T27, p547b15-24: R HSEAHIERIERZE . RITBEAIER. ZH2®. —RIIRLH
R EEINGE . SRUILEE T BEA B, 2 ORI Z R HTEATR. s A4 EER. =B — RIAT R BEtE A
B BB, 2 RIAEE G A MEL. XWEBAZ AERGEIT. HE2EERBET. H2HE
MARAT. ——IENHEEN . MRS k.
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such a person is a friend who had helped him before, after this recollection, joy (priti =)
arises in his mind. According to the Abhidharmikas, smyti and priti are both caitasikas
that can occur simultaneously in one moment of mind. Here, Harivarman points out that
in our daily experience, these two happen successively within a mental process and not
simultaneously. Therefore, they cannot coexist in the same moment of citta.

(65.23) Next, Harivarman discusses the pair of mental phenomena, inclination
(*chanda) and non-inclination (*acchanda). He quotes a siitra passage stating that, if the
bhiksus are inclined toward the Buddha’s Dharma, it will grow; if the bhiksus are not
inclined toward the Dharma, it will decrease. This implies that *chanda and *acchanda
cannot occur simultaneously, that is, coexist in one ciffa.

(65.24) Then, Harivarman challenges the general principle of multiple caitasikas
coexisting in one citta. He argues that if there were multiple caitasikas occuring together
in one citta, for example, knowing and not-knowing, doubt and doubtlessness, faith and
faithlessness, energy and slackness, and so forth, it would be a total disorder (*vaisamya
L)

(65.25) Harivarman further extends his opponent’s principle that caitasikas with
opposite characteristics such as knowing and not-knowing can coexist. He argues that, if
so, then in the same manner pleasant (sukha %%) and unpleasant (duhkha %) feelings
should also coexist, and mental traits such as greed (lobha &) and anger (dvesa &)
should also occur together. But in some Abhidharma traditions, For example, the Pali
Abhidhamma tradition, sukha and dukkha cannot coexist in one citta, nor can lobha and
dosa coexist.'®® In other words, the Abhidharmikas are inconsistent with themselves on
this principle. Harivarman points out that to be consistent in all these circumstances, one
must accept that mental phenomena with opposite characteristics, such as knowing and
not-knowing, and so forth, cannot coexist in one citta. Therefore, he concludes that there

is no association (samprayoga) of citta and caitasikas.

Comments:

(65.17-18) Harivarman discussed the issue of vifarka and vicara and the grossness and

163 The mutual exclusiveness of these mental phenomena is evident in the list of Dhs.
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subtleness of citta in 65.12, which presents the position that the five sense
consciousnesses have no discrimination (nirvikalpa) because discrimination is a process
of intention (samkalpa) consisting of the gross vitarka and the subtle vicara. Here in this
section, he discusses the issue from a different perspective: namely, because vitarka is the
grossness of citta, and vicara is the subtleness of citta, and a citta cannot be gross and
subtle at the same moment, these two cannot coexist in one cifta.

(65.20) Harivarman’s position that doubt (vicikitsa %E) is not a single mental event
but a series of cittas is unique among the Buddhist traditions. Almost all other traditions,
the Sarvastivada-Vaibhasikas, the Pali Abhidhamma, and the Yogacarins, consider doubt
to be a defilement (klesa), which means it is an individual mental factor (caitasika).'**
No other text proposes that doubt is a process rather than a single mental event.

(65.21-22) Apparently, Harivarman understands smrti mainly in the sense of
“memory” or “recollection.” The TatSid’s chapter 91 is dedicated to smyti.'® In that
chapter he defines smyrti as “one knows what has been experienced in the past.”'®® In the
Sarvastivada-Vaibhasika system, smrti is one of the ten universal mental factors
(mahabhimika KHhy%), which means it can occur in all cittas. As Collett Cox has
pointed out (1992), in these circumstances smrti appears to have two senses: retention
and recollection. As a universal mental factor in the Sarvastivada system, it has more the
meaning of “retention” or “mindfulness.” In other words, in the Sarvastivada perspective,
smyrti 1s more than the memory or recollection of past objects but has a broader scope that
can include objects of the past, present and future. Thus, Harivarman’s criticism of the
Abhidharmikas’ position is ineffective because, in the Sarvastivada Abhidharma, citta

and the universal smyti associated with it must have the same object,'¢’

regardless of
whether the object is a past, present, or a future one. There would be no possibility that
citta would have a present object, while smyti has a past one.'®

(65.24-5) Harivarman argues that mental phenomena with opposite characteristics

164 For a detailed discussion of vicikitsa in all of these tradition, see Mizuno 1964: 587-93.

165 No. 1646 B (& 6) T32, p288b6-26: &M L+ —.

166 No. 1646 FEH (5 6) T32, p288b7: HI%e i i jt 4 At

167 This is part of the definition of association (samprayukta). See the discussion of the definitions in 3.1, esp. 3.1.3.
168 For more detailed studies of smyti in Abhidharma, see Cox 1992 and Jaini 1992; for smyti in the Yogacara texts see
Griffiths 1992.
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such as knowing and not-knowing, and so forth, should not coexist in one citta. Again

this is a position attributed to the Darstantikas in the MVS:!¢

The Darstantikas say that if a citta has knowledge (jiiana %), then it does
not have not-knowing (ajiiana fEXN); if a citta has doubt (vicikitsa %E),
then it does not have determination (*niyama ¥R5€); if a citta has grossness,
then it does not have subtleness. But the characteristics of dharmas as
described by the Abhidharmikas are like a messy forest: namely, in one citta
are knowledge, not-knowing, and neither knowledge nor not-knowing; there
are doubt, determination, and neither doubt nor determination; there are
grossness, subtleness, and neither grossness nor subtleness.

In this passage in the MVS, the Darstantikas take the same position as Harivarman. The
basic principle is that mental phenomena with different or opposite characteristics should
not coexist in one citta. All the examples that the Darstantikas used in this MVS passage,
namely, knowledge and not-knowing, doubt and determination, grossness and subtleness,
are also used by Harivarman in sections 65.17-19. Such a position is understandable
given that the Darstantikas and Harivarman believe that all these mental phenomena are
different modes of citta itself, when a citta is in the mode of knowing, it cannot be
not-knowing, and when it is in a gross mode, it cannot be subtle. Here in this chapter of
the TatSid, Harivarman does not give the Abhidharmikas’ answer to this challenge, but an

answer is recorded in the MVS:!70

The Abhidharmika $astra-teachers say, what fault can there be if one agrees
that these dharmas arise together? This is because these caitasikas arise
supported by each other, associated to one citta, and each has its individual
characteristic (i) and function (F): knowledge (jiana %) is wisdom
(prajia ##5), not-knowing (ajiana #E%1) is ignorance (avidya #HH),
and the remaining caitasikas are neither knowledge nor not-knowing; doubt
(vicikitsa %E) is perplexity (*samdigdha %51%), determination (niyama R
7€) is knowledge (jiiana %), and the remaining caitasikas are neither doubt
nor determination; what is gross is applied thought (vitarka ), what is

169 No. 1545 Fi] BBiEEEKBEWH (B 106) T27, p547b24-9 BEISH 30, #5008 BRI E SR 1L 4500 S8R fE TR .

A RANELA A, REEE IR R . B0, HEAEN. FIEEAEER. FRAGIE. A3k

SedevE . BREA. Biemded.

170 No. 1545 Fi] BLIZEEE K BV Hh (38 106) T27, p547b29-c6: [i] BIEREE IS . kB A MG k. SO

g A, — OB, AR, BRI . MR Ee. JERIRmaEEaROATE. RIS, EREE.

egE e e e O IE. RS, AFEA. AR O TR, W vk RAEEA . OTRE. MEE K.
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subtle is sustained thought (vicara fdl), and the remaining caitasikas are
what is neither gross nor subtle. Just as material forms of different kinds
arise together, in the same way caitasikas can also arise together. Therefore,
there is no fault.

This passage from the MVS shows the fundamentally different position of the
Abhidharmikas from the Darstantikas. For the Abhidharmikas, each one of the mental
phenomena mentioned is a mental factor (caitasika), which is a real entity (dravya)
having its own individual self-nature (svabhava).'’! So for the Abhidharmikas,
knowledge (j7iana) is the mental factor wisdom (prajiia), and not-knowing is the mental
factor ignorance (avidya); doubt (vicikitsd) 1s the mental factor perplexity
(*samdigdha),'” and determination (niyama) is the mental factor wisdom (prajiid); what
is gross is the mental factor vitarka, and what is subtle is the mental factor vicara. As all
of these mental factors are individual dharmas of different natures, just as different kinds
of material forms (riipa) can coexist together in the world, in the same way all these
different kinds of mental factors can coexist together in one citta.

However, a comparison of Harivarman’s arguments presented in 65.17-25 with the
answer given in the MVS indicates that Harivarman’s arguments are based more on our
ordinary experience and common sense. For example, in 65.17-8 he argues that vitarka
and vicara should not occur together just as gross and subtle sounds cannot occur
together; in 65.19 he proposes that wisdom (prajiia) and ignorance (moha) cannot coexist;
in 65.23 he suggests that desire and not desire cannot coexist. On the other hand, the
MVS passage just quoted shows that the Abhidharmikas’ answer is based mainly on their
doctrine of caitasikas as real entities (dravya); because these caitasikas are real

individual entities, they can coexist like different kinds of material forms (riipa).

171 This is one of the criteria in the definition of association (samprayoga) between citta and caitasikas. See the
discussion in 3.1.3.

172 Here doubt (vicikits@) is an interesting case. As seen in 65.20, Harivarman proposes that doubt is not a single mental
event but a property of a series of cittas. But in the Sarvastivada-Vaibhasika Abhidharma system, in their classification
of caitasikas, vicikitsa is one of the major defilements (klesa). Here in this passage, vicikitsa is said to be perplexity
(samdigdha), which is not included in the list of caitasikas. Also, the MVS passage quoted in footnote 162 regarding
the explanation of doubt shows a position very similar to the Darstantika’s understanding of doubt as a property of the
series of cittas. All of these interpretations suggest that in the period when the MVS was compiled, the sectarian
division between the Abhidharmikas and the Darstantikas was not clear.
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3.3.9 Harivarman’s Argument 9 (65.26-33)

In the following eight sections (65.26-33), Harivarman quotes eight lists of mental
phenomena from the siitras and suggests that these mental phenomena occur successively
instead of simultaneously. Since all eight passages are scriptural (@¢gama) arguments for
the same thesis, they are grouped together as one argument.

(65.26) In the siitra passage regarding the development of the seven factors of
awakening (bodhy-anga F3#&77), these seven factors are developed successively.

(65.27) In the siitra, the eight-fold noble path (aryastangika-marga J\IE47}) is taught
as a sequence.

(65.28) In the siutra that presents the ten factors that start with being virtuous and
ends with liberation, each of the preceding items in this list gives rise to the following
one “naturally” (dharmata): being virtuous (silavant 7% ) — no regret (avipratisara &
£ — joy (pramodya ¥IR) in mind — rapture (priti &) of mind — tranquility
(prasrabdha %) of body— pleasure (sukha %%) — mind concentrated (samadhiyati 1)
— knowledge [of things] as they really are (vathabhiita B %) — disenchantment
(nirveda JER#) — liberated (*vimukta félit).

(65.29) The siitra presents the eight thoughts of a great person (P. attha
mahapurisavitakka) as a causal sequence.

(65.30) The sutra presents the seven aspects of purification as a sequence of practice.

(65.31) The siitra describes the cognitive process as a sequence: eye takes form —
delusion — craving — karma.

(65.32) The Mahanidanasiitra presents the sequence of nine mental dharmas starting
with craving (frsna %) and ending with suffering.

(65.33) The four stream-entry (srotadpanna ZEFEJE) dharmas are intended as a

causal sequence.

Comments:
The lists given in these eight passages consist of mental phenomena that in most cases are
considered by the Abhidharmikas to be mental factors (caitasika). In each case,

Harivarman’s argument is the same: each one of these lists should be understood as a
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causal sequence with each item arising one after another. However, two lists he quotes
are questionable: 65.29 the “eight thoughts of a great person” and 65.33 the “four
stream-entry (srotaapanna AF¥JE) dharmas” are not presented explicitly as causal
sequences in the siitras. However, it is possible to interpret them as successive sequences
by analyzing the possible relationship between the consecutive members in the lists. Or, it

is also possible that Harivarman is quoting sitras that are not presently extant.

3.3.10 Harivarman’s Argument 10 and Conclusion (65.34-5)
(65.34) Once again, Harivarman quotes the stitra passage describing the basic cognitive
process: when the eye takes a form (rijpa) object, eye-consciousness (vijiana = citta)
arises, and the coming together (sarigati A1) of these three is contact (sparsa fi).
Harivarman argues that if caitasikas arise together simultaneously with citta, then at this
moment contact should not be the meeting of only three things: the eye, the form (ripa),
and consciousness (vijiana). Rather, there should be more things involved because a
number of caitasikas such as vedana, samjiia, and so forth, are present in addition to the
three.

(65.35) Harivarman concludes the chapter by stating that for these reasons he has

proved that there is no association (samprayoga).

Comments:

This is exactly the same argument against caitasika presented in section 60.13.!73
However, in 60.13 Harivarman argues against the existence of caitasikas as real dharmas
apart from citta, while here he tries to show that at the moment of contact there are no
caitasikas present as dharmas associated (samprayukta) with citta. As a result, although

the argument is exactly the same, the point is slightly different.

173 See the detailed discussion of this argument in 2.3.5, and the opponent’s argument for caitasika in 2.4.5.
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3.4 The Opponent’s Arguments for Association and Harivarman’s Refutations

In chapter 66 of the TatSid, the opponent presents several proofs for the position that
caitasika exist as dharmas associated with citta. In chapter 67, Harivarman refutes the
opponent’s arguments. This section will arrange each of the opponent’s arguments

together with Harivarman’s refutations so the reader may find it easier to follow.

3.4.1 The Opponent’s Argument 1 (66.1-3, 67.1-2)

In (66.1-3) the opponent argues that the teaching of the five skandhas supports the
position that citta and caitasikas can coexist as associated. The basic argument is that the
five skandhas must exist simultaneously. In sections 66.1-2, the opponent quotes two
different siitra passages to support this position, and in 66.3 he argues on the basis of
logical reasoning (yukti).

(66.1) The opponent quotes a siitra passage describing the view of personal-existence
(satkaya-drsti), in which an ignorant worldly being perceives (samanupasyati) each of
the five skandhas as the self, or the self as possessing the skandhas, or the skandhas as in
the self, or the self as in the skandhas. The opponent points out that in the siitra passage
describing the view of personal-existence one takes feeling (vedand) as the self and
consciousness (vijiana) as in the self, that is, vedana. In this case, obviously the sttra
passage is describing a situation in which vedand coexists with vijriana. Even though the
view that vedanad is the self and vijiiana (= citta #:(») exists within (or dependent on 1)
this self as vedana is wrong, the analysis still supports the position that vijiiana can exist
simultaneously with vedana, samjiia, and so forth.

(66.2) The opponent quotes a passage from the Manusyaka-siitra, which states that
when the eye takes form (rijpa) as an object, eye-consciousness (caksu-vijiiana) arises;
the coming together of the three gives rise to contact (sparsa); and born together
(sahajata 1HA) with sparsa are feeling (vedand), apperception (samjiid), volitional
formations (samskara 17 = cetana ). Various names such as sentient being (sattva),
god (deva), human being (manusya), and so forth, are based on these five dharmas, or

skandhas. In this passage, it is clearly stated that the skandhas of vedana, samjiia, and
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samskara arise together with sparsa.

(66.3) Continuing with the argument regarding the five skandhas, the opponent states
that, if it were the case, as Harivarman claims, that citta and caitasikas can only arise
successively one by one, then only one of the four non-material skandhas (vedana,
samjia, samskara, and vijiiana) among the five skandhas can exist at one moment. As a
result, at any given moment only two skandhas would exist instead of five, namely, one
citta/caitasika together with the material skandha (ripa), and the three missing skandhas
would exist only in the past or in the future. In this case, how can the siitra say that a
person exists with the five skandhas?'’* Therefore, the correct understanding of the siitra
passage must be that the five skandhas all exist at the same moment, and mental factors
(vedana, samjna, and samskaras) coexist and are associated with consciousness
(vijiiana).

(67.1) Harivarman argues that the opponent’s understanding of the siitra passage
quoted in 66.1 is wrong, because an ignorant ordinary being (prthagjana JLK) cannot
correctly analyze all the phenomena and determine that “this is feeling (vedana)” and
“this is what consciousness (vijiana) depends on.” For if one were able to analyze
correctly and distinguish the five skandhas, this person would no longer an ordinary
being but would already have realized the truth of the emptiness of self. An ordinary
being only perceives the continuous series of consciousness (citta-santati ‘U>AH4E) but
cannot correctly distinguish the skandhas in the series. So the statement “vedana is the
self and vijiiana exists within this self” is only playing with words and is not based on an
accurate analysis of existence. In this sense, the opponent’s statement is ignorant and
deluded and hence not reliable.

(67.2) Harivarman answers the opponent’s argument in sections 66.2-3. According to
the opponent, since the siitra teaches that a person is called a person (pudgala \) based
on the five skandhas, the five skandhas must exist simultaneously. If they can only exist
successively and not simultaneously, then at one moment there could be only two
skandhas, ripa and one of the four non-material skandhas, and this contradicts the stitra’s

teaching. As a result, the five skandhas must all exist at the same moment. Harivarman

174" AKBh p465.10: skandhesveva pudgakadhye.
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answers that there is no problem in understanding the siitra teaching as suggesting that a
person is called a person based on the continuous series (santati #H4E) of the five

skandhas. In other words, to understand a person as a successive series of skandhas does
not contradict the siitra teaching that a person is called a person based on the five
skandhas. Next, Harivarman uses an example to illustrate his point. He points out that
people in the world sometimes call a person pleasant, unpleasant, or neither pleasant nor
unpleasant. But any given person would not have all the three kinds of feelings all at the
same moment. So in the same manner there is no problem to call a person a person with

regard to only two skandhas at one moment.

Comments:

This exchange between Harivarman and his opponent regarding the siitra passage
involves two levels of analysis as carried out by an ignorant ordinary person. On the first
level, the ordinary person analyzes a person in terms of the five skandhas; on the second
level, the ordinary person analyzes wrong view as taking one of the skandhas as the self
and assumes that vijiiana exists within or is identified with that skandha. In other words,
the ordinary person has correctly analyzed a person into five skandhas but incorrectly
takes one of the five, for example, vedana, as the self, and considers the other skandhas
such as vijriana to exist within this self. The opponent considers the first level of analysis
to be correct, but considers the second level of analysis regarding the self wrong.
Therefore, even the ordinary person’s view regarding the self is ultimately incorrect; it is
still possible to analyze a person into five skandhas that coexist simultaneously, and one
can mistakenly think that one of the five is the self and that the others exist within that
self.

However, in Harivarman’s view, the ordinary person is wrong on both levels: he is
not only wrong in taking one of the skandhas as the self and thinking that the other
skandhas exist within that self, but he is also wrong in understanding a person as
consisting of the five skandhas. Harivarman proposes that the ordinary person does not
understand the teaching of the five skandhas but only blindly follows the words. For
Harivarman, the correct understanding of the teaching of the five skandhas recognizes

that the four non-material skandhas are actually individual moments of cittas in a single
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but continuous series of cittas (citta-santati U>#H%H). In other words, it is not necessary
that all five skandhas exist together at the same moment in order to validate the claim that
a being consists of the five skandhas; instead a being should be understood as a
continuous series, and each moment in the series is one skandha. It is just like
experiencing three types of feelings: pleasant, unpleasant, neither pleasant nor unpleasant.
When one says that one has feelings, it does not necessarily mean that one experiences

three kinds of feelings all at one moment.

3.4.2 The Opponent’s Argument 2 (66.4, 67.3)

(66.4) The opponent claims that since the term “associated” (samprayukta) occurs in the
sttras, the teaching of association must have existed in the stitras. As an example, he cites
a siitra that mentions a special type of faith (sraddha 1%), which has a root (samiilika
i8) and is associated with knowledge (*jiana-samprayukta 0 JE).

(67.3) Harivarman answers that it is true that the term samprayukta does occur in the
sttras, but on these occasions the term does not have the meaning of “association” in the
Abhidharma sense. He points out that, aside from mental phenomena such as faith and
knowledge, in the siitras other things are also said to be “associated.” For example,
sometimes it is said that two bhiksus are associated in the work of one task; other siitras
also refer to suffering that results from association with people that one dislikes
(apriya-samprayoga-duhkha 7EHET), and suffering that results from the separation
from loved ones (priya-viprayoga-dubkha % Ji\l# 7). Moreover, people in the world use
the term samprayukta more often in the non-technical sense and, for example, say that
material form (riipa) is associated with other things. But in the strict Abhidharma sense,
the term samprayukta is only applicable to citta and caitasikas, and rijpa cannot be
associated in that sense with other dharmas. All of these examples indicate that, in the
case of the siitra passage regarding “faith associated with knowledge,” one should
understand samprayukta in the non-technical sense; because faith (sraddha) and
knowledge (jiidna % = prajiia & wisdom) together can achieve the goal of liberation,

the siitra says they are associated.
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Comments:

Here, the arguments are focused on the understanding of the term ‘“associated”
(samprayukta FHJ&). The opponent points out that this term occurs in the siitras, and in
cases such as “faith is associated with knowledge” this term indicates the association
relationship between mental phenomena as proposed in the Abhidharma systems. But
Harivarman argues that in the siitras the term samprayukta is not only used with regard to
mental phenomena but is also applied to the relationship among other things such as
people and material forms. So he suggests that the term samprayukta in the siitras not be
understood in the Abhidharma sense as “association;” instead, it only means two different
things are engaged in the same task and achieve the same goal. Here, two different
strategies of siitra exegesis are employed: the opponent, supposedly an Abhidharmika,
imposes the Abhidharma system on siitra texts and understands terms in the siitras in
terms of their meanings in the Abhidharma system. In contrast, Harivarman proposes that
the terms in the sttras be understood as non-technical terms used in accordance with

common s€nse.

3.4.3 The Opponent’s Argument 3 (66.5, 67.4)

(66.5) The opponent quotes a siitra which states that feeling (vedana %Z), apperception
(samjiia 1), and volitional formations (cetanad !&) all arise together (sahajata {H/)
with contact (sparsa f#) and concludes that there must be mental factors that occur
simultaneously.

(67.4) Harivarman answers that it is true that such a statement occurs in the sttras,
but here the term “together” ({£) does not necessarily mean that these mental phenomena
occur simultaneously. He uses two examples to demonstrate his point: (1) People in the
world usually say that a teacher walks together (saha) with his students, even though the
teacher is in the front and the students are following him behind; (2) in the siitra it is said
that as soon as the king Mandhatr has a thought of heaven (sahacittopada), immediately

he arrives there. Harivarman proposes that in both cases the term saha (&) does not
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denote a relationship of simultaneity but indicates a short distance in time between two
occurrences. He also suggests that saha in the sttra phrase “vedana, samjiia, and cetand
arise together with sparsa” should be understood in this way: it means that samjfia arises
immediately following vijiiana, vedanda arises following samyjrid, cetand arises following
samjia, and so forth. In other words, these mental phenomena should occur as a

successive sequence instead of all at once.

Comments:

Once again, two different strategies in the exegesis of siitras are employed. Here, the
dispute is focused on the term “together” (saha fH). The opponent, supposedly an
Abhidharmika, chooses to understand the term in a strict Abhidharma sense, and
interprets the siitra passage as saying that sparsa arises together, or simultaneously, with
vedand, samjia, and cetand. But Harivarman chooses to understand the term saha in a
more or less loose and non-technical sense, in which the term can also indicate that things
happen not simultaneously, but in a successive sequence separated by small temporal
intervals.

Moreover, it is worth noting that the siitra passage the opponent quotes with the
sentence “arising together with contact (sparsa) are feeling (vedand), apperception
(samjnid), and volition (cetana)” occurs in only two sttras in the Chinese Samyuktdgama,
and not in the Pali Nikayas. Also among the extant siitras containing a description of the
cognitive process involving vijiiana, sparsa, vedana, samjid, and cetana (sometimes also
trsna), there are significant discrepancies among the versions of the process presented in
different sources. Three versions of the process can be found in Chinese and Pali sources:

(1) The Manusyaka-siitra quoted in 66.2 and AKBh = SA 1n0.306, also SA no.

273:'7
Dependent on the eye and forms, eye-consciousness (vijiiana) arises; the coming
together of the three is contact (sparsa); arising together (sahajata) with contact

are feeling (vedana), apperception (samjrid), and volition (cetana).

175 SA no. 306, No. 99 HEBT-54E (& 13) T2, p87c26-7: MR asg AR . =FHMEME. MEARZEE. AKBh
p465.10-12: “skandhesveva pudgaladhye” ti manusyakasitram. “caksuhpratitya rippani cotpadyate caksurvijiianam
trayanam samnipatah sparsah sparsasahajata vedand samjiia cetand...” SA1n0.273, No. 99 ¥BT&4E (& 11) T2,
p72c8-10: e, BN FMEGMHEESE. WRGREARM. —FHNEM. MEEZER,

200



Chapter 3. The Dispute on samprayoga

(2) SA 1n0.276, also SA no. 304, and nos. 326-329; S n0.35.93:!76
Dependent on eye and forms, eye-consciousness (vijiana) arises; the coming
together of the three is contact (sparsa); dependent on sparsa, there is feeling
(vedana); dependent on sparsa, there is apperception (samjiid); dependent on

sparsa, there is volition (cetana); dependent on sparsa, there is craving (trsna).

(3) SA n0.214, M no.148:'77
Dependent on eye and forms, eye-consciousness (vijriana) arises; the coming
together of the three is contact (sparsa); dependent on sparsa, there is feeling

(vedana); dependent on vedana, there is volition (cetana) or craving (trsna).

In these three groups of texts, the first group (1) has only texts affiliated with the
Sarvastivadins; therefore, the description saying that vedana, samjiia, and cetand arise
“together” (sahajata) with sparsa is in accord with the Sarvastivada teaching. This group
of texts are likely influenced by the Sarvastivada doctrines.!”®

Among texts in the groups (2) and (3), it should be noted that the Pali M no.148
Chachakka-sutta in group (3) presents the cognitive process described as a successive
sequence (phassa—>vedana—stanhd), and the Chinese SA no. 304 in group (2), which
states that both vedana and trsna arise from sparsa (sparsa—vedand, sparsa—trsna), are
actually parallel versions of the same sitra, the Satsatka, with the similar content and
structure in their narratives but only different in some points of detail.!” Also the

Chinese SA no.214 in group (3) and the Pali S n0.35.93 in group (2) are parallel texts as

176 SA 10.276, No. 99 FEFT&4E (3% 11) T02, p73c¢9-75¢16: .. &R, MR =HME A M. B2, Mg, .
fl#x .. fl#% % . SA no. 304, T 11 p86c23-87a25: il /Al S HRHRAE FEA% Sl B S Bl =082 5. W8
RigE. Hit2. DMER. ML GlE2. SlEZ. oA S, BREEE. BWEE. &
AT, HMAEE. GMAES. BMAEE. Snolds5.93 (IV 69): phuttho, bhikkhave, vedeti, phuttho ceteti, phuttho
sanjanati.

177 SA no.214, No. 99 HEBT4 48 (45 8) T02, p54a27-8: ERENAGAR ... W=3kAEM. Hmo%. 2o, B
248, M no.148 Chachakka-sutta (111 282): cakkhuiica paticca riipe ca uppajjati cakkhuviiiiianam, tipnam sangati
phasso, phassapaccaya vedand, vedanapaccaya tanha.

178 Nevertheless, though in the Pali suttas the term sahajata is not used in this context, in Pali Abhidhamma texts such
as the Kv this term is used as a synonym for sampayutta. See the discussion of these terms in section 3.1.3.

179 See Anidlayo 2011: 838-40 for a comparative study of this siitra. However, Analayo does not notice this difference
in the descriptions of the cognitive process in the different versions of the text.
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well. Such discrepencies regarding this cognitive process in these parallel texts strongly
suggest that in the early period, even before these canonical siitras were settled, the early
reciters already had different understandings of this cognitive process. In other words, the
dispute between Harivarman and his Abhidharmika opponents presented here in the
TatSid can be traced back to very early Buddhist teachers who recited and compiled

different sutra collections.

3.4.4 The Opponent’s Argument 4 (66.6, 67.5)

(66.6) The opponent uses the teaching of the five “limbs of absorbtion” (dhyanarnga
¥7) in the siitras to demonstrate that caitasikas can occur simultaneously. Numerous
siitras teach that in the first dhyana (¥14#) there are five dhyanangas: applied thought
(vitarka), sustained thought (vicara), rapture (priti), pleasure (sukha), and concentration
(samdadhi).

(67.5) Harivarman acknowledges that indeed the siitras teach the five dhyanangas.
However, he understands the teaching differently. He proposes that these five arngas
should be understood as mental phenomena that can possibly exist in the level (bhiimi )
of the first dhyana, but the sutras do not teach that they occur all at once in the same
moment. It is just like the feeling example that Harivarman used in 67.2. There are three
kinds of feelings in the realm of sensual desire (kama-dhatu #X3%): pleasant, unpleasant,
and neither pleasant nor unpleasant. When it is said that someone has feelings, it does not
mean that the person has these three feelings all at once. Similarly, when the siitra says
that there are five dhyanangas in the first dhyana, it does not mean that all five angas
occur simultanenously. In fact, the stitra passage describing the first dhyana actually lists
the angas first and then mentions the name of the dhyana as the level (bhiimi) of
practice.'®® In other words, the siitras never explicitly state that these dhyanangas occur
simultaneously. Moreover, Harivarman points out that he has already argued elsewhere

(65.12-3, 65.17) that two of these angas, vitarka and vicara, cannot occur together. To

180 The formula of the first dhyana (D 173-4): so vivicceva kamehi, vivicca akusalehi dhammehi savitakkam savicaram
vivekajam pitisukham pathamam jhanam upasampajja viharati.
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sum up, the teaching of the five dhyanangas cannot be used as proof for the doctrine of

caitasikas and association (samprayoga).

Comments:

It should be noted that the term dhydnanga (or P. jhananga, 85 or #37) never occurs
in the Agamas or Nikayas but was coined by commentators in their exegesis of the siitras.
Similarly, the term bhimi () is never used as “stage” or “level” of practice in the early
siitras preserved in the Agamas and Nikdyas. As a result, it is clear that, even though
Harivarman bases his arguments mainly on the teachings of early siitras, he is also fluent
in later commentarial and Abhidharma literature, and has no problem in using the more

recent terminologys in his arguments.

3.4.5 The Opponent’s Argument 5 (66.7, 67.6-7)
(66.7) The opponent quotes the sttra that mentions the four stations of consciousness
(vijiiana-sthiti #%/¥) to argue that vijiana can coexist with vedand, samjiia, and so forth.
He argues that the siitra teaches that vedand, and so forth, are stations of consciousness; if
vijiana does not exist simultaneously with vedand, how can it be said to be stationed
within vedana? Therefore, vedand, and so forth, are the support station (*dsraya-sthiti &
1E:4F) for vijiana. Furthermore, the fact that the siitras do not teach that vijiiana is the
station of vijiana demonstrates that the understanding of station (sthiti 1) as support
station (*asraya-sthiti #K1E1¥) is correct; since one vijiidna cannot coexist with another
vijiiana, vijiiana cannot be said to be a “support station” of another vijiiana.

(67.6) Harivarman answers that the opponent’s understanding of vijiiana-sthiti as
support-station (*asraya-sthiti #KiZ) is wrong; instead, the “station” (sthiti 1¥/JE)
should be understood as “object-station” (*dlambana-sthiti %5Ji&). The opponent would

object that, if sthiti were alambana-sthiti, because vijiiana can take another vijiiana as its
object, then there should be five vijriana-sthitis instead of four. Harivarman answers that

it refers to the “object-station” (*alambana-sthiti) because that vijiiana only stays for a
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very short moment, and immediately following it vedand, and so forth, will arise, and
then there will arise craving (#rsna). As stated in the sutra, if there is craving,
consciousness will be established; therefore, vedana, and so forth, are called stations of
consciousness (vijiiana-sthiti), but consciousness (vijiana) itself is not a vijiana-sthiti.
Moreover, in other sttras the Buddha has mentioned seven vijiiana-sthitis, among which
vijiana is considered a vijriana-sthiti.

(67.7) Harivarman further points out that one should understand this siitra passage in
terms of its meaning rather than on the basis of the words alone. He uses an example to
demonstrate his point: in the Dharmapada it is taught that one can cross a river (a
metaphor for samsdra) by faith (Sraddha {%), but actually one is liberated by wisdom
(prajiia E). This example shows that the teachings in the siitras are not always explicit
and exhaustive; therefore, one should consider the meanings of the teachings rather than

just following the words.

Comments:
This exchange is focused on the teaching of the four stations of consciousness
(vijiiana-sthiti #5{¥). The siitras state that the four of the five skandhas, namely, riipa,
vedand, samjia, and samskara, are the four stations of consciousness. However, like
many key terms in the sitras, no explicit definition nor any detailed explanation of the
term sthiti (f£ or f£J&) is given in the siitras. What does it mean that consciousness is
stationed (tisthati P. titthati, literally “stands”) in ripa, and so forth? And among the five
skandhas, why is vijiiana itself excluded and is not considered a vijiana-sthiti? Moreover,
as Harivarman has pointed out in 67.6, in other siitras the Buddha also mentions seven
vijiana-sthitis, in which the sixth sthiti is the base (a@yatana) or realm of the infinity of
consciousness (vijiananantyayatana P. vifiianaicayatana ik ¥ & BE ), which
Harivarman understands as vijiiana; thus, vijiiana is considered a vijiiana-sthiti in this
group of seven sthitis. If so, why is vijiiana included as a station of consciousness in the
seven vijiana-sthitis but excluded in the four vijiana-sthitis?

Harivarman’s position regarding the last question is made clear in 67.7: he thinks that

vijiiana is definitely a vijiiana-sthiti and should be included in both lists, but the first list,

204



Chapter 3. The Dispute on samprayoga

namely, the list of the four vijiiana-sthitis, is incomplete. As a result, he says that in some

cases the teaching in the siitras is incomplete, and one should not attempt to understand

such siitras on the basis of their words alone. '8!

As for the meaning of the term sthiti in the context of the vijiiana-sthitis, the MVS

gives four explanations:'%?

For what reason is [a thing] referred to as a station of consciousness
(vijiana-sthiti ##{¥)? The answers are:

(1) Because vijiiana is stationed (*tisthati f£) in this thing, stays equally
(*sam-\stha Z54F), stays close (*upa-\stha IT1F); therefore, it is referred
to as vijiana-sthiti. Just as a place where horses, and so forth, are stationed
1s referred to as a horse-station, and so forth.

(2) Some say that because in such a thing consciousness is moistened by
delight (nandi-upasecana 7 FTilf]), increases and expands, hence, it is
referred to as a station of consciousness.

(3) Some say that because upon such a thing consciousness moistened by
craving (trsnd-upasecana % Firilf]), grasps and does not let go, hence, it is
referred to as a station of consciousness.

(4) Some say that because in such a thing tainted (sasrava H JW)
consciousness, [or] consciousness engaged in grasping (*upddana-upaga F&
JIEEY), begins to attach (¥13%) to, stands firmly (*pra-Vstha %AF) and
increases, hence it is referred to as a station of consciousness.

Among the four interpretations given in the MVS, the first one (1) is an analysis of the
term vijriana-sthiti. It first glosses the term sthiti with verbs derived from the same verbal
root Vsthd “to stand” such as fisthati “stands” (1¥), *sam-\stha “stays equally” (Z51F),
and *upa-\stha “stays close” (¥1F). Then, it analyzes the compound, and compares it to
the compound “horse-station:” just as a horse-station is where horses are stationed,
similarly a station of consciousness is where consciousness is stationed. This is an
interpretation based on the literal meaning of the term vijiiana-sthiti.

The second (2) and the third (3) interpretations are based on teachings in the sutras.

181 For a more detailed discussion of Harivarman’s position on distinguishing meaning (artha #) and words
(vvaiijana 45", see section 2.4.9.
182 No. 1545 [l FRiEEE K BUEYDER (& 137) T27, p706b27-c3: (A RAFHGER A it . Z it . S(Einfddk
G, WK AR IREE. A, MBI R A A, AR M B AR A i
i Al MHREA IREENADGHRA R E . R ERHR A T

205



Chapter 3. The Dispute on samprayoga

Interpretation (2) states that a station of consciousness is that in which consciousness is
moistened by delight and hence increases and expands; this is a quotation from the siitra
that teaches the four vijiiana-sthitis.'®® Interpretation (3) is not a direct quotation from
sitra'® but might be based on a siitra passage regarding the nutriments (@hara). That
sttra says that if there is lust (raga), delight (nandi), and craving (tanha) as nutriments
(@hara), consciousness “becomes established (patitthita) there and comes to growth.”!®
Although the exact term vijiana-sthiti does not appear here, clearly it is implied by the
terms “consciousness is established there” (patitthitam tattha vinifianam). So the third
interpretation (3) in the MVS can be seen as based on the sitras, and it is understandable
that Harivarman adopts these two interpretations in his arguments in 67.6.

The last interpretation (4) in the MVS is likely related to the term “engaged” (upaga
P. upaya), which appears in the stitras in relation to the vijiana-sthitis. In the sttra that
teaches the four skandhas as four vijriana-sthitis, it is said that consciousness is “engaged”
with each of them. The term used in Pali is upaya,'®® while in Sanskrit it is likely upaga.
The verbal roots for these two terms, namely, Vi and Vgam, are synonyms meaning “to
g0,” so both wupaya and upaga have the meaning “approaching, going toward” or
“concerning.” Another possibility is that upaya may have come from a MIA form
representing upaga. The Chinese translation of this term in the relevant siitras in the SA

is “concealed and stagnant” (Ff),'8” which has a strong negative connotation. Such a

connotation perhaps comes from the statement in the same siitra that “one who is engaged

183 S no. 22.53, 54, 55 (111 53-58): ripupayam, bhikkhave, vifiiianam titthamanam tittheyya, riparammanam
riapappatittham nandiipasecanam vuddhim virilhim vepullam apajjeyya. vedanupayam va, bhikkhave, viriianam
titthamanam tittheyya ... pe ... saiifiupayam va, bhikkhave, vififidnam titthamanam tittheyya -*- pe ... sankharupayam
va, bhikkhave, vifiianam titthamanam tittheyya, sankhararammanam sankharappatittham nandipasecanam vuddhim
virilhim vepullam apajjeyya. Bhikkhu Bodhi’s translation (2000: 890-4): “Consciousness, bhikkhus, while standing,
might stand engaged with form; based upon form, established upon form, with a sprinkling of delight, it might come to
growth, increase, and expansion...”

184 Or, perhaps the siitra upon which it is based is no longer preserved. I owe this observation to Professor Collett Cox
(private communication, 3/25/2015).

185 S 110.12.64 (I1 101): kabalikare ce, bhikkhave, ahdare atthi rago atthi nandf atthi tanhd, patitthitam tattha viifianam
virtilham. Bhikku Bodhi’s translation (2000: 600): “If, bhikkhus, there is lust for the nutriment edible food, if there is
delight, if there is craving, consciousness becomes established there and comes to growth.” Same with the other three
nutriments: contact (phassa), volition (cetand), and consciousness (vififiana).

186 The PTS edition has updya, but Bhikkhu Bodhi (2000: 1059n69) suggests that perhaps upaya is a better reading.
The Sanskrit edition of the siitra is not extant, but from the quotation in the AKBh it is likely upaga. AKBh p117.22:

187 SA 1n0.40, No. 99 FERT&48 (4 2) T02, pobl-2: EEiiafiit. 2T T
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is unliberated.”'® This negative connotation is echoed in interpretation (4) in the MVS
in which upaga is glossed with “grasping” (upadana-upaga FENHHEL), and because of the
grasping or attachment, consciousness is established (pratisthita) in rijpa, and so forth.
Neither Harivarman nor his opponent mentions this interpretation in their arguments.

In addition to these four interpretations of vijiiana-sthiti, the MVS also gives a list of
five different types of stations (sthiti): (1) associated (samprayukta F1JE) station; (2)
coexistent (sahabhii L) station; (3) support (*asraya FT{K) station; (4) object support
(a@lambana Fi%%) station; and (5) object field (visaya FTAT) station.!®® In 66.7, the
opponent suggests that the sthiti in vijiiana-sthiti should be understood as a support

(*asraya FJiK) station, while Harivarman argues in 67.6 that it should be understood as

object support (dlambana JJT#%) station. The interpretation of sthiti as asraya-sthiti does
not appear to be based on a siitra reference and may simply result from the literal
interpretation of the term sthiti, which is the first interpretation given in the MVS. In 66.7
the opponent asks, “if there is no association, how can vijiagna be stationed in vedana,
and so forth?” However, the quoted siitra passage does not explicitly state that vijiana
stands (tisthati) in ripa, but rather it says vijiana “while standing (vifiianam
titthamanam) might stand (tittheyya) engaged with ripa (ripupayam), based upon ripa
(riipparammanam), established upon ripa (riapappatittham), with a sprinkling of delight,
it might come to growth, increase, and expansion.”'® In this passage only the term
“established upon ripa (ripappatittham)” could be understood as suggesting that vijiiana
is “stationed in ripa.” But the parallel phrase “based upon ripa (riparammanam)”
indicates that actually both riparammanam and ripappatittham are glossing the term
“engaged with ripa (ripupayam)” in the beginning of the sentence. In other words, if
riparammanam and ripappatittham are understood to be approximate synonyms for
ripupayam, and the term updya (or upaga) has a negative connotation related to
“grasping” (upddana) or attachment, then riaparammanam and ripappatittham would

more likely mean that consciousness is taking ripa as an object support and becomes

188 S 111 53: upayo, bhikkhave, avimutto, anupayo vimutto. Bikkhu Bodhi’s translation (Bodhi 2000: 890).
189 No. 1545 [ BiEEEKBEWH (& 137) T27, p706b24-5: AL BT . sHMESE. B M. FriksE.
Frég st . FiATasdE.
190 Bhikkhu Bodhi’s translation 2000: 890.
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fixed on it. From this perspective, the term vijiiana-sthiti does not convey the ontological
sense that vijiiana is standing within ripa, instead it should be understood in the
epistemological sense that vijiiana is taking riipa as its basis and becomes fixed on it.
Therefore, it would appear that Harivarman’s interpretation presented in 67.6 is more in
accord with the stitra. On the other hand, the opponent’s understanding of vijiiana-sthiti is
more literal, but somehow misses the point of the siitra. Moreover, regarding the dispute
of caitasika and association (samprayoga), the opponent’s ontological understanding of
the sttra apparently supports the citta-caitasika association mind-model, while
Harivarman’s epistemological understanding is more ambiguous and cannot be easily
taken as supporting either position in the dispute.

Concerning the question of why consciousness itself is not included in the four
vijiiana-sthitis but is included in the seven vijiiana-sthitis, the MVS gives several

Yl The AKBh also records a number of arguments, '*? and

different opinions.
Sanghabhadra also presents a long discussion of this topic.!'”> However, time does not

permit a full discussion of these arguments here.

3.4.6 The Opponent’s Argument 6 (66.8, 67.8-9, 20)

(66.8) The opponent quotes a siitra stating that dharmas that are with citta (.L>E27%) are
born from citta, and dependent on citta. This actually repeats the argument presented in
61.4 and 61.10, but here the opponent emphasizes the coexistent relationship between
citta and caitasikas, while in chapter 61 the opponent emphasized the thesis that citta and
caitasikas are separate entities.

(67.8) Harivarman responds that the opponent’s understanding of this passage is
wrong. The fact that caitasikas are dependent on citta should be understood in the context
of the cognitive process: first, citta cognizes an object, and after that it gives rise to
caitasikas such as samjnid, and so forth.

(67.9) Next, Harivarman points out that, even though the siitras teach that vedand,

191 No. 1545 Bl BRI BE K BBV 5R (4 137) T27, p706¢-707a.
192 AKBh p117.28fF.
193 No. 1562 B EEEENEIE# R (5 22) T29, p465aft.
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and so forth, are dependent on citta, the dependent relationship is not like that between a
painting and the wall on which it hangs. In other words, the dependent relationship does
not necessarily denote the coexistence of citta and vedand, and so forth.

(67.20) Later in chapter 67, Harivarman returns to this question again and says that it

has already been answered earlier.!**

Comments:

The opponent’s argument here repeats those presented in sections 61.4 and 61.10, and
Harivarman’s answer is also the same as in 63.8. However, here (67.9) Harivarman adds
the simile of a painting and the wall, which does not occur in his earlier arguments. The
relationship between a painting and the wall supporting it is a good depiction of the
Abhidharmika understanding of the relationship between caitasikas and citta: they must
occur simultaneously, and citta supports the caitasikas as the wall supports the painting.
But Harivarman points out that the relationship between cittfa and other mental
phenomena is never presented in this way in the sttras. Although he does not give further
details in the passage, in the siitra that contains the simile of painting and wall,'** it is
clear that the intention of the simile is to delineate a causal relationship rather than an

ontological, coexistent relationship. The simile in the siitra reads as follows:!'?®

Suppose, bhikkhus, an artist or a painter, using dye or lac or turmeric or
indigo or crimson, would create the figure of a man or a woman complete in
all its features on a well-polished plank or wall or canvas. So too, when the
uninstructed worldling produces (abhinibbatento)'®’ anything, it is only
form (riipa) that he produces (abhinibbateti);'*® only feeling (vedana) that
he produces; only perception (saniria) that he produces; only volitional
formation (sankhara) that he produces; only consciousness (vififiana) that
he produces.

194 Sections 67.8-9 answer 66.8, 67.9-19 deals with other topics, then in 67.20 Harivarman suddenly returns to the
topic in 66.8. It is likely that there might be some confusion with the order of the passages in the text.

195§ 10.22.100 (11T 152). Tt corresponds to SA no. 267.

196 Bhikkhu Bodhi’s translation (2000: 959).

197 The Chinese SA has 443 “enjoys and attaches” instead of “produces.”

198 The sentence in the Chinese SA is “[the ignorant worldling] enjoys and attaches to rifpa; because [he] enjoys and
attaches to riipa, [he] gives rise to future rijpas.” (SA no. 267, T11 69¢27: 4&FE A, SE M. BAREKHE G, )In
accordance with the Chinese version, which appears to make more sense, the first verb is likely a form of *abhinandati
“be delighted in” instead of the abhinibbattento “produce” in the Pali version.
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The parallelism between the simile of painting in the first half of the passage and the
doctrine given in the second half of the passage suggests an interpretation. First, it is clear
that the painter represents the “uninstructed worldling,” namely, the subject or agent of
samsara, or more precisely the mind (citta) of the worldling. Second, this agent produces
the five skandhas, which include the non-mental as ripa, and the mental beginning with
vedana. Therefore, when Harivarman refers to “vedand, and so forth,” he is referring to
the four mental skandhas. It would be perhaps best to understand the simile as showing
how the activities of citta (i.e. karma) causes future existence represented by the five
skandhas, and this is the interpretation that Harivarman adopts in 67.8 and 63.8. As for
what the wall or canvas means in the simile, the passage does not give explicit parallels
in the second half of the passage.'” In any case, it is clear that the wall does not
represent citta, and thus the opponent’s interpretation that it represents the fact that
caitasikas are dependent on citfa as a painting depends on a wall definitely does not

appear to be supported by the siitra passage itself.

3.4.7 The Opponent’s Argument 7 (66.10, 67.10, 67.21)

(66.10) The opponent states that because citta and caitasikas are weak (*daurbalya F55)
by nature, neither of them can work alone, and they have to depend on and assist each
other to function properly with regard to an object. It is like bundles of reeds that must
rely on each other to stand.

(67.21) Harivarman proposes a different understanding of the term “weak”
(*daurbalya %.%). For the opponent, “weak” means that citta or caitasika cannot work
alone and must assist each other, but Harivarman proposes that a thing is called “weak”
because it perishes moment by moment and cannot abide for a prolonged period of time.
Also, he suggests that citta and caitasikas cannot assist each other, because, in that case,
citta and caitasikas would need to abide temporarily, but in fact one cannot observe that
they abide. Moreover, if they were able to assist each other, the theory of association

(samprayoga) would be redundant.?*

199 The Pali commentary says that the wall represents samsdra with its three realms. See Bodhi 2000: 775n173.
200 Tt is uncertain what Harivarman means in this last sentence. For the Abhidharmaikas, the relationship between citta
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(67.10) In this passage, Harivarman answers the second part of the opponent’s
argument in 66.10 concerning the simile of bundles of reeds. He argues that the bundle
simile used by the opponent contradicts the teachings in the siitra. In the simile, the
bundles rely on each other equally and there is no difference in their status in the
inter-dependent relationship; in other words, it is not the case that one of the two bundles
dominates and the other is subordinate. But since the siitras only teach that caitasikas are
born from citta and dependent on citta, and not the other way around, it is clear that in
their relationship citta dominates and caitasikas are secondary. If the opponent responds
that citta is dominant and arises first, and caitasikas follow in dependence on it, this is
virtually the same position that Harivarman supports, namely, citta arises first, and
caitasikas follow, and, at the moment of citta, caitasikas have not yet arisen. Therefore,

citta and caitasikas do not arise simultaneously and assist each other.

Comments:

In the Sarvastivada-Vaibhasika Abhidharma texts, the notion of “weak” (*daurbalya) is
not limited to citta and caitasikas. In the MVS, “weak” can be applied to all conditioned
(samskrta 5 %) dharmas, that is, dharmas that arise from causes and conditions. It is
said that conditioned dharmas are weak by nature, just as a weak person must stand
relying on others, but a strong person does not need to rely on others.?’! Concerning why

dharmas that arise from causes are weak, the MVS gives two opinions:>*

The term “weak by self-nature (svabhava H1%)” means that conditioned
dharmas (samskrta-dharma 4 #37%) have a nature of arising from
conditions (pratyaya #%) established as their self-nature. Some say that
because conditioned [dharmas] arise and cease so [they] are weak by

and caitasikas that assist each other is samprayoga; the “assistant power” (#18) /7) would not be something different
from the capability of association. It appears likely Harivarman understands these two notions as different and mutually
exclusive; otherwise, the phrase, “if one exists, the other...” would be redundant.

200 No. 1545 [l BBIZEE K BEWH (3 21) T27, pl06al-2: A Ak S cE BIE1EHHE . 5 E WA
(EE| =N

202 No. 1545 Fi] BRIEEE K B EEVD# (% 55) T27, p283b29-c9: H M S . sl G AEm g AT At 4. A
BABLERNEERS . Bif. BANRGERAERS . WRLEHR. LM, GRERY. MNEgRtal
IR . R MERgIRORME. ZEATHIMEN S WM Rk RUGER =548 5.
MG M. WEALEERS . WRRE . SIS = AP, s AT fedef. M
— NBARE. A
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self-nature. Others say that because conditioned [dharmas] arise from
conditions, so [they] are weak by self-nature. As it is taught in the siitra,
“Bhiksus, [you] should know, ripa is impermanent, the causes and
conditions that give rise to ripa are also impermanent. How could ripa that
arises from impermanent causes and conditions be permanent??%* Vedana,
samjia, samskara, and vijiiana are also thus. Because [they] are weak, some
conditioned dharmas arise from four conditions, some from three, and some
from two. There is no [dharma] that can arise from one condition alone, let
alone without a condition. So, conditioned dharmas are weak by self-nature.
Just like those who are weak by illness; some get up and stand supported by
four people, some by three, some by two people. [A sick person] cannot get
up and stand supported even by one single helper, let alone no supporter at
all.

This passage from the MVS offers two opinions concerning why conditioned dharmas
(samskrta-dharma 6 F5i%) are “weak” (*daurbalya %.%3): (1) conditioned dharmas
arise and cease, or they are impermanent; (2) conditioned dharmas arise from conditions,
or, in other words, their existence depends on other dharmas, like a sick person who can
stand only if supported by others. These two opinions can be correlated with the
diachronic and synchronic aspects of the teaching of dependent origination. The first
opinion regarding the impermanence of dharmas emphasizes a temporal and successive,
1.e. 1.e. diachronic, relationship, while the second opinion emphasizes the inter-dependent
relationship among dharmas and hence a simultaneous or synchronic relationship.

Since both citta and caitasika are conditioned dharmas, the idea that they are weak
could be understood as a natural extension of the more general idea that all
samskrta-dharmas are weak as shown in the MV passage. It is obvious that in 66.10 the
opponent adopts the second opinion in the MV passage above, which proposes that a
conditioned dharma cannot arise by itself but only functions with the assistance of other
dharmas. This position is in accordance with the Sarvastivada-Vaibhasika theories of the
“coexistent cause” (sahabhii-hetu) and more importantly the “association cause”

(samprayukta-hetu), which represent the two types of synchronic causation, with the later

23 SAno.11,No. 99 FEBTE4E (% 1) T02, p2a22-6: FilRf. B L RELILL. (k. HREGAEROE. BOME
o MWL C. SR WRZAITHMER . SRR . PRI . M R R 45T
EsEH. AR . Sno0.22.18 (111 23): ripam, bhikkhave, aniccam. yopi hetu, yopi paccayo ripassa uppadaya, sopi
anicco. aniccasambhiitam, bhikkhave, ripam kuto niccam bhavissati...
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a special instance of the former.?’* The MVS also records several similes used by the
Abhidharma teachers to explain the samprayukta relationship between citta and
caitasikas, including the simile of the bundles of reeds that stand relying on each other.?%

By contrast, Harivarman’s opinion in 67.21 that “weak” means that a dharma is
momentary and impermanent emphasizes the diachronic aspect of dependent origination,
which is associated with the Darstantikas/Sautrantikas in Abhidharma texts.?’® For
Harivarman, if two dharmas are said to assist each other, they must abide together
temporarily, but in fact all mental phenomena perish moment by moment, and none of
them can be observed to abide over time.?"” So he concludes that it is impossible for citta
and caitasikas to assist each other, and the opponent’s understanding of “weak” is
incorrect.

In 67.10 Harivarman attacks the opponent’s argument that uses the simile of the
bundles of reeds. He argues that, if it is the case, as the opponent argues, that citta and
caitasikas assist each other like two bundles of reeds, which would entail that citra and
caitasikas are in a mutually equal position in a synchronic or simultaneous causal
relationship, then one would not be able to tell which one of them is dominant. How then
can one account for the siitra teaching that caitasikas are born from citta and dependent
on citta, which explicitly asserts that citta is the dominant member in the relationship?

This argument is not addressed in any extant Abhidharma text.

3.4.8 The Opponent’s Argument 8 (66.9, 67.11-19)
(66.9) The opponent quotes the siitra saying that the minds of sentient beings have long

been polluted by lust, hatred, and so forth, and argues that, if there were no association of

204 See the discussion of the Sarvastivada theories of association in section 3.1.3. For the sahabhii-hetu and the dispute
around it, see Dhammajoti 2007b:196-211.

205 The three similes used in the MVS to explain samprayoga are: (1) two bundles of reeds stand relying on each other;
(2) many ropes joined to pull a log; (3) many people cross a river with hands joined. No. 1545 [ FE1E B% K B 2205
(5 16) T27, p80b16-21: FEIATHLCo Lo IV RE B A AH JE K. 255 ML 2 DR, M) AR FRMUA 51 . R i
JEEARNE S . FREARIK . I R RONURTIE . ZHEMERERE AR, 2 NEFRE RN A RaEIE RS .
R TP 3£ 2. See also the discussion in 3.1.3.

206 This position is not explicitly attributed to the Darstantikas in the MV'S. But Sanghabhadra’s *Nydyanusara records
the Sautrantika master Srilata’s arguments for such a position. See Dhammajoti 2007a: 152-3.

207 For a discussion of the Buddhist notion of momentariness with regard to mental phenomena, see von Rospatt 1995:
113ff.
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citta and caitasikas, it would be impossible for negative mental phenomena, that is,
defilements as caitasikas, to defile citta. It should be noted that the same siitra was
quoted by the opponent in 61.14 to argue that caitasikas exist,>°® and Harivarman also
quoted it in 60.6 as a scriptural authority (@gama) to show that, since they are not
mentioned in the siitra, caitasikas do not exist.”’

(67.11-12) Harivarman answers that the opponent’s argument is unreasonable. He
argues that if it were the case, as the opponent proposes, that the nature of citta is pure
and only accidental defilements such as lust, hatred, and so forth, were associated with
citta making it polluted, this would mean that something that is pure by nature can be
polluted and changes its nature. This contradicts the doctrine that the characteristic mark,
which is the manifestation of the nature, cannot be changed. In other words, if the nature
of citta is pure, because the nature of a dharma cannot be changed, defilements such as
lust, and so forth, should not be able to pollute citta.

(67.13) Harivarman then responds from a different perspective, pointing out that it is
said in the siitra quoted by the opponent that, because a sentient being’s mind is polluted,
the sentient being itself is polluted. If it were true that this stitra supports the doctrine that
citta and defilements such as lust and so forth are associated with citta, then it should also
support the position that the defilements are associated with sentient beings; but this is
absurd. So if defilements cannot be associated with a sentient being, in the same manner
they cannot be associated with citta.

(67.14-15) Harivarman then specifies his own theory on the process by which citta is
polluted and liberated. He proposes that the pollution and purification of citfa are not
about individual moments of citta but describe the status of a continuous stream (santati
FH#H) of citta. In a series of cittas, if there are cittas that are defilements (37), then this
series of cittas is referred to as defiled or polluted; on the other hand, in a polluted series
of cittas, when pure cittas arise, this series is called liberated.

(67.16-18) Harivarman uses the simile from the siitra concerning clouds and fog that
conceal the sun and the moon to illustrate the relationship between defilements and citza.

He states that, even though clouds and fog are not directly associated with the sun and the

208 See 2.4.11.
209 Qee 2.3.3.
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moon, they can still conceal them. Likewise, defilements such as greed, and so forth,
though not associated with citta, can still pollute it.

The opponent points out that this simile is actually not consistent with Harivarman’s
position, because in Harivarman’s theory both pure and defiled citfas are moments in the
series, and, since there can be only one citta at one moment, these two kinds of cittas
cannot occur simultaneously. But in the case of clouds and fog covering the sun and the
moon, they do occur simultaneously. So this is not a proper simile to support
Harivarman’s position.

Harivarman answers in 67.18 that even though the two kinds of cittas cannot occur at
the same moment, defilements can obstruct cittas. Therefore, there is no problem with the
simile regarding his position.

(67.19) Harivarman concludes by restating his position that defilements are not
associated with citta but occur in the series of cittas and can then be said to defile the

stream of citta.

Comments:

Sections 67.11-19 present a rather lengthy answer to the opponent’s statement in 66.9 that
the siitra teaching regarding the defilement of a sentient being’s mind supports the
citta-caitasika theory. The answer can be divided into four separate arguments:

(1) 67.11-12 1s an argument that focuses on the nature of citfa: namely, if the nature
of citta is pure, then defilements would not be able to pollute it. The doctrine of “citta’s
original purity” (*citta-prakrti-parisuddha {C>VEZAF) is usually attributed to the
Vibhajyavadins (43 /352 5),2!° and also the Mahasanghikas (K7 #).2!! The
Sarvastivadins are against this doctrine, and the MVS dedicates a lengthy passage to
refuting it.>'> Apparently, on this point, Harivarman agrees with the Sarvastivadins. In

chapter 30 of the TatSid, Harivarman argues that it is not the case that the mind’s nature is

210 No. 1545 Fi] FRIEEE K BEEV# (3 27) T27, pl40b24-6: FHELA B TEATR. 02 D, MO ATEE .
& BRSBTS WO AN TSR -
211 No. 2031 FEBEHER (& 1) T49, p0015b25-26: MR KFRE. —FRil. AR, HRLW. R
F .. .pl15c27-8: LMEARBEREIEN Z FTge. AR, Cited in Yinshun EIJIE 1988b: 69.
212 No. 1545 [ B BE K B UEVDE (35 27) T27, pl40b26-141a28: 2 1E A% SHEE R O M A 237 V0 25 I8 A 1S T Gy
HAANE ...
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pure.”’® Here in 67.11-2, Harivarman is likely refuting an opponent who is also a
supporter of the “original pure citta” idea, and his strategy entails reductio ad absurdum:
if it is true that citfa is pure by nature, and the accidental defilements such as lust come to
be associated with and pollute citta, then it means that something that has a pure nature
can be polluted. However, this is unacceptable given the model of a dharma’s
characteristic (*dharma-laksana J5H).2'

(i1) Section 67.13 presents Harivarman’s second argument against the opponent’s use
of agama supporting association. Once more, he takes the strategy of reductio ad
absurdum. The opponent quotes the siitra passage stating that, when sentient beings’
minds are defiled, these sentient beings are defiled, and argues that “defiled” refers to
those defilements such as lust, and so forth, that arise and become associated with citta.
Harivarman points out that, if this is the case, then the same principle can be applied to
the other subject in the quoted passage, namely, the sentient beings; thus, the sttra should
also be understood to claim that the sentient beings are defiled. So according to the same
logic, it should be said that defilements are associated with the sentient beings. But in fact,
it is never claimed that the sentient beings are associated with the defilement. So, this
stitra passage cannot be taken as a proper @gama proof for the doctrine of association.

Moreover, this round of arguments raises the issue of siitra exegesis once again. The
opponent, supposedly an Abhidharmika, understands the siitra passage more in relation to
Abhidharma technical terms. For him, the notion of citfa being defiled is equivalent to
“being associated with defilements (i.e. caitasikas).” However, as Harivarman points out,
if a technical sense of the term “defiled” is assumed in the passage, it could be applied to
both citta and sentient being. But the opponent accepts the application of the term
“defiled” in the Abhidharma technical sense only in reference to citta, and not in
reference to “sentient beings.”

(ii1) In 67.14-15, Harivarman explains how he understands the mechanism of the

pollution of mind. For him, the “pollution” is the defilement of the “stream” of citta

213 No. 1646 HUE (45 3) T32, p258b2-20.

214 Sanghabhadra records a similar argument from the Sarvastivadins. No. 1562 Fi] FEi#ESIEIE R GR (& 72) T29,
p733b17-9: A& RO LR R, 1% UGN B . B E R A, BER BYMEIEAAL O MR ERR O AT
¥ A R EEJE ST 4% For a more comprehensive study of the thought of the “original pure mind” in early Buddhism,
see Yinshun E[IJIE 1988b: 67-79; Mizuno 1997: 219-33.
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instead of each individual moment of cittas. He proposes that if there are defiled cittas
arising in a successive series of cittas, then the “stream” is defiled; and when there are
purified cittas arising in the stream, it is liberated. If one understands it in this way, it
would not be necessary to introduce the doctrine of association to account for the
defilement and purification of cittas.

(iv) In 67.16-19, Harivarman uses the simile of clouds and fog as covering the sun
and moon to argue that as clouds and fog that are not associated with the sun and the
moon but can still obstruct their light, similarly defilements (k/esa) are not associated
with citta but still can defile citta. Of course, as he has clarified in the previous passages,
here too “defiled citta” actually refers to the defiled stream of citfas. But in 67.17, an
unspecified opponent contends that this simile is not suitable for Harivarman’s theory of
defilement because clouds and fogs exist simultaneously with the sun or moon. However,
according to Harivarman, defilements are merely certain modes of ciffas that may lead to
future existence in samsdra;*'> further, at one moment there can be only one citta, and
two cittas cannot coexist. As a result, in Harivarman’s theory citfa and defilements cannot
occur simultaneously, which obviously contradicts the simile that clouds and fog coexist
with the sun and the moon and conceal their light.

In 67.18, Harivarman responds briefly that, since defilements can act as obstacles
(*antarayika [FHE), they are similar to clouds and fogs. Therefore, the simile is suitable.
Since Harivarman does not give further details, it is difficult to understand precisely how
the cloud/sun relationship parallels the defilement/citta relationship. However, perhaps he
understands that, because defilements pollute the stream of cittas and prevent beings
from achieving liberation, this is equivalent to obstructing a sentient being’s liberation. If
so, the parallelism between the simile and Harivarman’s theory is more abstract than

figurative.
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3.4.9 The Opponent’s Argument 9 (66.11, 67.22-3)
(66.11) The opponent quotes a siitra passage about the seven factors of awakening

(bodhyanga 572 to prove that caitasikas exist and are associated with citta. The siitra

passage states that, when a practitioner’s mind is excited (uddhata ), it is not
suitable to practice three factors of awakening, namely, discrimination of dharmas
(dharmapravicaya $£1%), energy (virya ¥&1E), and joy (priti i), because they may
make the mind more excited. Instead, one should practice tranquility (prasrabdhi ),
concentration (samddhi €), and equanimity (upeksa 1), because they inhibit the
arousal of mind. The siitra also states that, when the mind is sluggish (/ina 1#i%), it is
not suitable to practice tranquility, concentration, and equanimity. Instead one should
practice discrimination of dharmas, energy, and joy because they can arouse the mind.
Mindfulness (smrti %) can be helpful in both cases.

(67.22) Harivarman responds that when the siitra states that on a certain occasion one
should practice three factors of awakening (bodhyanga), it does not mean that the three
are practiced all together at the same moment. He quotes another siitra to prove his point:
in that siitra, Sariputra claims that he can enter and abide in a certain bodhyanga at will
whenever he wishes. One should also understand the siitra passage quoted in 66.11 in a
similar manner: when the siitra teaches that one should practice three bodhyangas, it
means the practitioner should practice one of the three at a time, and not all three of them
together.

(67.23) Harivarman adds that in addition to the siitra the opponent quoted in 66.11, in
another siitra the Buddha also presents the seven bodhyangas as a progressive sequence
that a practitioner should achieve one after another. Because this repeats the same dgama

argument given in 65.26, Harivarman does not give further details here.

Comments:

The siitra passage quoted by the opponent in 66.11 is rather ambiguous. It states that on
certain occasions one should practice three of the seven bodhyargas, but it does not
explicitly state that these three bodhyarngas are to be practiced together at the same time.

The ambiguity of this passage is even more apparent in the MVS, which notes that the
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Darstantikas use the same siitra passage to argue for the opposite position. According to

the MVS, the Darstantikas quote this passage as follows:>'

Since the bodhyangas have proper and improper occasions to be practiced,
therefore, one knows that caitasikas arise successively and not
simultaneously.

But the Vaibhasikas answer that this passage should be understood as indicating that the

three bodhyangas are practiced together, and this is a proof that caitasikas do occur

simultaneously.?!”

As for the siitra quoted by Harivarman in 67.22 regarding Sariputra’s claim that he
can enter the bodhyangas at will, the MV also records that the Darstantikas use the same
sttra to argue that a practitioner enters the bodhyarngas one at a time and not multiple
bodhyangas simultaneously.?!®* Harivarman does not include his opponent’s answer to

this argument, but the MV records the following:>'°

The Sariputra-siitra they (i.e. the Darstantikas) have quoted does not
necessarily exclude the meaning that [the bodhyangas can] arise
simultaneously. [It] states that Sariputra knows well the minds that enter and
leave the concentrations of the factors of awakening (*bodhyarnga-samadhi
%37 58), [and he can] dwell in the *bodhyanga-samadhis at will (F 1E) as
his mind wishes. That means that he can dwell in the bodhyangas in
accordance with the occasion (*kala f47) and not that the bodhyangas
arise separately one by one. Therefore, [this siitra] cannot be a proof [for the
position that the bodhyangas are a progressive sequence].

Here, the Vaibhasikas argue that the siitra does not mean that Sariputra enters the

bodhyangas one at a time; rather it means that Sariputra enters the “concentrations of the

216 No. 1545 [ BIZEE K BEIH (3 95) T27, p494a6-8: IERER. S BEE M AR & . Wt IR S8 1 A2
JE—piE

217 No. 1545 [if BLIEEE KRR (& 95) T27, p494als-18: [Fa6 L HTH —BE . =Nl o 34, ZarH
Ao WRARRME =R . JhRB LT AR EIR S — A RR=RES—B . RO P R A .

218 No. 1545 Fif ELIEEE KR LG (5 95) T27, p494a8-14: L aRESHh . &F T 5. BR-LE e b s AEME.
ARERAOAR BB SO )7 (. BMERE (. 5 AR IS S H b, BIMERE (. A IRAOR LR S0E 0 1.
BUfERe . MfE=2a. SRR 7B i . MO0 R, JE— Rl e .

219 No. 1545 Fif FLIEEE KR EI50 (4 96) T27, p494b21-4: 145 FT 5| & R S IR A e Il — B A 6. Sl & T
BN SE 0 AT SGE . BEOITRREE AE . KR s S S A . ANEAEE —— 5. #oA
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bodhyangas” (*bodhyanga-samdadhi &7 5€), and, in each of the samadhis, there can be
multiple bodhyangas present. In this regard, each samddhi is an “occasion” (*kala Ff57).
So they argue that the siitra claims that Sariputra can enter at will different kinds of
samdadhis instead of individual bodhyangas. So, they conclude that this siitra cannot stand
as an agama proof for the Darstantika position that each of the bodhyangas arises
individually and progressively.

However, this argument relies heavily on the term *bodhyanga-samadhi (4.3 7€)
and interprets samdadhi as an “occasion” (*kala W547) in which multiple bodhyargas can
occur. And indeed, the term samadhi is present in the version of the siitra in the Chinese
SA .22 However, since in the Pali version of the siitra, the key term samadhi is absent in

this passage,®*!

it appears more reasonable to understand this passage as stating that
Sariputra dwells with a certain, that is, one of the seven hodhyarngas present. Moreover in
67.22, Harivarman does not mention samadhi when he quotes this siitra. Once again, it
appears that a doctrinal position may have influenced the selection of different versions
of a text. The Chinese SA is likely affiliated with the Sarvastivadins, so it is no surprise
that it agrees with the MVS. In many cases, Harivarman uses texts close to the
Sarvastivada versions, but here because the keyword samdadhi is so essential to his
argument that one might suspect that he was aware of and chose another version of the
sutra without the word samadhi.

Regarding Harivarman’s statement in 67.23 that in the siitras the seven bodhyangas
are also taught as a progressive sequence, the MVS records that the Bhadanta Ghosaka
(B34 %) uses the same siitra passage to explain why the seven bodhyangas are

2

presented in this specific order,”*? and it appears that the Sarvastivada-Vaibhasikas have

no issue with this siitra and the seven bodhyangas as a sequential process.
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3.4.10 The Opponent’s Argument 10 (66.12, 67.24-6)

(66.12) In this passage, the opponent first clarifies that this argument represents the view
of certain treatise teachers (*$@stracarya wmhif), which implies that it is not based on
sttras. According to the $astra teachers, a practitioner cultivates the factors contributing
to awakening (bodhipaksika B3E$21%) all at once and not separately.

(67.24) Harivarman first responds that this cannot be correct because, if one can practice
all thirty-seven factors at the same time, then one can practice two factors of faith
(Sraddha 1%), and five factors of mindfulness (smyti ), and so forth. This is
unacceptable, so the opponent’s argument must be incorrect.

(67.25-26) Harivarman then attacks the opponent’s position from another aspect. First, he
tries to clarify what the opponent means by practiced “not separately” (A Bff) in 66.12.
Harivarman suggests that the opponent interprets “to practice the bodhyangas separately”
(BEZ) to refer to achieving the factors one at a time, and the practitioner practices the
factor on the occasion when he achieves it (FiE#3821%). The opponent disagrees but
instead proposes that, when a practitioner enters a certain level of practice (bhimi ),
such as the second dhyana, multiple bodhyangas are present at that level and the
practitioner practices them all together and not separately. Harivarman responds in 67.26

that this cannot be correct because one cannot practice multiple dharmas in one moment

of mind.

Comments:

The identity of the “treatise teachers” (*s$astracarya #ufil) mentioned by the opponent in
66.12 is unclear. In the Pali Abhidhamma commentarial tradition, according to
Buddhaghosa, when a practitioner has attained the purification by knowing and seeing

(fanadassana-visuddhi), that is, when one has attained the knowledge of the four paths of

AR RSB SR . € B CIE R 2 O R . BT SEL TR, #Ef s e,
221



Chapter 3. The Dispute on samprayoga

stream-enterer, once-returner, non-returner, and arahat,??* the practitioner will fulfill the
thirty-seven factors contributing to awakening (bodhipaksika P. bodhipakkhiya) all at
once.??* In other words, all the thirty-seven factors are present simultaneously in this
single moment. Although the view of these “treatise teachers” (*$dstracarya #mH)
agrees with that of the Pali commentators such as Buddhaghosa, it is not at all certain that
the opponent has these commentators in mind. First, the commentary only says that at
that specific moment all thirty-seven factors are “fulfilled” (paripunna) and present, but
does not mention that they are “practiced” (1%). So strictly speaking, this position differs
from that presented in 66.12, which states that the thirty-seven factors are “practiced at
the same time” (—F#1Z). Secondly, a number of northern Abhidharma texts also present
the idea that multiple factors contributing to awakening (bodhipaksika) may occur
simultaneously. For example, the MVS states that all thirty-seven factors may occur in
the first dhyana, and thirty-four of them can coexist in the same moment.?*> The AKBh
also quotes a siitra saying that when one has practiced and fulfilled the eight-fold noble
path (aryastanga-marga), all remaining twenty-nine factors among the thirty-seven are
also practiced and fulfilled.??®* However, no extant siitra has yet been identified for this
passage quoted by Vasubandhu.??’

Thus, it is clear that many teachers believe that multiple factors among the
thirty-seven bodhipdksikas can occur simultaneously within one moment of citta. For the
supporters of caitasika and samprayoga, this would be a good argument in support of
their position. As presented in 67.26, Harivarman’s response to this argument is simple
and straightforward. Since it is widely accepted among Buddhist teachers that at one
moment there can be only one citta, and since the practice of one of the factors among the

thirty-seven is an instance of a certain type of citta, and since there cannot be thirty-seven

223 Vism XXIL2 (PTS ed. p672): sotapattimaggo sakadagamimaggo anagamimaggo arahattamaggo

ti imesu pana catusu maggesu nianam nanadassanavisuddhi nama.

224 Vism XXI11.32-33 (PTS ed. p678): paripunnabodhipakkhiyabhavo... XX11.39 (PTS ed. p680) imesam pana
catunnam fiananam uppattikale ekacitte labbhanti. See also Gethin 1998: 192; Gethin 2001: 23, 303-4.

25 No. 1545 Fif BLIEEE KR E005R (4 96) T27, p497¢8-9: WIFFE P R =1L, ME=TVIERBAT. K=&
226 AKBh p385.7-8: tatha hyuktam "arydstange khalu marge bhavanaparipiiri gacchati. catvari smytyupasthanani
bhavanaparipiirim gacchanti yavat sapta bodhyangani'ti.

227 La Vallée Poussin (1988: 1083n444) notes that this passage is similar to a passage in the M no. 118 the
Anapanasati-sutta (111 87-8), but that sutta only states that when the four applications of mindfulness (satipatthana) are
fulfilled, the seven factors of awakening (satta sambojjhanga) are also fulfilled. The remaining factors among the
thirty-seven are not mentioned.
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cittas all occur in one moment, so it is impossible for a practitioner to practice all the
thirty-seven factors simultaneously.

Harivarman does not record any response from the opponent, but this should not
pose a serious problem for the Abhidharmikas since, in their opinion, the thirty-seven
factors contributing to awakening are nothing but caitasikas by different names. Among
the seven sets, there are quite a few caitasikas repeated, as Harivarman mentioned in
67.25; for example, faith (Sraddha 1) appears twice and mindfulness (smyrti ) appears
five times. However, the Abhidharmikas have taken care of this issue: the Vaibhasikas
reduce the thirty-seven factors to eleven or twelve “real entities” (dravya & i);?*
Vasubandhu proposes that there are actually only ten;*?° and the Pali commentary
reduces the thirty-seven to fourteen factors.>>* Since multiple caitasikas can coexist with

citta, there is no problem in allowing multiple factors among the thirty-seven to coexist in

a practitioner’s mind.

28 No. 1545 [ ELEEE K BEVDE (35 96) T27, p496a22-28: RFHRMELE =+, HHARE. &L Ep,
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BB IERESE M. A& —=. IEEEIME Edrili. A/ MMt —. A& =RIH T . AKBhp.383.21-384.1:
vaibhasikanam ekadasa: kayavakkarmanorasambhinnatvat silangani dve dravye iti.
229 AKBh verse vi.67a-c (p.383.7-11): dasa dravyani sarve bodhipaksyah. katamani dasa? sraddha viryam smrtih
prajiia samadhih prityupeksane prasrabdhisilasamkalpah ityetani dasa dravyani.
230 Vism XXII 41 (PTS ed. p.680). See Gethin 2001:304-5.
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Chapter 4. Conclusion

The previous chapters (2-3) discussed in detail the positions and arguments of
Harivarman and his opponents regarding the issue of mental factors (caitasika) and
association (samprayoga). Notes in the translation chapter (5) and the comments in
chapters 2-3 focused mainly on textual, historical, and Buddhist doctrinal issues raised in
the dispute. As a conclusion, this chapter will look beyond the minute textual, doctrinal,
and historical details, and look at the “big picture” in terms of more general issues such
as: What are the possible causes for the dispute, why do the parties in the dispute take
their specific positions, and what we can learn from the dispute on mind? Section 4.1 in
this chapter recapitulates briefly the main positions of the two parties in the dispute, and
section 4.2 explores the possible causes and reasons for the different doctrines and

positions among early Buddhist teachers.

4.1 Recapitulation of the Positions
The *Tattvasiddhi records more than fifty arguments from teachers of two camps arguing
for or against the theory of mind involving the concepts of “mental factors” (caitasika)
and “‘association” (samprayoga). On the one hand, supporters of the “mental factor”
theory of mind argue that mental factors are real entities different from consciousness
(citta or vijiana), but they must exist interdependently with each other and with
consciousness as well; this interdependent relationship is “association” (samprayoga). On
the other hand, Harivarman, who is likely representing the so-called “Darstantika”
teachers, argues that “mental factors” such as contact, feeling, volition, lust, craving,
mindfulness, concentration, and so forth are not entities separate from consciousness;
instead, they are precisely consciousness in its different modes.

Most of the arguments in the TatSid involve so-called “scriptural” arguments, or
quotations from early siitras, offered as authoritative proof (agama) for a particular
position. However, because the doctrines of “mental factors” and “association” are

neither explicitly taught nor rejected in the siitras, both sides of the dispute have to use
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stitra passages in a tactical way: they choose passages from the siitras that contain names
of mental phenomena, and interpret the passage in a way that supports their own position.
A good example would be the early Buddhist teaching of the five aggregates (skandha),
which asserts that a sentient being consists of the five aggregates of form (ripa), feeling
(vedana), apperception (samjiid), volitional formations (samskara), and consciousness
(vijiiana). Supporters of “mental factors” claim that aside from ripa, which is material
and non-mental, and vijiiana, which is consciousness itself, the other three skandhas,
namely, vedand, samjiia, and samskara, are mental factors (caitasika) that are distinct
from consciousness. Some even suggest that the aggregate samskara is an umbrella
category that includes all the mental factors that are not explicitly listed as skandhas. On
the other hand, Harivarman and those teachers who reject the notion of “mental factors”
deny that this is the correct understanding of the siitra teaching of the five skandhas.
Instead, they suggest that the siitra teaching that a person consists of the five skandhas
should be understood as denoting that a person is a continuous series of moments of
consciousness (santati), and the skandhas of vedana, samjia, and samskara are all
consciousness (vijiiana) in different modes.!

These arguments contained in the TatSid are sophisticated and logically well
formulated in the context of the concerns of Buddhist teachers at the time. However, how
should we, as modern readers two thousand years after the compilation of the texts, read
and understand them? What are the possible causes that have led to the competing
different models of mind and to the different understanding of the siitras? The following
section (4.2) offers three possible causes for the dispute from historical, doctrinal, and

psychological perspectives respectively.

! This example is extracted from TatSid 65.3 and 67.2. See 3.4.1 for a more detailed discussion.
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4.2 Possible Causes for the Dispute

4.2.1 The Ontological Shift from Siitra to Abhidharma

Scholars have noticed that the early siitras and the relatively later Abhidharma texts have
different emphases in their concerns:* the teachings in the siitras are more focused on
understanding sow a person is a person in terms of the causal relations among mental
phenomena, and they have minimal concern, or even dismiss the ontological question of
what these phenomena really are. But the later Abhidharma, especially as developed in
the Sarvastivada and Theravada traditions, has a strong emphasis on the ontological
status of such mental phenomena and develop notions such as “self nature” (svabhava)
and “real entity” (dravya) that reflect these ontological concerns. It is helpful to
understand the origin of the discrepancy between the two opinions regarding “mental
factors” and the debate between them in the general background of the shifting concerns
between the early stage of Buddhism represented in the stitras and the later stage
represented by the Abhidharma texts.

In a number of sitras, ontological questions such as “Is the world eternal?” “Is the
world infinite?” “Does a person exist after death?” “Is there a s/Self?” and so forth,® are
dismissed and left unanswered because thinking about such questions is said to be
“unbeneficial, irrelevant to the fundamentals of the holy life, and does not lead to
revulsion, to dispassion, to cessation, to peace, to direct knowledge, to enlightenment, to

nirvana.”*

Hence, the sttras suggest that one should not indulge in these questions. In the
case of the mental phenomena mentioned in the siitras, there is never an explicit
ontological question, such as “what is the nature of feeling (vedana)?” and so forth.
Instead, these mental phenomena are always described as a part of causal processes. For
example, in the case of feeling (vedana), the siitras never specify its nature or indicate
whether it 1s the same as or different from consciousness. Instead, vedana is often defined
as the three kinds of feelings (pleasant, unpleasant, and neutral) that lead to craving

(trsnd), or as the products of the contact between the six senses and their objects. Also

2 For example, Bronkhorst 2009:61-114; Ronkin 2005.

3 These are the “undetermined” (avyakatd) questions, for example, S IV 3741f. See Collins 1982: 131-8.

4 S 11223: na hetam, avuso, atthasamhitam nadibrahmacariyakam na nibbidaya na viragaya na nirodhaya na
upasamaya na abhinifidya na sambodhdya na nibbandya samvattati. Bhikkhu Bodhi’s translation (Bodhi 2000: 680).
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regarding the five skandhas, as Sue Hamilton (1996: xxiv) observes, the “analysis of the
human being into five khandhas is not an analysis of what the human being consists of,
but of those processes or events with which one is constituted that one needs to
understand in order to achieve Enlightenment.” In other words, the mental phenomena
are mentioned in the sitras only because they are causally related to the human condition
and religious practice, and not because the composers of the siitras intended to establish
an ontological system that exhaustively analyzes reality.

In contrast, it appears that Buddhist teachers engaged in the enterprise of
Abhidharma were becoming more and more interested in exhaustive analysis and
ontological issues. As mentioned in section 1.5, starting from the exegesis of the siitras,
early Buddhist teachers attempted to collect all the teachings from the sttras and
reorganize them according to certain principles. In the case of the mental phenomena
scattered throughout the siitras, Buddhist teachers first gathered them together, without
concern for whether some items in the same list were actually the same by nature. The list
in the Dhs provides a good example of this early type of list of mental phenomena (see
2.1.2 and 2.1.3 for the development of such lists). Over time, an attempt was made to
eliminate repetition from the lists, which resulted in more condensed lists such as those in
the *Sariputrabhidharma, Dharmaskandha, and Prakaranapada.® Probably at the same
time, the term caitasika, which was used in the siitras as the simple adjective “mental” or
a noun “mental state,” came to be used as a name for a class of dharmas that are different
from consciousness (citta), and thereby constituting yet another class of dharmas. This
can be described as an “ontological shift” in the development of Abhidharma:
Abhidharma teachers such as the Sarvastivada-Vaibhasikas were not only concerned with
the causal relevance of the mental phenomena mentioned in the siitras in the context of
religious practice, but also engaged in the analysis of the world and the mind into
fundamental and “real” constituents that cannot be further analyzed. The lists of mental
phenomena became a significant reflection of this enterprise. Hence, items in a list such
as feeling (vedana), apperception (samjia), volition (cetand), and so forth, came to be

regarded as real entities as “mental factors” (caitasika), and the Abhidharma analysis of

5 See the lists in 2.1.3.
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mind became the analysis of the combination of these mental factors and their
“association” (samprayoga) with consciousness (citta or vijiiana). Such a mapping of the
structure of mind signifies the completion of an “ontological shift” from the practical
concerns of the siitras to the ontological concerns of the mature Abhidharma.

The origin of such an “ontological shift” in the development of Buddhist
Abhidharma is still unclear. No matter how the ontological concern started, its
consequence is significant: all extant Abhidharma traditions constructed ontological
dharma systems that claim to represent an exhaustive analysis and classification of the
world and all things in it including the mind along with all mental phenomena. However,
such ontological dharma systems are not fully in accordance with the teachings in the
sttras because such concerns are alien to the siitras, especially since, as mentioned above,
an ontological quest of this kind is explicitly dismissed in the siitras as unbeneficial for
one’s practice and liberation. In this light, it is understandable that someone who claims
that the teachings in the sttras are the ultimate authority would no doubt reject the
notions of “mental factors” and “association.” Therefore, it would appear that the
development of the ontological concern in Abhidharma acted as a cause for the different
theories of mind and the debates among the teachers subscribing to these different

theories.

4.2.2 The Hermeneutical Gap

In TatSid chapters 60-67 studied in the present project, most of the arguments involve
different interpretations of specific sttra passages. Both sides of the dispute quote
passages from early stitras to support their doctrinal positions, and sometimes the same
sttra passage is used by both sides to argue for opposite positions. It is clear that the
development of Abhidharma, especially the establishment of mature Abhidharma
philosophical systems, is relatively later than the early siitra materials. As a result, the

Abhidharma teachers interpret early sttra texts in a way that is not necessarily consistent

¢ 1t should be noted that the extant siitra collections are preserved and handed down by different traditions that also
have their Abhidharma systems; thus, it is possible that some of the siitra materials may have been influenced by
Abhidharma thoughts both in their forms and their contents.
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with the meaning of these texts in earlier periods. Hence, there is a “hermeneutical gap”
between the early siitra texts and the understanding of the siitras espoused by Abhidharma
teachers. This hermeneutical gap is another possible cause for the different positions in
the dispute concerning “mental factors” and “association.” The following are two
examples from the TatSid that demonstrate the “hermeneutical gap” and how it functions

as a cause for doctrinal disputes.

Example 1.

In TatSid 60.12, Harivarman quotes a siitra passage stating that for a sentient being,
internally there is the body with consciousness (savijiana kaya), and externally there is
name-and-form (nama-riipa). Because this passage does not mention any mental factors
(caitasika), Harivarman concludes that caitasikas do not exist. The opponent replies in
62.8-9 that “external name-and-form” (bahirdha nama-riipa) should be understood as
including all caitasikas. The TatSid does not explain why the opponent believes that
nama-ripa includes all caitasikas, but in both the Sarvastivada Abhidharma and the
Theravada Abhidhamma, nama-ripa is interpreted as the five skandhas: ripa is the
riipaskandha, and nama represents the four non-material skandhas of vedana, samjia,
samskara, and vijiiana. And in both of these two Abhidharma systems, vedana, samjna,
and samskdra represent all the caitasikas. Apparently, the opponent in 62.8-9 understands
the sttra passage in terms of the Abhidharma doctrine of the five skandhas and their
equivalence to nama-riipa.

In 64.7, Harivarman states that the opponent’s interpretation of the siitra passage
regarding nama-rijpa amounts to erroneous “speculation” (*samyjrida-vikalpa). Instead, one
should understand nama-ripa as the objects (*alambana) of mind. Section 2.3.4 of this
study demonstrated that this interpretation of nama-ripa accords well with the
explanation of the term in the Mahanidana Sutta in the Digha Nikaya, which suggests
that nama-ripa represents the “blueprint” of an individual as the object of consciousness
(vijiiana) in the context of dependent origination, which is constructed through “qualities
(akara), traits (linga), signs (nimitta), and indicators (uddesa).” Harivarman’s
understanding of nama-ripa as “object of mind” is more suitable in the context of the
stitras, while the opponent’s interpretation that nama-riipa is equivalent to the five
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skandhas is out of that context and more influenced by the Abhidharma theories.

Example 2.

In 66.7, the opponent cites a siitra passage that mentions the four “stations of
consciousness” (vijiiana-sthiti) to argue that this siitra passage supports the position that
consciousness coexists with other mental factors such as feeling (vedand), apperception
(samjia), and so forth. The opponent suggests that the term “station” (sthiti) in this
passage has an ontological connotation, and one should understand mental phenomena
such as vedana as “support stations” upon which consciousness is stationed. In 67.6,
Harivarman responds that the opponent’s understanding of “station” as “support station”
is wrong; instead, “station” should be understood as “object station” (*alambana-sthiti),
which means that consciousness takes vedanda as it object and is fixed or attached to it.
Apparently, Harivarman’s interpretation of the term “station” (sthiti) has a more
epistemological connotation.

However, in the same sttra where the vijiiana-sthitis are mentioned, a passage that
describes the relationship between consciousness (vijiiana) and the other four skandhas
indicates that the term “station” (sthiti) may be better understood in this epistemological

sense:’

Consciousness, bhikkhus, while standing, might stand engaged (upaya) with
form; based upon form (riparammana), established upon form
(ripappatittha), with a sprinkling of delight, it might come to growth,
increase, and expansion...

In this sentence, the syntactic parallelism of the three phrases “engaged (upaya) with
form,” “based upon form (riparammana),” and “established upon form (ripappatittha)”
suggests a parallelism in function as well. In the phrase “established upon form”
(riipappatittha) the term patittha (Skt. *prasthita) can be understood as glossing the term

sthiti in vijiana-sthiti. Hence, both upaya and arammana should be understood as related

7 S no. 22.53, 54, 55 (111 53-58): ripupayam, bhikkhave, vifiianam titthamanam tittheyya, riparammanam
riapappatittham nandiipasecanam vuddhim virilhim vepullam apajjeyya. vedanupayam va, bhikkhave, viriiianam
titthamanam tittheyya ... pe ... saifiupayam va, bhikkhave, vifinanam titthamanam tittheyya --* pe ... sankharupayam

va, bhikkhave, vifiianam titthamanam tittheyya, sankhararammanam sankharappatittham nandipasecanam vuddhim
virilhim vepullam apajjeyya. Bhikkhu Bodhi’s translation (2000: 890-4).
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to sthiti. Because upaya (in Sanskrit sources upaga) means “grasping” according to
Chinese sources, and arammana also has the meaning of an epistemic “basis,” these two
terms indicate that the sthiti in the vijiana-sthiti more likely has an epistemological rather
than an ontological connotation in this passage. Thus Harivarman’s interpretation of

vijiiana-sthiti may be closer to the meaning of the term in its early siitra context.

These two examples from the TatSid regarding interpretations of siitra passages
demonstrate the “hermeneutical gap” between the understanding of earlier siitra texts and
later Abhidharma doctrines. Sometimes Abhidharma teachers use their Abhidharma
doctrines in their understanding of the passages from early siitras, while other teachers,
like Harivarman in these two examples, adopt an understanding that appears more
consistent with the siitra passage itself. Of course in their debates both sides would claim
that their understanding is the correct and “original,” or “intended” teaching of the
Buddha. Therefore, it would be understandable that the “hermeneutical gap” led to

different doctrinal positions and debates among the teachers.

4.2.3 The Experiential Gap

Finally, it should be noted the debate between Harivarman and his opponents is about the
subject of mind, which is something that everybody experiences every day. Even today
modern disciplines of science such as psychology, cognitive science, and neural science
that take mind as their subject still cannot fully understand what mind is or precisely how
it works. Buddhist theories of mind are in large part based on the experience of
introspection, or knowledge from the observation of one’s own mind. It is true that some
theories are based on the teachings in the sitras, but for Buddhists the sttras also are
records of the Buddha’s experiences; hence, all knowledge about mind in Buddhism is
considered to come ultimately from introspection. However, knowledge that is based on
introspection is inevitably subject to interpretation and may not reflect what is really
happening. Thus, there is a gap between what we consciously experience and what is
really happening in the mind, which might be designated as the “experiential gap.” And

from this gap between what is experienced and what actually happens in the mind a
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variety of interpretations of the mind and its activities arise. This process also helps to
explain the centrality of debates over the veracity of different theories of mind proposed
by various Buddhist teachers.

Many examples can be offered to illustrate the limit of introspection as a reliable
source of our knowledge of mind. Jay Garfield (2011: 19) points out that most of us with
normal eyesight have an experience that our entire visual field is colored, but in fact only
the central 10% of the visual field is equipped with the proper cells for distinguishing
colors, while the remaining 90% is black and white. The experience of the whole visual
field as colored is actually “filled-in” by our mind, but this process of “filling-in” is
beyond the scope of introspection: none of us would know that most of our visual field is
actually black and white before modern biology revealed it to us. Thus, introspection may
not be capable of providing reliable knowledge of even the very basic process of
perception. Regarding the arising of feeling (vedand), apperception (samjia), and
volition (cetana) after contact (sparsa), it is not surprising that three different
descriptions of the same cognitive process are presented in the siitras as demonstrated in

3.4.3:

Version 1: feeling (vedana), apperception (samjria), and volition (cetand) arise
together (sahajata) with contact (sparsa).

Version 2: dependent on sparsa, there is feeling (vedana); dependent on sparsa, there
is apperception (samjiia); dependent on sparsa, there is volition (cetand). It is unclear
from the sttra passage whether these mental phenomena occur simultaneously.

Version 3: dependent on sparsa, there is feeling (vedand), dependent on vedand,

there is volition (cetana) or craving (trsna).

These three descriptions of the same cognitive process do not reflect simply a textual
issue but also reveal a deeply rooted “experiential gap,” namely, between what we can
learn from introspection and what actually happens in the mind. If certain and
unambiguous knowledge of mind were available through introspection, such variations in
the texts regarding the cognitive process would be less likely. Certainly, disciplines such
as cognitive science, neuroscience, and the philosophy of mind have much to contribute
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that would engage Buddhist theories of mind, but such a comparative discussion of
theories of the mind and mental processes are beyond the textual, historical, and doctrinal

scope of the present study.

4.2.4 Other Possible Causes of the Dispute

Aside from the aforementioned three possible causes for the dispute on mind among
Buddhist teachers, there are also other factors that may have contributed to the formation
of different theories and stimulated the teachers to engage in debates.

First of all, debate appears to have been an important method of education and
learning in Buddhist community from its very beginning. The siitras record numerous
occasions when the Buddha teaches his students in a heuristic way, or his disciples learn
from each other in the question-and-answer style. The most notable examples are the
Mahavedalla and Ciilavedalla suttas in the Majjhma-nikaya (nos. 43 and 44). According
to Seishi Karashima (Karashima 2015: 136-7), the term vedalla might originally have
represented an “unusual” or “irregular” type of sutras that records the questions and
answers of the Buddha’s disciples and then became one of the nine or twelve limbs (arga)
of Buddhist teachings (dharma/dhamma). In later times, these arigas were in some way
understood as genres of Buddhist scriptures, and the vedalla anga might have been a
source of Abhidharma.® Therefore, it would be natural to understand the style of
question-and-answer as an integral component both in Abhidharma literature and in
Buddhist monastic education. The debate tradition preserved in the Tibetan monastic
education system may be a good example of this old tradition.” So the disputes recorded
in the TatSid may have been the product of such debates held in the Buddhist monasteries
of the time, and compilers of Abhidharma texts such as Harivarman recorded these
debates so that they could be used in the teaching and training of their students. This is
also the likely reason for Kumarajiva’s translation of the TatSid. Furthermore, such
debates among teachers provided an active and creative intellectual milieu, which made

possible the interaction among different opinions and doctrinal synthesis. Records of

8 See the discussion of the origins of Abhidharma in section 1.5.
° For a good description of the Tibetan debate training, see Dreyfus 2003: 195ff.
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different teachers and their positions in the MVS provide a vivid picture of the
competitive intellectual milieu of the period, and the AKBh and the TatSid are two good
examples of doctrinal innovation and synthesis within such a milieu.

Moreover, debates may also ocur for reasons other than pure intellectual or
educational concerns. As a social and historical institution, the Buddhist community
could not exist without proper financial and political support. In other words, debates
among teachers within the Buddhist community, or with non-Buddhist teachers may also
have served the purpose of winning support or patronage. There are abundant examples
in Buddhist history. An early example is the Pali record of the third council held in the
Pataliputra, where the so-called Vibhajyavadins won over all other teachers of different
“heretical” doctrinal positions and, with the support of the king, expelled 60,000
non-Vibhajyavadins from the community.!® This account of the council might be an
over-exaggeration reflecting a sectrian-biased perspective, but no doubt there is a certain
element of truth regarding the role of political authorities in doctrinal debates.
Xuanchang’s biography of Harivarman also records a debate between Harivarman and a
Vaisesika teacher (see 1.3.1). Hence, in this respect, we cannot rule out the possibility
that the debates recorded in the TatSid reflect the influence of their sociopolitical and

economic environments, but again this is beyond the scope of the present study.

10 T amotte 1988a: 272-4 summaries the Pali accounts of this council.
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4.3 Final Notes

The present study examined chapters 60-67 in the TatSid, and investigated the dispute
between the supporters of the “mental factor” (caitasika) and “association” (samprayoga)
theory of mind and those such as Harivarman who rejected this theory. More than fifty
arguments from both parties were carefully read and analyzed, and parallels or similar
positions were identified in extant Abhidharma texts. A comparison of the arguments and
positions in these various Abhidharma texts suggests a probable course of historical
development for these doctrines. Moreover, among the more than forty siitra passages
quoted in these arguments for which parallels were identified in the Chinese Agamas and
Pali Nikayas, eight of these passages were found to have differences between the Chinese
and Pali versions.'! In seven of these cases, the TatSid follows a version similar to
Chinese versions, which suggests that Harivarman and his opponents were likely sharing
a textual lineage related to the Sarvastivada tradition. These textual, philological, and
historical investigations shed new light on the brief arguments in the TatSid and reveal
historical connections not fully recognized in previous scholarship. Further, the TatSid
provides invaluable valuable first-hand evidence of an important period in the historical
development of Buddhist texts as well as of the doctrines contained in these texts. The
doctrinal topics selected for its chapter divisions and the arguments that it presents record
the issues that were current in the 4™ century CE as well as the variety of previous
Abhidharma positions on these issues. Further, Harivarman’s critical evaluation of these
positions indicates the direction in which later Indian scholastic investigations will
proceed. Through an analysis of the arguments regarding caitasika and samprayoga in
the TatSid, this study demonstrates that some of the later Abhidharma teachers are more
concerned with the ontological status of mental phenomena, while Harivarman appears to
be resistant to this “ontological shift.” Furthermore, this study also reveals how textual
issues, such as different versions of a siitra passage or different interpretations of the
same passage, can be correlated with different doctrinal positions among Abhidharma
teachers. These are all good examples of the “hermeneutical gap” between early siitras

and later Abhidharma teachers and doctrines. In this respect, the TatSid is a great textual

11 See 1.4.5 for a summary of these differences in the siitra passages.
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treasure worthy of serious scholarly consideration that preserves invaluable historical
information regarding the development of early Buddhist texts and doctrines.

The present study is concerned with only eight chapters (60-67) out of the seventeen
(60-76) in the section on mind in the TatSid, and, given the limits of time, other important
issues such as the multiplicity and momentariness of mind and the possibility of multiple
consciousnesses occurring simultaneuously have not been investigated. Taken as a whole,
the various issues presented in Harivarman’s TatSid represent virtually the entirety of
early Buddhist investigations of the mind and would provide the basis for a
comprehensive study of early Buddhist theories of mind. Hopefully, this study will draw
more attention to the TatSid than it has previously received, especially to its value as a

textual source for studies of early Buddhism.
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Chapter 5. Annotated Translation of Chapters 60-67 of the *Tattvasiddhi

T1646.p274¢18
e R il L A 2 N

Chapter 60. Proving the Non-existence of caitasikas

60.1 OoEGHHE T4 . HiERE. RAH/D.
Citta, manas, and vijiiana are the same in nature but different by name. If a dharma can

take objects (*alambana), it is named citta.'

60.2 FFl. & MRZETEZOBOE. &0, RS
[Opponent] challenges: If this is the case, then mental factors (caitasika) such as feeling

(vedand), apperception (samjrid), volitional formations (samskara) should all be named

citta because they all can take objects.

60.3 &Fl. 2T, BOENG. WiERST. —Shd. R, SR, &, &
B IE&. MESIRR. X—MNE. A8 EEEEN %, gk, T4
RRRREIBR N . R O—. (HFERM. BEA . BEIEE— O,

[Harivarman’s] answer: feeling (vedanda), apperception (samjiia), volitional formations
(samskara), and so forth, are all names for different [modes] of citta (*citta-visesa). For
example, in the [thirty-seven] factors contributing to awakening (bodhipaksika dharma),
mindfulness (smrti) as one [dharma] has five names: application of mindfulness
(smrty-upasthana), the faculty of mindfulness (smrtindriya), the power of mindfulness
(smrti-bala), the awakening factor of mindfulness (smrti-sambodhyanga), and right
mindfulness (samyak-smrti). In the same way, energy (virya), and so forth, [also have
multiple names]. Moreover, the taintless insight (andsrava-prajiia) as one [dharma] has

various alternative names such as the knowledge of suffering (duhkha-jiiana), the

!' This definition of citta is similar to the one given in the Dhs-a 112: Grammanam cintefi ti cittan ti. No parallel has
been located in the northern Abhidharma texts.
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knowledge of origination (samudaya-jiana), and so forth. Moreover, concentration
(samdadhi) as one dharma is also called absorption (dhyana), liberation (vimukti), and the
basis of victory (abhibhvayantana). In the same manner, citta as one [dharma], depending
on different occasions, obtains various names. Therefore, one knows that [vedana, and so

forth,] are all the same citta.

60.4 PTLAE L. st e NAGR OIS A, MR OEMI. & A L3
JREER Lo AT A IS

Why? As it is said in the siitra, “Such and such a person’s mind is liberated from the taint
of sensual desire (kama), the taint of existence (bhava), and the taint of ignorance
(avidya).”* 1f there are caitasikas aside from [citta], the siitras should also say that the

caitasikas are liberated.

60.5 SCALHE . o AR AR O SO R AL oA AT - SR 2R R DY LA
e AN DB

Moreover, as it is said in the sttra, “When the Buddha knows that a sentient being’s mind
is joyous, soft, tamed, and ready to be liberated, then he will teach him the Dharma of the

993

four noble truths.”” Here, the stitra does not mention caitasikas.

60.6 XALHER . OIRHURA YR OVREHUR R
Moreover, it is said in the sttra, “When there is the defilement of mind (cittasamklesa),

there is the defilement of sentient beings (sattvasamklesa); because of the purity of mind

2 Passim throughout Pali Nikayas and Chinese Agamas. E.g. D I 84; M 1384; SV 72; A1 165: kamasavapi cittam
vimuccati, bhavasavapi cittam vimuccati, avijjasavapi cittam vimuccati. DA Taishd No. 01 RZ4 (& 13) TOI,
p86c6-7: MR, WRRE. #iE. Bl. B, ORMK. MANo.26 FF[&4E (& 1) TOL, p425a3-4: 40
FERL W L BRI AR SRR ORI AR O (IR SA No. 99 %FTA% (% 29) T02, p211b25-7:
WAL WO AN ORI, AR, EUAR O, EANo. 125 BERE4E (% 11) T02, p600b
6-7: WURBIC . WO, A IO 8BTS O A3 AR o
3 E.g. VinI15-16; D1110; M 1379-80; A1V 186: yada bhagava aiifidsi ... kallacittam muducittam vinivaranacittam
udaggacittam pasannacittam, atha ya buddhanam samukkamsika dhammadesand. D 11 41: yada te bhagava ariridasi
kallacitte muducitte vinivaranacitte udaggacitte pasannacitte, atha ya buddhanam samukkamsika dhammadesana. No.
01 ERJEE (3% 13) TO1, p88al7-19: AN ZE .0 O B, MG, HSZiE#. WsB i R iEs.
BB, IR, . No. 26 HBTE AL (45 9) TO1, p479c27-480al: BhANMEA BCE 0. HE L. L.
WO B 0. —ml. SEED. WE L. TR A AHBZIEE. UGS IEET. BRI AR, B
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(cittavyavadana), there is the purification of sentient beings (*sattvavisuddhi).”*

60.7 3. A AVURER . fIEER AT SRA8 0B R BE R AR I A
It is also said [in the sttra], “When a bhiksu enters the fourth dhyana, and attains the
purified, unmovable mind, then [he] knows as it is (yathabhiita) the noble truths of

suffering, origin, cessation, and the path.”’

60.8 S+ M. BRAT AR
Moreover, in the twelve-linked dependent origination, it is said that conditioned by

volitional formation (samskara) there is consciousness (vijiana).

60.9 MER/SFEZN

It is also said that the six elements (dhatu) make up a human being.®

60.10 S Ehiis i By il 4 1% 772 00

It is also said that nothing is more easily changing (*laghu-parivarta) than mind.”

4 S 11 151: cittasamkilesa, bhikkhave, sattd samkilissanti; cittavodand satta visujjhanti. No. 99 HEFT & 48 (& 10) T02,
p69c10-15: FELL L. B RGN 0. FrUUE . RACLAENEG. IR, r. OHoR4
18 VPR AT Vimalakirtinirdesa ch.3 (http://www.dsbeproject.org/node/4147): bhagavanavocat
“cittasamklesena sattvasamklesah; cittavyavadanena visuddhir iti.
5 E.g. Vin II1 5; D 1 83-4; M 1 348: s0 evam samahite citte parisuddhe pariyoddte anarigane vigatipakkilese
mudubhiite kammaniye thite anefijappatte asavanam khayariandya cittam abhintharati abhininnameti. so idam
dukkhanti yathabhiitam pajanati, ayam dukkhasamudayoti yathabhiitam pajanati, ayam dukkhanirodhoti yathabhitam
pajandti, ayam dukkhanirodhagamini patipadati yathabhiitam pajandti. No. 26 &4 (35 4) TO1, p444c5-10: 1%
CEb A, O Ew. B BEENE L. BRENEAURE. HEMRE. OEE. BRE. K
B, BAEC. WA EEER, WA NE, M-S, R, A RIE R
¢ # is an old translation of dhdtu. Later translations usually use . E.g. M III 239: cha dhdturo ayam, bhikkhu,
puriso ... pathavidhatu, apodhdtu, tejodhdtu, vayodhatu, akasadhatu, vifianadhatu. No. 26 &4 (% 3) TO1,
p435c21-3: mfINFE. WITEAL. BREALE. A, K. ko B 7 R RSk RITE .
A, DONTFEH. ARG, No. 26 HBIEE (& 42) TOL, p690b27-8: b, NHARE. T
o REMBARL. KPR KA. AF. ZBF. A, No. 125 WERIEE (5 29) T02, p710b13-6: 4 A4 Ay 75 T
Ziko L ERA. NAZNEXEERMAE. =&, Pragth . KA. KA. JBA. =7, #A. £
tb . /S5t AKBh p.24.11-2 quotes a siitra named Garbhavakranti NJREE: “saddhaturayam bhikso purusa”iti
garbhavakrantau maulasatvadravyasamdarsanartham. Also No. 1579 Hifilflitths (& 56) T30, p609a27-8: HEIFLL
FURSTRAG TR SRR A%
7 No. 125 BZRTE4E (35 4) T02, p562¢3-4, 11-12: M. tHEEHILE. RA R 0. WETE, R
WS — B —. OAEE, OINAZ. Al 10: naham bhikkhave aiifiam ekadhammam pi samanupassamiyam evam
lahuparivattam yathayidam cittam yavaii ¢' idam bhikkhave upama pi na sukara yava lahuparivattam cittan ti. No.
1545 [ BRI EE K BUEVD 3 (35 180) T27, p902¢10-12: fntHiaf. Vg E . BA R ik mE@pn.c¥. fr
DA AR o Co T 92 0 0 S0 A Ay o R Wi 5 B 28 o 38 R o L
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60.11 XA fiaat. FRHFE. oL, EA/0.
It is also said in the stitra that a messenger approaches the lord of a city and tells him
about the matter, and leaves after delivering the message. The lord is referred to as the

mind.®

60.12 XERINA#L . IMFR M. RA/B . UEFRAME . At O8.

It is also said that internally there is the body with consciousness (savijianaka kaya),
externally there is name-and-form (ndma-riipa); this is referred to as the dyad.” And [the
sitra] only mentions the body with consciousness (savijianaka kaya), [and] never

mentions the existence of caitasikas.

60.13 Mt =FEWMAM. HA LI A= TEH=. BOEOEFOE

It is also said that the coming together of three things is referred to as contact (sparsa).!

If there were caitasikas, [the number] should not be referred to as three. But in fact it

8 The simile is in S IV 194-5, which corresponds to No. 99 %R 548 (% 43) T02, p0315¢19-316a5: EEUNAG 185 E.
FakEE. PIRERE. TP IR, AT E MR, REIAE. k. BHMP. AUE. 2 ERE.
WA b, %%7‘5@5!5 PSPPI SREMAE. MRS . BAWTIIIEER, R Emmd. s, E5H
T RHHL. RIEME. B, 09, bR A BsFE. WEME. RS S AR IUSCEHE. 4%
ﬁ%ﬂﬂe B E. HHL. KEARE. WBEHE. KA. SERKE. Praid. EASREG. miE
BRI ACE . FIRIEEE . FHZIER. SCEPIEE . AN AR, WP DU E. DUSEME . DS .
i}ﬂZI%o ARz, . FEIEEL. TS . AEPUEEE. fRiEIE . DU\EEIE. The MVS also quotes this simile:
No. 1545 B ELIZEE K U5 (6 180) T27, p903all-2: fHUCLAIRF I F2ACHR . =40 34 R B
% SA no. 294, No. 99 S48 (5 12) T02, p83c24-6: BB fiEf] JLKMEIAE ., BER MRS, WERNEHS .
NG44, L4 ESMBNE. A Sanskrit fragment of this siitra reads (Tripathi 1962: 140-44): avidyaya nivrtasya
bdlasya trsnayd samyukmsyaivam ayam bdlasyds'rutavatah prthagjanasya savijﬁdnakah kdyah samuddgatah ity ayani

bhikkhave balassa tanhaya sampayuttassa evam ayam kayo samudagato /iti ayam ceva kayo bahiddhd ca namarapam,
itthetam dvayam. Note that both the Chinese and Sanskrit versions have savijiianakah kayah while Pali has only kayo.
Also the Chinese has “internally” (*adhydtmika [N) which is absent in both Sanskrit and Pali. It is likely that the siitra
quoted by Harivarman is very close to the Chinese SA. Safighabhadra quotes the sﬁtra identical to the version quoted
here by Harivarman. No. 1562 Fi] ERZEBENEIEFE S (5 29) T29, p505a18-9: REIRALH. NH M. M 4M. —
"%, sEfRE. JYEREER.  See 2.3.4 for the discussion of the doctrinal 51gn1ﬁcance with regard to 62.8-9 and
64.7.

19 This is the standard definition of contact (spars'a P. phassa) in the siitras. E.g. SA no. 273, T No. 99 #F &4 (&
11) T02, p72¢9-10: =FHMAfil. fEAZ. 8. B, M1 111: cakkhuiicavuso, paticca riipe ca uppajjati
cakkhuvifinianam, tinnam sangati phasso, phassapaccaya vedand. However, as Harivarman records in TatSid chapter 85
on sparsa, there is an alternative version of this passage: No. 1646 W E i (& 6) T32, p286c21-3: &L — Flfil,
—=HMAEM. —=FHMEHE. YEA M. —HHE. ZRMA. The alternative reading occurs only in the
Chinese SA, e.g. SA no. 68, No. 99 FFi <48 (& 3) T02, p18al0-12: %R K iR, =M A4 M. Vasubandhu
also records the two versions of the definition of sparsa in the AKBh p.143.20-23. This is another example that
sectarian doctrinal positions may influence texts. See the discussion of this issue in 2.3.5.
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only mentions three. Therefore, one knows that there are no caitasikas aside from citta.
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SMAEBAENT—

Chapter 61. Proving the Existence of caitasikas

61.1 REl. OFOEGERE, PRl . OoOBUEILAH BN 2 8O B SEAHE, 1T
HAMIE. SosLBGx.

[Opponent] challenges: Citta and caitasika are different. Why? Because citta and
caitasikas are associated with each other. If caitasikas do not exist, then there is no

association. As in fact there is association, therefore, one knows that caitasikas exist.

61.2 VA H O EAR OAHIE . S HAR FTUAE T, AP i O AT 1 1 R B A
Fe PR R PR MESLOEOT. MY AT IR L R R AT SER . USRS
IR MR o ORI ANER RO AR B T A AR WO

Your opinion is that if a citfa associates with another citta, such a thesis is not correct.
Why? The siitra says that citta travels alone, departs far away, lies and hides itself, and
has no form.!! Here, it only excludes [the association of things] of the same nature.
Although [citta] is accompanied by caitasikas, still it is said to be travelling alone. In the
same manner, although there are animals and beasts, still it is said that a bhiksu dwells
alone. Because there are no [other beings] of the same kind, he is referred to as alone.
Therefore, one knows that a citta does not associate with another citta, but there is in fact

association [with caitasikas]. Therefore, one knows that caitasikas exist.

61.3 bR — N—F2frE. OBIE—R— N =2,
Moreover, citta is included in seven dhdtus, one ayatana, and one skandha. Caitasikas

are included in one dhdatu, one dyatana, and three skandhas.'?

'l Dhp verse no. 37.

12 Katsura (1974: 135n*) points out that the MVS$ and AKBh have the same classifications. No. 1545 [i] F3i% & K B 5
B (B 16) T27, p80b22-4: FAHMERI LM 25 F . B — V0oL ik, B =240, —& D%,
F—F 4, No. 1542 Bl BRIEEE VUL (5 8) T26, p723c27: LoAk-L A —E— & ... p723c29-724al: Auﬁﬁ
E— R =% . AKBh p.11.17-8: vedanadayah skandhdstrdyo 'vijiiaptirasamskytani ca dharmayatanam
dharmadhatus ca vijianaskandho mana-ayatanam sad avijianadhatavo manodhatus ceti. Basically citta belongs to the
vijiiana-skandha, the mana-ayatana, and the six vijiiana-dhatus plus the mano-dhatu; and caitasikas belong to the
vedand, the samjiia, and the samskara three skandhas, the dharma-ayatana and the dharma-dhatu.
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61.4 D RMKIE. BUEKIE . A a2 OBk B KO
Moreover, citta is the basis (*asraya), on which caitasikas depend. As it is said in the

siitra, caitasikas all function depending on citta.'?

61.5 XN MLERIEREZ. ZRIAT,
Moreover, if there were no caitasikas, there would not be five skandhas.'* This is

unacceptable.

61.6 X AR, A0, =4 ek, HIR&GE. AR, =FHME

Moreover, these two, [namely, citta and caitasika,] arise differently. The arising of citta is
from two [things], while the arising of caitasikas is from three [things]. As it is said in the
sutra, “Depending on the eye, regarding the object of form, there arises
eye-consciousness. The coming together of the three things is called contact (sparsa).

Depending on contact there arises feeling (vedana).”!”

61.7 Xift. HEOEMGHE. WENRZE.

It is also said that from the origination of name-and-form (nama-riipa) there is the

origination of consciousness (vijiiana), and from the origination of contact (sparsa) there

13 This is likely a passage from SA no.568, T No. 99 #Fi &4 (4 21) T02, p150a29-b2: 8. BZ2EAT. KA.
B RO, MU B AT, S IV 293: saiifia ca vedand ca cetasika ete dhamma cittapatibaddha, tasma saiid
ca vedand ca cittasankharo ti. In this passage, the term cetasika is ambiguous: it can be understood as an adjective
meaning “belonging to citta” but also can be interpreted as a noun meaning “mental factor.” Clearly here, Harivarman’s
opponent takes the latter interpretation, which makes this siitra passage an agama or scriptural authority for his position.
It should be noted that this passage is attributed to the elder bhiksu {lllZ (Pali Kamabhii) and not to the Buddha
himself. In a quote in the T1555 *Paficavastukavibhasa, this passage was attributed to Kausthila ({EALZE) instead of
Kamabhi. T No. 1555 HH R LD (& 2) T28, p994a26-7: &R TR ARER. (T8 B2 817 HRES.
e AR LB 0. Mizuno Kogen (1964: 218) proposes that this passage belongs to a relatively later stratum of
the siitra materials and has already been influenced by the emerging Abhidharma theories during the compilation of the
Nikaya/Agama.

14 Three skandhas—vedana, samjiia, and samskdra are caitasikas. If there were no caitasikas, then there should be
only two skandhas: ripa and vijiiana.

15 This is the same siitra passage quoted in 60.13. There, Harivarman uses this passage to argue that in this description
of the cognitive process the stitra does not mention caitasika, and, if there were caitasikas, it should not state that the
coming together of three things (the eye, the object, and the consciousness) is sparsa; there should be more than three.
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is the origination of feeling (vedanda).'®

61.8 SCOLBURERFTIAHIE. RISt —#x. £, OAWR. DU #Re 52
OBUEL.,

Moreover, caitasikas associate with what they depend upon: [those things] which have
the same object, and [those things] which are present at the same time.!” This is not the
case with citta. Because of these differences [between caitasikas and citta], one knows

that citta and caitasikas are different.

61.9 XPUMRAER . B AR . B2 =M EMHK. S AR,

Moreover, in the [teaching of] the four reliances (pratisarana), [it is said that one should]
rely on knowledge (jfiana) instead of consciousness (vijiana).'® If knowledge is [itself]
consciousness, how can it be said to be relied on? Therefore, one knows that knowledge

1S not consciousness.

61.10 XMl HEOLBGEA . SR LA, MKIbOl. 44 208
Moreover, the Buddha himself mentions the term caitasika, stating that, because [they]

are born from citta and depend on citta, they are called caitasikas."

16 Here, the opponent is quoting the links in the formula of dependent origination as given in the sitras. I follow
Katsura’s translation here (1974: 135). Also, Katsura points out that the order of nama-riipa and vijiiana is different
from the standard twelve-linked dependent origination formula. However, there are stitras that emphasize the mutually
inter-dependent relationship between these two links, e.g. the Mahanidana Sutta in the Dighanikaya (D 11 55).
17 This is part of the standard Abhidharma definition of association (samprayoga). See the discussion in chapter 5 on
association.
18- According to Etienne Lamotte (1988b) the four pratisaranas are from the Catuhpratisaranasiitra, a relatively late
stitra that appears to exist only in Sanskrit and Chinese, and is quoted in the AK-vy p.174: catvarimani bhiksavah
pratisaranani. katamani catvari. dharmah pratisaranam na pudgalah. arthah pratisaranam na vyamjanam.
nitarthasitram pratisaranam. na neyartham. jianam pratisaranam na vijiianam iti. They are also mentioned in the
Sarvastivada Abhidharma texts such as the AKBh and Sanghabhadra’s *Nyayanusara, the Mahayana Parinirvanasitra,
as well as the *Prajiiaparamitopadesa attributed to Nagarjuna. No. 374 KHVESRLE (5 6) T12, p401b27-9: Unffs A
AR L E AR MR TSR0 HIEAR N IRFEAKER . B AUGH. K T BEAKA T HL. also (% 6)
T12, p0642a. No. 1509 KEE (& 9) T25, p125a: WIBARANTESR I, FEeE LS H ERKIEAK N JEREA
ReE. JERE AT K T BEEAMKAK T #.  This is also found in other Mahayana sitras like the No. 397 K77
S RAELE (5 29) T13, p205a; No. 310 KEFELE (3 82) T11, p478a, 638c-639a. See also La Vallée Poussin 1988:
1362n43. For the four reliances in the Abhidharma context, see Cox 1992a: 162-3. Also Katsura 1974: 135 footnote
stk sk sk
19 There is no extant siitra source that supports this claim. However, as noticed by Mizuno Kogen (1964: 219), in an
early Sarvastivada Abhidharma text, the *Paricavastukavibhasa, the author Dharmatrata specifically notes that a quote
regarding the teaching of caitasika was from a “Sarvastivada siitra” (% fth £5)& 324%). T No. 1555 HLFREDHR (&
2) T28, p994a24-7: KM R . BH BME. 5 OFEMK O MR EE RO R TREME. (THeE
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61.11 XA E . MEBA L. 1 OE. W AJRA S EA 800 a4
TR FIFLLA PR

Moreover, the Buddha’s teachings do not have this meaning (*artha), namely, “there is
only citta and no caitasika.” [In the same manner,] some others may also say, “There is
only caitasika and no citta.” If you refute caitasika on the basis of whether its name-word
(*vyanjana) [appears or does not appear in that sense in a given sitra], I can also refute
citta on the basis of [whether its] name-word [appears or does not appear in that sense in

a given siitra].%

61.12 MRS, R R . WOKAERTE. KEERRE. W5 IrFRi. fH
F.

Moreover, dharmas are different from each other because they have different functions
(*kriyd). For example, water can soak, and fire can burn. In the same manner one knows
that feeling (vedand), and so forth, have different characteristics because [they] have

different functions.

61.13 SGEKHER . O AES. WELEEGG . AL H A O
Moreover, in the siitras it is said that awareness arises within citta;?>' therefore, one
knows that caitasikas are different from citta because citta cannot give rise to [another]

citta within itself.

A EAT BIRAES . O FTERKO B L. This indicates that siitra collections affiliated with different Buddhist
groups may have differences, especially concerning passages that were important for certain doctrinal points. Also
AKBh p.24.13-4: “samjiid ca vedana ca caitasika esa dharmascittanvaydccittanisrita” iti siitre vacandatsaragacittadi
vacandcca. See also the translation of 61.4 and its footnote.

20 This argument is not clear to me. It might be that someone challenges the authority of the siitras quoted to prove the
teaching of caitasika and doubts they are from the Buddha himself. There is no siitra accepted by all Buddhist groups
that contains the term caitasika in the required sense. In other words, the text-proponent is trying to refute caitasika by
pointing out that in the siitras the term caitasika is not a name for “mental factors.” Hence, the supporter of caitasikas
counteracts by saying that if you challenge my understanding of the term caitasika in the siitras, I can also challenge
the way you understand the term citta.

21 Katsura (1974: 136) translates %% as “awareness.” I am not sure what siitra passage is quoted here. I suspect here
Kumarajiva is translating the phase “vedanam vedayati,” because vedana is always the first example of caitasika to be
mentioned (e.g. 61.12, 62.1). E.g. S IV 208: so sukham ce vedanam vedayati, safifiutto nam vedayati. dukkham ce
vedanam vedayati, safifiutto nam vedayati.
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61.14 NGO HURA Y. O R AT . A ER L. AR E . 2 AA LR
Wik, SUHEE. RS A, WAAR . Z#E 080k,

Moreover, as you have said,?? because of the defilement of mind (cittasamklesa), there is

el

the defilement of a sentient being (sattvasamklesa), because of the purity of mind
(cittavyavadana), there is the purification of a sentient being (*sattvavisuddhi). If there is
only citta, then defilement and purification have no causes. Such a person should not be
defiled because of ignorance (avidyd) [and] should not be pure because insight (prajia) is
clear but should be defiled or pure [by cifta] itself. This is not acceptable. Therefore,

there are caitasikas.?

22 The same siitra passage is quoted by Harivarman in the previous chapter. See 60.6.

23 According to proponents of caitasika, whether or not a citta is defiled or purified depends on the type of caitasikas
with which citta is associated. When citta is associated with defilements (klesa), it is defiled; when it is associated with
wholesome (kusala) caitasikas such as insight (prajiia) and free from defilements, it is purified. Therefore, according to
supporters of caitasikas, without caitasikas, there would be no defilement and purification of mind.
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JREBREANTZ

Chapter 62. Refuting the Non-existence of caitasika

62.1 VT ReaxIE A Lo OZENAB ME PR RFEAIR PreUE A &
O S DB . BERCE R . RS2 IR A, AT Hom
OIFDBURE .

Even though you have said that that which can take objects is called citta, and different
[modes] of citta are called caitasikas as in the case of [those dharmas] mentioned in the
bodhipaksa dharmas, this is not correct.”* Why? It is said in the siitra, citta and
caitasikas have different characteristics (*laksana). To cognize (vijanati) is the
characteristic of vijiiana; to experience (vedayati) the unpleasant and pleasant is the
characteristic of feeling (vedana); to perceive (sanjanati) is the characteristic of
apperception (samjiia); to initiate action (abhisamkaroti) is the characteristic of

[volitional] formation (samskara).”® Therefore, citta and caitasikas are different.

62.2 1 E OISR, RINAIR. RESHRER. BRI EEMN. NMERROSMS .
You said citta attains liberation.?® This is also not correct. In another siitra it is said that
insight (prajiia) attains liberation by removing ignorance (avidya). [The sitras] do not

only claim that citta attains liberation.*’

24 See 60.1-3.

25 These are the definitions of the four non-material skandhas given in the siitra. SA no. 46, No. 99 F[i 548 (& 2)
TO2, pllcl-11: FESEAHRZZIE, s, Hw. B4 BN, RN EMRZ 2. B2 ZE2
. WY, HEREZE. MR, SR 28 BEE. WENEG. EEITEE. 2NeEZE. #
DABCAESZ 2R M. . k. RIEMRITZRE. P AfE. REnfE. w8 17, BRfE. 2ilafE
MRATZI2 . BULAT 2R M. 5. B o0k, BAARMZRE. M. @i, @S & k. . k.
R GWZIZ, BUMEZIZE /|y . 5. S5k, S 86: vedayatiti kho, bhikkhave, tasma ‘vedana ti vuccati...
safjanatiti kho, bhikkhave, tasma ‘saiiiia ti vuccati... sankhatamabhisankharontiti kho, bhikkhave, tasma ‘sankhara ti
vuccati...vijanatiti kho, bhikkhave, tasma “vififianan i vuccati.

26 See 60.4.

27 Here, the supporters of caitasika apparently refer to the two kinds of liberation: liberation of mind (cetovimukti) and
liberation by insight (prajiavimukti). SA no. No. 99 #BT 548 (45 26) T02, p190b17-19: EEEAE M. B M
FEWR, SO EEEEA. O, B a1ERE. B, 2. Al61: ragupakkilittham va, bhikkhave, cittam
na vimuccati, avijjupakkilittha va pania bhaviyati. iti kho, bhikkhave, ragaviraga cetovimutti, avijjaviraga
pannavimutti. It should be noted that here both Harivarman and the opponent interpret prajiiavimukti as “liberation of
insight.” However, some later Abhidharma texts interpret it as “liberation by insight.” Cf. AKBh p.381.4-5: ...
prajiiavimuktah. prajiiabalena kevalam klesavaranavimuktatvat. Gombrich (1997: 112) also understands it as “release
by insight.” See the discussion of these two kinds of liberation in 2.3.2.
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62.3 X LA HEER o

Moreover, [the siitras] mention only citta because citta is superior.8

62.4 NHHANEZH L. BUEATH. M.
Moreover, because people in the world are more familiar with citfa, and it is not the case

for the caitasikas, therefore, the Buddha teaches more [about citta].

62.5 UM R A Al . MR W,
Moreover, in the siitras there are teachings that are that are non-exhaustive. The term

caitasika is an example of this.

62.6 XIFLE. WAF . REl—i%. RORLEERPIREE. Fragaik. mE A
. IR

Moreover, as it said in the sttra, “Bhiksus, if you can abandon one dharma, I guarantee
you will reach the path of non-returner (andgamin). [This one dharma] is greed
(lobha).”®® But in fact [an anagamin] does not abandon only [greed]. [The thesis of

inexhausitive teaching] is also the case regarding the caitasikas.

28 The same argument appears in the MVS: No. 1545 i BLi#BE K FLUEVDER (6 106) T27, pS48al3-5: [ {4 ik
OB B OB . TR REE TR . ATHUE AR . p548a26-7: R U LA B 7R J1 O
Jire MEAMMLE . INERSE. Also No. 1562 [ BRI BEHIEFER (& 11) T29, p395b20-1: Al sf s A B ThRe. Ik
AT R .
¥ No. 125 #EIGAE (5 4) T02, p566b7-8: Wl HIEE AL, Bk, BEWEROTAE . ffm—
e TR EA LR B IRE k. B MLASM IS, The *Prajiaparamitopadesa also quotes this passage to argue
for vitarka and vicara. No. 1509 K& E# (& 17) T25, p186a21-5: Wik e lr— =L B &. —k&. T
AR E . HEM TN oA RAEIRE . TS HEHE %, DRABERE . s BRREmAe. RS
JNET. No parallel for this siitra has been found in Pali. The Dharmaskandha begins a siitra quotation with this passage,
but it then adds a long list of negative mental factors as dharmas to be abandoned. No. 1537 Fif BRIZEEVLZE 25 (5 9)
T26, p494c3-15: RIMFHE 2y D89 0. TS BRI — ik, OGS E/AE %, HEE K. REBRIOE
FHANIE o U HEURE 20 MR 77 G0 9 A % 0 0 0 19015 30 1 2t 2 A Mg 1 1 00 TS 0D S TS a0 A 138 2 8 2 of i BT B8k
J&E DLRSRA B AR SRR B R AR T F A BIERIE R adE. AEATaAGRAREAR
B T T D B HIR S8 S8 A S A S S PP Rk AN P o R 25 P e AR A A 2 e AR R A A AR AN 22
PEANAF AR S &5 FE B LSRN L SR BRIk S G B R —%. EkErE . ReERioE
44518, Similarly in the Itivrtaka translated by Xuanzang: No. 765 AL (& 1) T17, p665aff. In the *Nyayanusara,
Sanghabhadhra quotes a similar sGitra passage, but the dharma to be abandoned is not lobha, but satkayadrsti: No. 1562
K] BB 322 BEIEIE B0 (35 53) T29, p641b25-6: SANALER . M —k. WAL BAER, . HEr R, .
JEMEET S AN E IR
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62.7 BB LA, B PIEE
All such [siitras as state, for example, that the Buddha knows beings’] joyous mind, and

so forth, should also be answered in the same manner.*’

62.8 1 E WA ik RIRAR. SME LT BIEOE. DIAPNGEEHA 25h.

Your statement concerning the two dharmas as internal and external,®' this also is not
correct. When it is said [in the stitra] that there are external nama-riipa, it is equivalent to
mentioning the caitasikas; [they] are called “external” because they are included in the

external bases (ayatana).*?

62.9 SUEPMER =3, NAwS. RIEEER. A2t RIEAEE. 05 A A
5o SEIRAIR . BLEE AN —DIAH R 2 OB

Moreover, in the passage in question the Buddha mentions three things: “the internal
body with consciousness (savijiianaka kaya)” is equivalent to saying consciousness
(vijiiana) together with the faculties (indriya); “external name-and-form” (nama-ripa)
refers to [external] objects. You said [that the Buddha only] mentions the body with
consciousness (savijiianaka kaya); it is not correct. “All external signs” (#F—1J#H

bahidha sabbanimitta) mentioned in the same siitra®* are caitasikas.>*

62.10 45 =FME L. RFEAR. M2 OEER. £HE.
You said that the coming together of three things is referred to as contact (sparsa).®> This

is not correct. Because contact functions as the cause for caitasikas such as feeling

(vedana), it is mentioned individually.®

30 See 60.5.

31 See 60.12.

32 This passage shows that the opponent is following a siitra analyzing the internal-external dyad with the twelve
ayatanas. But in the corresponding Pali suttas (S no.18.21-22, II 252-3), the dyad is analyzed as one’s own five
khandhas and other beings’ khandhas. This is also related to the next paragraph 62.9. See the discussion in 2.3.4.

33 Here, the siitras quoted are SA no. 198-199 T No. 99 BT 48 (% 1) T02, p50c7-51al4, which have no exact
parallels in Pali but corresponds to S no. 18.21, 22 (I1 252-2); 22.71, 72 (111 79-80); 22.91, 92 (III 135-7); also passages
in M no. 109 (III 18-9).

34 More precisely it reads, “all external signs include caitasikas.”

35 See 60.13.

36 Here, the argument is that when the siitra says that the coming together of three things, namely, the object, the sense
faculty (indriya), and consciousness, is contact (sparsa), the occurrence of all other caitasikas is implied. Because
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contact gives rise to feeling (4 fli4-32 phassapaccaya vedand), in order to emphasize such causation, the siitra
mentions contact individually, but this does not exclude the existence of other caitasikas.
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FHFEREANT=

Chapter 63. Refuting the Existence of caitasikas

63.1 B WE UHESH LBOEL. RFEAR. PFrUAFT. EmIT. 185 #E.
HUEAHIE . 20T, IRRLE . JRERVE. 2EBL.
[Harivarman’s] answer:3’ You said that because [there is] association, therefore,

caitasikas exist.’®

This is not correct. Why? [Because] each dharma functions alone.
[This] will be explained in detail later.** Therefore, there is no association. In the same
manner, [I] would answer [your argument] regarding [the siitra quotation] that citfa goes
alone.*® [The siitra] is not excluding [other cittas] of the same nature; it is excluding [the

existence] of caitasikas.

63.2 MW E MR HA OHL RAFKE . BT M AR, iR

You said that because [citta and caitasikas)] are included (¥ *samgraha) in different

[categories], therefore, caitasikas exist.*!

The term [samgraha] was established by the
compiler of the sttras. The Buddha in the siitras never mentioned inclusion [in different

categories].** Therefore, this is not correct.

63.3 WHEMKEH . ILEFMMK . ALMRKEEA Z8 ki, AMF4 5.

You said that [citta] is the basis (*@sraya) [of caitasikas].*® Just as you [agree] that

37 The answers in this chapter likely represent Harivarman’s own position.

3 See 61.1-2.

39 Perhaps Harivarman is referring to his later arguments against his opponent’s position of association as a
simultaneous relationship. In Harivarman’s system, association is a sequential relationship between two cittas, and at
each moment there is only one citta; hence, citta “goes alone.” See TatSid chs. 65-67 and chapter 5 on association
(samprayoga).

40 See 61.2. The opponent’s point is that the stitra mentions citfa only to exclude other cittas. In other words, in one
moment there can be only one citfa; therefore, the stitra says, it “goes alone.” It does not exclude the existence of
caitasikas that are associated with citta.

41 This is a refutation of 61.3, in which citta is included in seven dhdtus, one Gyatana, three skandhas. Caitasikas are
included in one dhatu, one ayatana, and three skandhas.

42 Here, #H# is ambiguous. It could mean “mutual inclusion,” which can be understood as mutual inclusive
relationships among different categories. It can also mean “inclusion by characteristics.” SastrT translate the phrase as
*laksanasangraha (Sastri 1975: 160), which is closer to the second interpretation. For a discussion of the practice of
“inclusion” regarding dharmas with their intrinsic nature in the Abhidharma context, see Cox 2004: 558-65.

4 See 61.4.
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mano-vijiiana depends on citta,** and [it] is not called caitasika because of such a
dependence, in the same way a citta depends on cifta and should not be named

differently.

63.4 WE M I2E . RHEAR. WELOERIMN. ARR%. ABHESE, LI
AR =Rz IR IR =2

You said that, [if there are no caitasikas,] there should not be five skandhas.*> This is not
correct. Because there are different [modes] of citta (*citta-visesa), 1 call some feelings
(vedand), some apperception (samjiid), and so forth. You take caitasikas separately as

three skandhas; 1 take different cittas separately as three skandhas.*®

63.5 WEAER. RFAR. HOHEEGIIA. S A0 =408 HERD.
R R, FrRhE . e NJeaitadiing . 120845

You said that [citta and caitasikas] arise differently.*® This is not correct. If citta and
caitasikas arise simultaneously, why do [you] state that citta arises from two,* and
caitasikas arise from three?°® If [the siitra passage] is talking about citta only, then it is

appropriate. Why? [Because] one can speak of vijiigna first, then samjrida, and so forth.

63.6 I EMESGHMAE R, 2O, EHER.

You said that one knows that [citta and caitasikas] are different because of association,

the object, and the time.>! This is already refuted because there is no association.

4 Mano-vijiiana depends on manas, and manas is citta.

4 Refuting the opponent’s argument in 61.5.

46 Namely, the skandhas of vedana, samjiia, and samskara. Here, the definition of these three as citta-visesas repeats
Harivarman’s argument in 60.1-3.

47 K has #f here, but all other editions have 4.

4 See 61.6.

4 These two are the object and the sense faculty.

30 The example in 61.6 is that the coming together of three things, the object, the faculty, and consciousness, is
equivalent to the caitasika “contact” (sparsa). Indeed, this passage is problematic within the cifta-caitasika mind model
According to this model, citta and caitasikas occur simultaneously. But this siitra passage explicitly states that the
object and sense faculty give rise to the consciousness (vijiiana), the coming together of these three gives rise to contact
(sparsa), and depending on contact there arises feeling (vedana). In this process, consciousness, contact, and feelings
depend upon one another in sequence, and they occur successively rather than simultaneously.

31 See 61.8.
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63.7 W E W AMGHE . KA OF M, — AT, — B HURE L. A
e

You have argued [by quoting] the reliance on knowledge (j7iana) instead of consciousness
(vijiiana).? 1 say that there are two kinds of cittas: one is called knowledge (jiana), and
one is called consciousness (vijiiana). Therefore, [one] should rely on citta that is jiiana,

and not citta as vijriana.

63.8 W F MER ML AR LA O . DAL, BAEOE. o040
You said that the Buddha has taught that a dharma that arises depending on citta is called
caitasika.>® A dharma that is born from citta is called caitasika. Because a citta arises

depending on [the previous] citta, therefore, it is referred to as a caitasika.>*

63.9 W E IR OEE . WIA T MOEEE. HAROZENB A F O
You said that the Buddha never teaches that there are no caitasikas.> 1 too do not say
that there are no caitasikas. [I] only say that because there are different modes of cittas

(*citta-visesa), they are called caitasikas.

63.10 XOEHITER . A4, L MIER . BEAAR. AT LR AR,

Moreover, if [something] is reasonable, [even it] is unspoken, [still it can] be referred to
as spoken. If it is unreasonable, even when it is explicitly spoken, [still it should be taken
as] not spoken. Therefore, [you] should not take [whether it is] mentioned explicitly as a

proof.”’

63.11 MIAFE L OLBUE A T3 DR O, ZEIRaERERA. MER .
[LEZP T

2 See 61.9.

33 See 61.10.

34 Here, Harivarman is taking the term caitasika not as the noun “mental factor” in the Abhidharmic technical sense
but in its original meaning in the canonical texts, in which it is an adjective meaning “belonging to citta” or “related to
citta.” See the discussion of this term in 2.1.1.

3 See 61.11.

36 Although all editions have F[Fil here, by context there should be only Fft.

57 See 61.11.
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Moreover, we should discuss the meanings of the terms citfa and caitasika. [The mind] is
named citta because it accumulates.’® In the same way, citta, feeling (vedand), and so
forth, can also accumulate [and] give rise to future existence. Therefore, [they also]

should be referred to as citzas.

63.12 oL ELOLEL. BALLE. A ROE. A MNMERAOBIE. RANEREIEA
Foo MEAAER. EHEER.

Moreover, both citta and caitasika are born from citta; therefore, [they are all] called
caitasikas. 1f someone says, “There are only caitasika dharmas,” such a person should
clarify the meaning of the name (*namartha) caitasika. But in fact [he] cannot state [the

difference]. Therefore, this is not a proof [supporting caitasika].>’

63.13 IFEER AR, BLEE. i, LELLZERI#. FrE3sE. TR
L. H0ER.

You said that [citta and caitasikas] have different functions (*k7iya)®® and also [said that]
awareness arises within citta.8! Both of these should be answered in [the same] way.®
Why? 1 [propose] that because [citta and caitasikas] are different modes of citta
(citta-visesa), therefore, [they] function differently. Also, [when] a citta arises from

within [the previous] citta, [it] is referred to as awareness arising [within] citta.

63.14 W EIFMEE .. RHEAR, MMBOL. AT,
You said that, [if there were no caitasikas], the defilement and purification [of citta]

would have no cause (*ahetu).®* This is not correct. There are defilement and

58 This is an etymological interpretation of the term citta as based on the root Vci.

% Once more, this is Harivarman’s refutation of the opponent’s argument on the basis of the names given in 61.11. He
argues that caitasika means “born from citta,” and both citta and caitasika are born from citta; therefore, they both can
be called caitasikas. If someone says that caitasika means only “mental factor,” then he must clarify the difference
between caitasika as “mental factor” and caitasika as citta. However, Harivarman argues that, by the etymological
interpretations of the meanings (*namartha) of citta and caitasika, one cannot find any difference; hence, one should
not understand caitasika as something different from citta.

0 See 61.12.

1 See 61.13.

2 Namely, according to the same arguments in 63.9-12.

6 See 61.14.
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purification [of citta] even without caitasikas.®

63.15 SIS, MOB0E. FrRAFE AT, LD ARIE . 44 20 HH VL
BE R ARG A BUE .

Moreover, because [citta and caitasikas] do not have different characteristics, therefore,
there are no caitasikas. Why? You [believe that mental factors exist] and are named
caitasikas because [they] are associated with citta. [I] will discuss later in detail the fact

that there is no association.®®> Therefore, there are no caitasikas different from citta.

% Perhaps here, Harivarman means that both defilement and purification of mind are different modes of mind
(citta-visesa); therefore, we do not need separate caitasikas to account for them.
95 See the following TatSid chapters 65, 66, and 67.
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SRS VELY yan '

Chapter 64. Illuminating the Non-existence of caitasikas

64.1 10 E MHHE OB REAR. PrBLFT. s . RS I 2.
Ol R4 25, TR AEEE, Gt E Vs N B4 R 1E 2 gt BRI
ERERN AR . A7 AL AE A, SIEER. TR SUESEA.

You have stated that caitasikas exist because their characteristics are different [from
citta).%® This is not correct. Why? [Concerning the meanings,] “to be conscious of”
(vi—\/jﬁd #h) and “to experience” (*\vid %), the various characteristics [of these two]
have no difference. When citta is conscious of form (ripa), it is called awareness and is
also called apperception (samyjiid), and so forth. As people in the world say, when you are
conscious of a person, it is called knowing; experiencing pleasant and unpleasant
[feelings is] also knowing. Therefore, consciousness (vijiiana i) is feeling (vedana )
and apperception (samjiia #8). If these various dharmas have definite, different

characteristics, they should be specified now. But in fact they cannot be specified.

Therefore, [citta and caitasika] are without different characteristics.

64.2 M0 E SR BN MG BEOA G Y ORI
A, &S MR SR 0. RIS . e B . S, B
e DA, TRIERIG. SORAA TR WA EREE =IO IR . SR
PSR ORI . A RRAE AL OAT AR . R . SIS . ST
AVEG . O . PRI, AWM. HIEESE. SIS, .
RO S . WEAT D

You said that insight attains liberation, [by abandoning ignorance, and so forth].®” This is

not correct because [such a statement] is groundless. When a citta is defiled, there is also

ignorance (avidya). In this aggregate (*rasi)®® of citta, defilements (klesa) and ignorance

66 See 62.1.

67 See 62.2.

68 T No. 1545 Bif BRI KRBV ER (5 72) T27, p371b9: i fHi
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(avidya) are all connected.® If [one] says ignorance contaminates insight (prajiia), and
defilements contaminate citta, this also is groundless.”® Thus, it is also groundless [to say]
that by abandoning ignorance insight attains liberation, and by abandoning defilements
citta attains liberation. Moreover, [this siitra] is a non-definitive (neyartha) sutra. As it is
said in the siitras, by abandoning three taints (dsrava) citta attains liberation;”! therefore,
one knows that citta also attains liberation from ignorance. When [the siitra] says that
citta attains liberation from defilements, this refers to the abandoning by prohibition (I
B *samvara-prahana or *vikkhambhana-prahana); when [the siitra] says that insight
attains liberation from ignorance, this refers to the complete elimination (3 &
atyanta-prahana).” If it is citta that attains liberation from defilements, and it is insight
that attains liberation from ignorance, then what are the things that are liberated from
anger, and so forth? [If this is the case, you] should have a proper answer to it, [but you
do not.] One should know that nothing attains liberation other than citfa. Therefore, there

is only citta.

64.3 1 E LB EER O . DA, T EEEE.
You said that because citta is superior, therefore, only citta is mentioned.” [If so] what is

the superior meaning that citfa has and other dharmas like insight (praj7ia) do not have?

64.4 VL E NZWOMERR O F . TR Z a8, B2 5.

You said that because people are more familiar with citta, therefore, [the siitras] mention
only citta.” People in the world are also familiar with pleasant and unpleasant [feelings]
Therefore, [the stitras] should also mention feeling (vedand), and so forth, [in these cases,

but in fact they are not mentioned. ]

% Here, the Chinese translation uses #HJ& “association,” which is the notion Harivarman is trying to refute; therefore,
it is translated as “connected.” Sastri (1978: 131) translates it as “integrated.”

70 Perhaps here, Harivarman means that there is no teaching in siitras that can support such a statement.

71 See 60.4.

72 See also chapter 187. No. 1646 FE i (5 15) T32, p358b17-23: &S IbEr & . e, (Tolanz.
CAESMRT A B . HRIE BRI . IR haR. ATE IR ERE AN . AR . TR .
e s SR B R A R AP R B OO AR A T . A ORI R

7 See 62.3.

74 See 62.4.
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64.5 T E A ERAEAE . MTHCMEROEG TIEEL.
You said that the siitras have left out some teachings.” Then why do [the siitras] not
mention caitasikas alone [and leave out citta], but instead mention citta alone [and leave

out caitasikas]?

64.6 L EEET—k. ZiEA%x. R LR ME . AHEOE. M k. Bt
R BRI BB MG

You said that [the Buddha teaches] that by abandoning one dharma [one can reach the

path of a non-returner].’ Such a teaching has a condition.”” The Buddha teaches one
such dharma for those beings who have excessive defilements that cover [their] minds.
By abandoning this [single] dharma, all other [dharmas] will be automatically abandoned.

Therefore, this is not a proof [for caitasikas].

64.7 1 E A TS AN T BARAR Y ol AR, ToE B AR
AT A EiOfx. AIA L.

You said that because [the siitra] mentions nama-riipa, it is equivalent to mentioning
caitasikas. This is your own speculation (samjid-vikalpa);” and this is not what the
stitra means. In contrast to your own speculation, why not say that [the Buddha] was
teaching about the objects (*alambana) of the mind using nama-ripa, which is more

proper?%?

64.8 10 F S OHUER . 5 2. BAEE. 15 255 0. 2552 ik
PRl A a4 #ORHE O M )0 B

75 See 62.5.

76 See 62.6.

77 This means that this teaching should be understood within a specific context.

78 All the editions have ##H here. I suspect that one of the two “#4 4> in this passage is a scribal error from “# .
This passage should be a response to 62.8-9, in which the opponent says “When it is said [in the sitra] that there are
external namariipa, it is equivalent to mentioning the caitasikas (Fit/MA % th. HPER0EL. ) and ‘external ndma-ripa’
referring to [external] objects” (/MG & 5. BIERREE. ).

7 Kumarajiva translates samjiia-vikalpa as 184843 Jill. See Karashima 2001: 332.

80 This passage is difficult to understand. However, Sue Hamilton’s study of nama-riipa is enlightening on this issue.
See the discussion in 2.3.4.
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You said that contact (sparsa) functions as the cause for caitasikas such as feeling
(vedana), and so forth.®! Such a statement commits a major error. [In your opinion] both
[sparsa and vedand) are [caitasika] dharmas associated [with citta],%* but [you] say
sparsa is the cause for vedand, and so forth; [you do] not [say that] vedana, and so forth,
are the causes for sparsa. Because of such faults as these, there is only citfa, and no

separate caitasikas.

81 See 62.10.
82 This means that they both occur simultaneously with citta.
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SEARIE S 25 N+ 1o

Chapter 65. There is no Association (samprayoga)

65.1 MAHMEYL. PrlAE . M.OBOEH. OB E.

There is no associated dharma (samprayukta-dharma). Why? Because there is no

caitasika dharma, with what is citta associated?

65.2 SAZAEREAHAG AR o
Moreover, the modes of function (*akara #H) of feeling (vedana %Z), and so forth,

cannot be simultaneous.

65.3 XPRRAME. 2Bk IEAE—REA . SRHE.
Also cause (hetu [X) and result (phala ) cannot occur together.®> Consciousness
(vijiiana ) is the cause of dharmas such as apperception (samjia &), and so forth.

These dharmas should not all occur together in the same moment. Therefore, there is no

association.

65.4 EREIRA AL T . RFA. MERFAA XWETF EREEE a5 B
PR MO TPERE A .

Moreover, the Buddha teaches the profound (gambhira)®* doctrine of dependent
origination (pratityasamutpdda): when his thing arises, that thing arises.®® It is also like a
grain plant: one sees that its seed, sprout, stem, branches, leaves, flowers, fruits, and so
forth, appear one after another as causes and results. In the same manner, consciousness

(vijiiana), and so forth, should also arise successively.

8 This is an important thesis attributed to the Darstantikas in the MV'S. No. 1545 [ B3I K BLULVb3s (35 52) T27,
p270a10-15: FHECA . SEVEAERRMTCARTH. G . RAEEE . BRI UCE T AR IR . SR
ZHE T MK AN RERE. WA 2. WA RIEIMER. —— e AEMTAE, B S A BEAMEGE.
Sanghabhadra records that the Sthavira Srilata holds the same doctrinal position: No. 1562 [ FEig B E FBlsh (35 15)
T29, p421b18-19: S Lt sBATHE AR .

8 DI 55: gambhiro cayam, ananda, paticcasamuppado gambhiravabhdaso ca.

85 This is half of the “abstract formula” of dependent origination (e.g S 11 28): imasmim sati idam hoti, imass’ uppada
idam uppajjati; imasmim asati idam na hoti, imassa nirodha idam nirujjhati. See Bodhi 2000: 552, 730n14, 744n59.
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65.5 LRI A SR, HEILR. BERAE. SEAR O TR, ARSI
OBIE. AH 7. R RAERSA. &2 7

If you think that [citta and caitasika are coexistent] in the same manner as defilements
[such as] lust (rd@ga), and so forth, are coexistent causes (sahabhii-hetu 3:[X]) as are
forms (riipa),’® [and they all] should arise simultaneously,®” this is not correct. Forms
have no cognition, because they cannot take objects. Citta and caitasikas have objects
and have cognition; therefore, [they] should not coexist at the same moment because

there are no multiple cognitions [in one moment and in one body].

65.6 XUA—5. H—md. U— T A&, 20805 G2 7. B2 7l
JERZ N, WWHEA., H—&d, B25%,

Moreover, on the basis of one body, one is referred to as one sentient being because [a
sentient being has] only one cognition. If in one moment there are multiple caitasikas,
then there should be multiple cognitions; multiple cognitions means there should be
multiple persons. This is unacceptable. Therefore, in one moment of thought there are no

[caitasika] dharmas such as feeling (vedand), and so forth.®

65.7 XATHEONGA Az FIEL sl B A R A AL SO — . &l DAL
— R A IR AL NRIER . E R SE RAR RUCE A

Moreover, why do the six types of consciousness not arise simultaneously?® [The
opponent] answers: Because each consciousness (vijiiana) arises depending on one

immediate condition (samanantara-pratyaya X i#%); therefore, [they] cannot arise

86 Kumarajiva translates sahabhithetu as 351K, No. 1509 K ERw (5 17) T25, p187a28-9: 1EH /NIH .. HHER. It

K. FHEAR. @ k. AR

87 No discussion proposing that the caitasikas such as raga are sahabhii-hetus with riipa has been located in the extant
Abhidharma texts.

88 Sanghabhadra records in the *Nyaydnusara the same argument attributed to the Darstantikas: No. 1562 [ Fg iz & I
IEHEER (2 11) T29, p396all-5: HEREH . FHOLfT. HBESE. R—Odh. BERZ. 57 TH. ok
JEAS L. WIRAR. RESE T M. BUME—¥ SETRHEL. AROO B EAM . AT SeRIETE YRR TR,
TS

89 Here Harivarman’s argument is that, just as the six types of consciousness do not arise simultaneously, so also citta
and caitasikas do not arise simultaneously.
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simultaneously. *° [Harivarman] asks: Due to what obstacle does one immediate
condition not produce [one of the] six types of consciousness in the immediate next
moment? One should know that [in the case of immediate conditions,] the preceding

cause and the following consequence [always] arise in immediate succession.

65.8 AL, HREEOABUHE. BUHRLZAESE. & Oh I ce A SE . & M EeH a5
M. & ANDH. 2R OCE. JE2 R SO s m A

Moreover, it is said in the sitra, the eyes see forms but do not grasp [their] signs (nimitta
#H);°! grasping signs is the activity of apperception (samjiia #8).°> If the Buddha
accepts the activity of consciousness (vijriana) but rejects the activity of apperception,
one should know that there are cases in which consciousness exists without apperception.
When a person grasps [an object’s] signs, grasping [the signs occurs only] after seeing
[the object]; it does not occur at the same moment as seeing [the object]. Therefore, one
knows that consciousness (vijiiana), [apperception (samjia)], and so forth, arise in

succession.

65.9 X8, RAGCHES B, RHIMeRaEE. BT,

Moreover, as it is said in the siitra, “Having seen form (ripa) with the eye, one explores
(upavicarati) [a form] productive of joy, [and so forth]”®* Here again, [the siitra]
mentions the activity of consciousness first [and] afterward mentions feeling (vedana),

and so forth.

% No. 1544 [ BRIEBEIERIER (5 1) T26, p919b21-3: (] #ir Mt — AR AR JE v IE/% OB . B RS — SR MR 4%
W A DA No. 1545 B ERIZE K BEID R (B 10) T27, p49b16-21: FR-CoCo IR 0 R 1145 A fi]
#o WEMESH G MR&. MO E—mrrinag. JEnrdes =04, IRIERM. FIdEsE S ERH&. MRES.
A —— AR SRRSO A ARSI, BT R . R REEAEE R
91 For example, SA no. 279, No. 99 FEF54E (5 11) T02, p76b4-6: L HIEE 35 TR LA, ANHELEAH, ANEBER L
FHRIRZ e . wAEE. S 1V 112: etha tumhe, bhikkhave, indriyesu guttadvara viharatha. cakkhund rijpam
disva ma nimittaggahino ahuvattha, manubyarijanaggahino.
92 AKBh verse 1-14d (p.10.16): samjiia nimittodgrahanatmika.
93 Perhaps here Harivarman is quoting the Sal@yatanavibhariga-sutta in the Majjhima-nikaya. M no.137, I1I 216:
cakkhund riipam disva somanassatthanivam riipam upavicarati, domanassatthaniyvam riipam upavicarati,
upekkhatthaniyam ripam upavicarati. English translation based in part on Bhikkhu Bodhi’s translation (Bodhi 2001:
1067). Corresponds to MA no. 163 43 AI7S &AL, No. 26 HFT &4 (4 42) TOL, p692¢11-2: BRELG T Rt E(E.
S EEAE. R,
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65.10 X&ah. R RS, HomdE—oda 2%,

Moreover, it is said in the siitra that seeing is seeing, and so forth.®* Therefore, not all

cittas have feelings, and so forth.

65.11 LULLF MR HATH]. FFLAE T, 25 JRHERe . AR AR A B T A
E/Jﬁ&iﬁo DT;&&EE‘ /\\\/\DIJE& &ﬁj\nﬁ IEE':leﬁEﬁ y \“%o &%nn\uu\o %\Eﬁé
BAT. WA, AR EER . HON IR S

Moreover, the fact that [there is only citrfa without associated caitasikas] can also be

clarified by the characteristics of the five types of consciousness. Why? If a person in
eye-consciousness cannot grasp the characteristics of enemy, friend, or neutral, then there
is no apperception (samjiia 1) [in eye-consciousness]; there are also no pleasant or

unpleasant [feelings], because there is no discrimination. Some others say, in this

[eye-consciousness] there are also no defilements (klesa JE1%) such as lust (raga &),
and so forth; therefore, one knows that there is no volition (cetana )% since that which
desires (*prarthayate >K) future existence is called cetand. This will be discussed later.”

Therefore, one knows that within the five types of consciousness there is no volition.

65.12 SUEAF LA il b m T E A WE. BNl S, M.
Moreover, you [believe] that the first five types of consciousness cannot discriminate
(*nirvikalpa). [If so,] how can there be applied thought (vitarka) and sustained thought

(vicara) in them?”’ When [citta] thinks and discriminates,”® at first it is gross, then it is

94 Sastri’s Sanskrit reconstruction (Sastri 1975: 163): siitre dystir darsanam iti. The siitra quoted here is uncertain. One
candidate might be the Chabbisodhana-sutta, M no.112, 111 29: ditthe ditthavadita, sute sutavadita, mute mutavadita,
vifiiiate vifiidtavadita. Corresponds to MA 187 R 4%, No. 26 H 548 (4 49) TO1, p732b28-cl: B # . tHEERIY
Mo 0. —E R R ZEIRRER . = ERERER . P9 EIFI%IER - Collett Cox (private communication 6/19/2014)
suggests that this statement may simply mean “seeing is seeing,” namely, seeing is merely seeing and is not associated
with other dharmas such as feelings, and so forth.
95 Mizuno observes that such a position can be attributed to the Darstantikas, Vatsiputriyas, Pali Theravadins, and the
Sariputrabhidharma. Mizuno 1964: 86-89. See also Katsura 1974 140n**.
% TatSid chapter 84 is dedicated to the discussion of cetand . In that chapter Harivarman defines cetand as “wish,
desire” (*pranidhana 58, *prarthana 3K). p286al1-2: [EFl. ZEEE . ZHE. BRER.
7 As Katsura (1974:140n***) points out, the Sarvastivadins suggest that the first five types of consciousness are
nirvikalpa, and mano-vijiana can be either savikalpa and nirvikalpa. No. 1545 [ BB K BV (6 72) T27,
p374b5-8: FIUL/SE S A 7. RMITH. BT TS MER S ). SEONERE EE A . B ). HAEE
BB ANEEERB T FTE B E B HEH. It should be noted that the Sarvastlvada Abhidharma
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subtle; therefore, it is called vitarka and vicara.*”®

65.13 O sl A SR BIE . Wi, SREFNRA . B ERA . 2RI SEAR.
A5

Moreover, if there are vitarka and vicara in the five types of consciousness, as it is said
[in the siitra,] “O desire (kdma), 1 know your root;'® [you] always arise from intention
(samkalpa).”'®" Then, when one thinks [with intention], there is no desire (kama). How

can there be applied thought (vitarka) when one is conscious of [an object]?

65.14 G N=. Wb aEEEE . 2EREL., SEREE.,

Someone'??

may say that in the five types of [sense] consciousness, there is apperception
(samjna) but no applied thought (vitarka). Applied thought (vitarka) is born from

apperception (samjiid); how can there be vitarka when one apperceives?!%

system defines three types of discriminations (vikalpa): svabhava-vikalpa B VLS 7, abhiniripana-vikalpa & FE 5 7,
and anusmarana-vikalpa &% 43 3. The first is vitarka and vicara, the second is the non-concentrated discernment, and
the third is mindfulness associated with the mano-vijiiana. Since the first five types of consciousness have only the first
type of discrimination and lack the latter two types, they are said to be nirvikalpa. No. 1545 [ ERi BE K BB 227050
(& 42) T27, p219b7-12: SbrplsA =50, —EYEM . e, “BE& il RH RS = .

AR E B AT TS M AR B R e BN T AERE A . ARRIR A BEINE BT AEHERE 4
AEEHERE M. AKBh p22.20-21: trividhah kila vikalpah, svabhavabhiniriipananusmaranavikalpah. tadesah
svabhavavikalpo 'sti. netarau tasmadavikalpaka ityucyante.

8 Here I suspect EME43)3] “think and discriminate” is a translation of samkalpa, but this cannot be confirmed in
other places in the TatSid or in Kumarajiva’s other translations.
9 Namely, gross citta is called vitarka, and subtle citta is called vicara. This is a position attributed to the Darstantikas
in the *Mahavibhasa. No. 1545 Bl ELE R R BR SRV SR (5 42) T27, p218c28: AHEAT#H. falllt. Wi,
190 This is a very popular verse in northern Buddhist literature. It appears in the P+ " F#4%, the very first Buddhist
text translated into Chinese in the 1% century CE. In this text, the verse is attributed to the past Buddha, Kasyapa. T No.
784 PU+ 4L (5 1) T17, p0723c2-5: BB A. RUBHELE, BERBEH. WHEmHALE. a2z g
FEL fC2Ze Jﬂill%ﬁﬁ%o FAEIA T Tt is also included in the Chinese Dharmapada (i )&% ch. 32 4k, T No. 210
HEREE (& 2) T04, p571b20-1): ARFENILA ., MU EAE, TA AL, RILMAAE. No. 213 FEEEL (&
1) T04, p778a2-3: FAFRAHNLMR ZULEMEAE BABMEL AIMLAE . The early Abhidharma text, the
Dharmaskandha, also quotes this verse (Xuanzang’s translation: T No. 1537 Fif ERIZEEVLZE s (35 6) T26,
p482¢5-6): AXIRFNLAS, WAt 7y AlAE. B Rl WHEEHERS. Udanavarga 2.1: kama janami te milam samkalpat
kama jayase, na tvam samkalpayisyami tato me na bhavisyasi. Mahavastu 3.190: kama janami te milam samkalpat
kama jayase; na kamam kalpayisyami tato me na bhavisyasi. However, this verse is not included in the Pali
Dhammapada, but it does appear in the Niddesa and the Jataka in a slightly different form (Nidd I 2, 28; Ja III 450):
addasam kama te miilam, sankappa kama jayasi. na tam sankappayissami, evam kama na hohisi.
101 Note that here Kumarajiva translates samkalpa as 8%, which uses the same character % as in his translation of
vitarka.
102 The referent of this “someone” is not specified by Harivarman.
103 Probably here the “someone” is following siitra passages like M 1 111-2: cakkhuii ¢’ Gvuso paticca ripe ca uppajjati
cakkhuvififianam, tinnam sangati phasso, phassapaccaya vedana, yam vedeti tam safijanati, yam saijanati tam
vitakketi, yam vitakketi tam papaiceti ... No. 26 HFIE4 (4 28) TO1, p604b1-5: Bi& KimifFaE sl . H B
SRR P B IR K. ARG, —te. A, TG AR, TR
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65.15 72 HUE 32 Toh M AR MBS, Py A e Toalirb 0 55 ooy ille TR A2 55 07
7 A i il o

Therefore, [one] should accept that the five [sense] types of consciousness have no
apperception (samjnid), nor applied thought (vitarka), nor sustained thought (vicara).
Why? In the five types of consciousness, there is no discrimination of male or female, nor

discrimination of feeling, and so forth. What can be discriminated in [them]?'*

65.16 iSRRI S AL AR . LAILRIE 7 . 5 LRh A il . IR
A= AR

Moreover, you said that mano-vijiiana inevitably arises immediately after the five types
of consciousness, because the five types of consciousness have no discrimination
(nirvikalpa).'® 1If the five types of consciousness have discrimination, why is it

necessary that mano-vijiiana arise immediately afterward?

65.17 XSEBAE—Oh A DURMIME . Bk HIE AR EE B . IR
SR

Moreover, applied thought (vitarka) and sustained thought (vicara) should not arise
within the same [moment] of citfa, because grossness and subtleness are mutually

exclusive.!® As in the simile of ringing a bell, the initial [gross] sound is vitarka, and the

FREMEE . A FTESES . No. 125 S4BT HLL (% 35) T02, p0743b18-21: #HR WL G ACHAL . =S AH A
AHY. UIAESEAR. DAmEAIE. DAREAE. UABERREL. B TREZEZS

104 Harivarman proposes that the five types of sense consciousness are without discrimination (nirvikalpa) in its literal
sense: namely, they have no discrimination at all.

105 This is perhaps related to the mind-process theories of different schools. In both the Theravada and Yogacara
theories of mind-process, the moment of consciousness immediately following one of the five types of sense
consciousness must be a mano-vijiiana. But the Vaibhasikas have a different opinion. They agree that there are cases in
which one moment of one of the five types of sense consciousness can be followed immediately by a moment of
mano-vijiiana, but it is not necessarily the case. A moment of one of the five types of sense consciousness can be
followed by a moment of any of the six types of consciousness. No. 1545 B FEi B8 K BEvbEm (6 131) T27,
p682b1-6: MR 4% To i FE i M ] BAAE Hi AN . e S ANAate o FR S5 To R e i e P AN IR T 0 e ) 2R
Boy B B et 5 . IRAE TR B S MR TS . 4 AN T 2 IE AR . AR AR B  R A [A] o S5 AR . 4
Fo dEFT# . No. 1555 HERBEDHR (5 1) T28, p992al6-29: WIRFECLA /N 3. #HiR K ot F IR
MET HAH. R T B R R . IRGMERE T B R SR PRS2 ) A ETﬁﬁ@ HAH
I L MR AR . RN S AR . A IR ] v T R . R RN A AR AR .
MRMETE TLash B i 2 P (AR B A o a0ty A B v AR 2 DR 55 A T 98 E

196 Vitarka is gross and vicara is subtle; hence, they are mutually exclusive. The notion of grossness and subtleness
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remaining [subtle] sound is vicara.'"’ Likewise, in the simile [the gross sound and the

subtle sound are mutually exclusive].

65.18 # fuakt . ARBFE . EARHE. BAA. BRI OBIRKER A
If there were vitarka and vicara in the five types of [sense] consciousness, [one] should
[be able to] specify their activities; [but] in fact one cannot specify [them]. [Therefore,]

one should know that citta and caitasikas arise in a succession.

65.19 XNEEEME. NEEF. ofl—&F . NI

Moreover, ignorance and wisdom should not coexist because they are mutually exclusive.

How within a single moment of mind can [one] both know and not know?

6520 X — O AKERE. FrU M. HHE Ne AMF—0HIT. PLOSEM I i,
Moreover, doubt should not occur within one moment of citta.'® Why? [Deliberation

about an object as] a tree stump or a person should not occur in one citta because the

activity of citta lacks such capability.'®

6521 XANFLBEETRATE LS. FELSHER.

Moreover, some say that the mental factor (caitasika {0v¥1i%) of recollection (smyti

regarding vitarka and vicara has already been mentioned in 65.12. The MV contains an answer to this challenge. No.
1545 [l ERIZEE R BREVD SR (35 42) T27, p219a7-23: S22 0. Btk s s, OAITEA M. RaEZR.
HUEIEIRR . B BEEFRER. M R REAL. REaEHALT. 2 m. REMEHALS.
WRZH, BRI M SR MBERIE N, B R BB S S E S aR . T s s Co i A PR R 2
HBo AR, HRIBC RIS ER . SR ETE. IRAHIE—WRAAMEA . AERATR. 1
BOREMA I, MR FTE. HERH. RS AR O E. LRMR R FEE . B,
HURHl —Ot it S AR fAE RN, Bt ARG, 5080 . B —0@M ik
AHGE. FEPERN. SR, FEES. 3B — Ol MERATTAHIE,
197 This means that gross sound and subtle sound cannot coexist. According to the MV'S, this simile is from the
Prajiiaptisastra. No. 1545 ] BRI R K BRUEVbEy (5 42) T27, p219a27-9: Jifiskimaf. fnnNEEES o aess, HoB ot
i, ATEAA. SR
108 For Harivarman, doubt (vicikitsa %E) is not a single moment of citta or caitasika, but a series of multiple cittas. No.
1646 FCER (5 10) T32, p315c16: WA S ST H . ARE LAEAE 4%, Chapter 129 in the TatSid discusses
doubt in greater detail. .
109 No. 1545 [] BLIEEE K BRIV (& 50) T27, p258c5-7: o fikkss. sERFERMTR. RIMTHGRILATRNG . &8¢
A BEFEAFRE L. FH A N B AR R ATHE HER o
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18)''0 courses on objects of the past.!'! How can [such a caitasika] occur in a present

citta?

65.22 Nt NRBRA. YA mEK. o4, 2F . 094,

Moreover, if [one] considers that this person is my friend who had helped me. After

considering [thus], joy arises. How can [all] these thoughts occur in one citta?

65.23 NEAK . mATE— L. WgEPa. At w8k, FAER. &4
LA, EREIR. B E D
Moreover, how can inclination (*chanda) and non-inclination (*acchanda) occur in one

oll12

citta?' '~ As it is said in the sttra, if the bhiksus desire my Dharma, it will grow; if [they]

do not desire it, the Dharma will decrease.!'> How can [desire and not desire] occur in

one citta?

65.24 X7 — O PHOEBGE. FERIETEL. TP, RO HRIAFISEA SRS
MEFEWS . 2%,

Moreover, if there are caitasikas in one citta, [these] dharmas would be in disorder
(*vaisamya $#57L). Why? Because [if this were the case,] within one citta there would be
the fault of the coexistence of knowing and not-knowing, doubt and doubtlessness, faith

and faithlessness, energy and slackness, and so forth.

6525 X —PILBUES A L. DR w9 aE%. AME L. HIEE
LEMIEMAE L. FIARETRMIES . AEE—OF . HUIEAE.

Moreover, [if there were association], all caitasikas should occur in one citta. What can

110 Here, the translation follows Kumarajiva and renders smyti as “recollection” (1&). The term smyti can also be
translated as “mindfulness,” which is adopted in other parts of this study. See the discussion of these two senses of this
term in 3.4.8 regarding 65.21.

1T According to the Sarvastivadins, memory entails becoming familiar with an object and having knowledge of a
similar kind in later cittas. No. 1544 [i] FRIEEE R M (6 1) T26, p919b23-5: fikemaE. AT XLHTLER
O BATEERENEAPTE S, BAERE. hEE . BUrdFENE. BEATEH. fRl2ZH. Seealso MVS No. 1545
R BRI K B2 3h (5 12) T27, p55cff; AKBh p472fF,

12 The intended opponent here is uncertain.

113 This siitra passage could not be identified.
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prevent pleasant (sukha %%) and unpleasant (duhkha %) [feelings], greed (lobha &)
and anger (dvesa ), and so forth, from occurring in one citta? If you say that because
pleasant and unpleasant [feelings], and so forth, are mutually exclusive, they do not occur
in one citta, knowing and not-knowing and so forth, are also mutually exclusive, [and

they also] should not occur in one citta. Therefore, there is no association.!'!*

Ny
>

1A %TEI/\

65.26 M -GERDEE . MUCHRE OER. A AT U . BB S SRR
OFESY . R BRI HUEREIE . Wi iRe k. OAEFE. O
WA . ASRICOHE. ORISR e AR AR OB A .

Moreover, in the siitra on the seven factors contributing to awakening (bodhyarnga &

W

§
&

o

-

77), the Buddha presents [them] as a succession of caitasikas [as follows]: “When a
bhiksu is in the course of the four applications of mindfulness (smrtyupasthana = Ji), at
that time he practices the awakening-factor of mindfulness (smyrti #%). [His] mind is in
mindfulness, and discriminates (*pravicayate f& % ) dharmas. Because of the
discrimination of dharmas (dharmapravicaya), energy (virya AiiE) arises. Because of
the power of energy, [he] can accumulate wholesome dharmas, and pure joy (priti =)
arises in [his] mind. Because joy arises in [his] mind, [he] attains tranquility (prasrabdhi
Ji). Because of the attainment of tranquility, [his] mind is concentrated (*samadhiyati
). When the mind is concentrated, he attains [the awakening factor of] concentration
(samadhi E). Because of the attainment of concentration, [he] is able to abandon greed

and sorrow. Because of the abandoning of greed and sorrow, [that is, as a result of this

succession of practices], one knows that caitasikas arise one after another.”!!>

114 MVS attributes this argument to the Darstantikas. No. 1545 [l B2i% EE K B EVD G (3 106) T27, p547b24-9: ZEig)
Hiflo HOAH BRI, HOFRRBIGE, HO0FEREEL. REEE kAR ER. E—Oh,
BEEEM. G Lm. GRANE. FIE5EdERE. Afi#M. AIEmmIEA. The Vaibhasikas respond that
each of the different caitasikas has its own characteristic and function; just as different material matters can coexist, so
also the caitasikas can coexist in one citta. No. 1545 [il FRIZ S K BLEEVDER (45 106) T27, p547b29-c6: [l BLIE S
AT E . FREEAEE L. SEREOTEE A, — OB, ABHS. FEERE . SAEEEH . JEREEE A
FHERORTIE . BERETR . YUERER . JEBEEUUEREAR OIS, RE R, ANREA. JEmdRARE AR O RTIE . IR
EEURA . LFTIRE . U O
115 This is a description of the seven awakening-factors as a progressive process. SA no. 810. No. 99 ZEFT&48 (45 29)
T02, p208b13-29: P&k A M. R EE ZMBME. LIS EML. orENEE. 20580 e. 5.
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65.27 X JE&E . TR FAFIER .. RIfEIE RAIEBME = IEE.

Moreover, in the siitra on the eight-fold noble path, [the Buddha] teaches it as a
successive process: “If [one] attains right-view (samyag-drsti 1E %), then from
right-view arises right-intention (samyak-samkalpa 1EJEHME), and so on up to right

concentration (samyak-samadhi 1E5g).”!16

65.28 MIRFEKH . WhEETEE . Kz N AEFEE. OEEM . RN OERE
e WA . AERRA. OFRER. OEEN. REBIR. BIRALLE. OEA
% SR8, RO, ORERGER . SRR RREE. ROEERZR
WO IR T A

Moreover, in the siitra on the succession (X %) [of dharmas], the Buddha said to Ananda,
“A person who is virtuous (silavant F#7) should not exert the volition (AN JEFHEX P. na
cetandya karaniyam) to have no regret (avipratisara #4*1) in [his] mind. For a
virtuous person, it is natural (dharmata i) that there is no regret [in his mind]. When

there is no regret, [he] should not exert the volition to have joy (pramodya #X1f) in [his]

HHESGHBEE. SEC. BeEAE. BRTERESEs. BRI E. SRSNE. SRMLEC. RE
SR, BT ISEE ., BEREEA O, SRR, RSB BIREC. SR, WK
R ENEHESL . BFEESR D O FETIR 2. TEFEC. AL, BTEEERY. BERS .
BERAWL. BEC. HomE. ERTEBRES. BREsE. BRSNE. HO%E. [0k Bk
ER Y. BERS . ERNE. ERTNED. BRI, 51755 E. BN ESsEts. BRisc.
BRI, 2. O IRESEIF IR RABNEE. WA-ER . Also SAno. 281. No. 99 HEF]&4L (&
11) T02, p77c19-78a8. For Pali parallel passages see S V 312-3, 331-3. Harivarman also quotes the same passage in
chapter 17. No. 1646 E& (& 2) T32, p251c29-252a8. It should be noted that, near the end of the passage quoted
here, there is the sentence 753 7€ il fE$& & & : “Because of the attainment of concentration [he] is able to abandon greed
and sorrow.” This sentence is absent in the Pali parallels but present in the SA version. Therefore, it is very likely that
Harivarman is quoting the Sarvastivada SA. For a study of the seven awakening factors as a process, see Gethin 2001:
168-72. The northern Abhidharma text Dharmaskandha also quotes this siitra. No. 1537 Bif ERIEER:ZE 2 i (5 8)
T26, p491b9-c2.

116 SA no. 749. No. 99 ZER[&4E (35 28) T2, p198b19-21: I A miAH. AEiEaik. BRMtRREA . WitEdC.
AeEIE R . IERAD. BIESIEREIEEIEGIETEIESIEE. KA. SV 1-2:vijia ca kho bhikkhave
pubbangama kusalanam dhammanam samapattiya anudeva hirottappam. vijjagatassa bhikkhave viddasuno
sammaditthi pahoti. sammaditthissa sammasankappo pahoti. sammdasankappassa sammavdacad pahoti. sammavacassa
sammakammanto pahoti. sammdakammantassa sammadajivo pahoti. sammadajivassa sammavayamo pahoti.
sammavayamassa sammdsati pahoti. sammasatissa sammasamadhi pahoti ti. Modern Western scholarship generally
does not accept the progressive aspect of the eight-fold noble path. For example, Gethin (2001: 207-212) tries to
account for the strange order of the eight angas in terms of the standard gradual path of sila, samadhi, and prajiia by
saying that the eight arigas are simultaneous as the “consummation of the development of sila, samadhi, and pania”
(212). Peter Masefield (1986: 37-45) offers an explanation that the eight-fold path is restricted to those who have
realized the four noble truths and attained dharmacaksu, namely, who are nobles (ariya).
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mind. For when [one] has no regret in [his] mind, it is natural there is joy. When there is
joy, there is rapture (priti &) of mind. When there is rapture of mind, there is the
tranquility (prasrabdha %) of body. When there is tranquility of body, [he] experiences
pleasure (sukha %%). When he experiences pleasure, [his] mind will be concentrated
(samddhiyati ). When [his] mind is concentrated, [he] attains the knowledge [of things]
as they are (yathabhiita ‘& %). Having attained the knowledge as things really are, there
is disenchantment (nirveda JER#) [with regard to worldly objects]. Being disenchanted
[with regard to worldly objects], [he] is liberated (*vimukta f#/fit).” Therefore, the

caitasikas arise one after another.'!”

65.29 XJ\KANB . TRRE. A AT DRI L. FERITERE. HEEERIRIE.
FEIERNER S . IERESRLOS. ORERIGE. 1520 EGRR-

Moreover, in the siitra on the eight thoughts of a great person (P. attha
mahapurisavitakka), [the Buddha] also teaches [the eight thoughts] as a sequence: “If a
bhiksu has few desires, [he will] be content; being content, [he will] resort to solitude;
having resorted to solitude [he will] be energetic; being energetic, [he will] be mindful in
the right way; being mindful in the right way, [his] mind will be concentrated; [with his]
mind concentrated, [he will] attain wisdom; having attained wisdom, proliferation

(prapariica) will cease.”!®

65.30 X-E¥FH . TRUCGEF . BRSO DR A . R A R . AR A

7 The siitra Harivarman quoted here corresponds to Pali A 10.2 (V 2-4) and MA no. 43. No. 26 Hf 548 (45 10)
TO1, p485b22-25: [ldiff. FRmME AR . SWAM. . (HiEER. FREESAE. Wi, A4 MEE AR
B AWEAR. B#E. HEER. AAMREEEARERIR. M. AEMEANER. SRE. M. BEEaR. A7
B E 155 . P4as5cll-16: RIEIRMEMS &, Mefif3.k, RILMEa4E, REERE0. Wi ZEERTE
B R, I, KRN, R s ER R, BRI AR PR AES AR, AR AE RIf# M. In the
Pali version of the sutta, the order of the ten factors is reversed in its summary part. Also in the Pali version, the
audience consists of unnamed bhiksus, while in the Chinese version the interlocutor is Ananda. Apparently, Harivarman
here is quoting a version of the siitra closer to the Sarvastivada MA. The sequence of the ten factors is also listed in A
10.1 (V 1-2) and MA no. 42, i 5 A0 B ST AR —, No. 26 R E4E (3 10) TO1, p485a-b. See also
Bhikkhu Bodhi’s translation (Bodhi 2012: 1340-1).

118 A 8.30 (IV 228-9). This corresponds to several Chinese translations: MA no. 74. No. 26 H &4 (4 18) TO1,
p540c. EA ch.42 no.6. No. 125 $#FF& 48 (& 37) T02, p754a. There is also a very early separate translation by
Zhiyao 3ZH# in the second century CE: No. 46 Riff: /\/&4% TO1, p835c. However, in all these siitras, the eight
items are given in a list that does not include any reference to the causal connection between each consecutive item.

270



Chapter 5. Translation

TEAEE S R, TEAEE RN REF AT R AT VR A AT B A R

Moreover, in the [stitra on] the seven purifications, [they are] also taught as a sequence:
“Purification of virtue is for the sake of purification of mind; purification of mind is for
the sake of purification of view; purification of view is for the sake of purification by
overcoming doubt; purification by overcoming doubt is for the sake of purification by
knowledge and vision of what is and what is not the path; purification by knowledge and
vision of what is and what is not the path is for the sake of purification by the knowledge
and vision of practice; purification by the knowledge and vision of practice is for the sake

of purification by the knowledge and vision of the abandoning of practice.”!!

65.31 M [R&&&h, TRREER . IR, EReE S, SRR M, Be& PR
. BEIMEAE. WS,

Moreover, in the siitra on causes and conditions, [the Buddha] also teaches [causes and
conditions] as a sequence: “Because the eye takes forms as its objects, there arises an

impure thought of the nature of delusion (moha %t). Here, delusion is ignorance (avidya
#£7H). What the deluded seeks is craving (frsna %), what craving makes is called karma

(karma 3£),” and so forth.'?

65.32 XCRBEI#EEF . IR . BEIE. BIEAR. BRS. BSEHEGET. K

Rt A Gy R &% . HEEE0. BEEERG . RO, BTl
AT AL R s it o 15

Moreover, in the Mahanidana-sitra,'*' [the Buddha] also teaches the nine dharmas
begining with craving as a sequence: “Because of craving (%), there arises seeking (3K);

because of seeking, there is acquisition (1§ ); because of acquisition, there is

19 M no.24 Rathavinita-sutta, which corresponds to MA no. 9 LHi&E. No. 26 H &4 (& 2) TO1, p429c; EA
chapter 39 no. 10. No. 125 #B[&48 (45 33) T02, p733c. However, the last purification in Harivarman’s list, 17 K
IR “purification by the knowledge and vision of the abandoning of practice” (Sastri 1975:166 reconstructs it as
*pratipaddprahdnajiianadarsanavisuddhi) is the same as the version in the MA (I&FF % ¥#) but different from the
EA and the Pali versions (ianadassanavisuddhi 51 775 ).

120 SA no. 334. No. 99 HEB-&48 (4 13) T02, p92¢5-7: 4%HR. o, AERNIEEME, AEiEE. MR 2, Bk
ML FE . BFVEXZ3. There is no Pali parallel to this siitra.

121 D no. 15 Mahanidana-sutta.
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decision-making ($¢51); because of decision-making, there arises lustful desire (%%);
because of lustful desire, there is attachment (& #); because of attachment, there is
appropriation (HX); because of appropriation, there arises avarice (1%); because of avarice,
there is the guarding (5F#%) [of possessions]; because of the guarding [of possessions],

there arises suffering [resulting from the] whip, stick, quarrels, arguments, and so

forth.”lzz

o AL N IR, EIEESEAE RS,

ﬂllk

65.33 ZHREIEE . TRIKER
/LD .n‘% /ﬂ% ﬁo
Moreover, [in the siitra on] the stream-entry (srotaapanna ZH[PJH) dharmas, [the

Buddha] also presents them as a sequence: “Because of [one’s] association with good
companions, [one] is able to hear the true Dharma; because of hearing the true Dharma,
[one] is able to generate right attention; because of right attention, [one] can practice the

path.”123

65.34 X&&rpii. RIIR&GOIREA . =ZFMEHAM. il oBuk—REE. Rl
H=FMG. Hat— LA =FNE
Moreover, as it is taught in the siitra, “Because the eye takes form (ripa &) as its object,

there arises eye-consciousness; the coming together (sarigati 14 of the three is called

122 D 11 58-9: iti kho Ananda vedanam paticca tanhd, tanham paticca pariyesand, pariyesanam paticca labho, labham
paticca vinicchayo, vinicchayam paticca chanda-rago, chanda-ragam paticca ajjhosanam, ajjhosanam paticca
pariggaho, pariggaham paticca macchariyam, macchariyam paticca arakkho, arakkhadhikaranam
dandadana-sattha-dana-kalaha-viggaha-vivada-tuvamtuva-pesuiifia-musa-vada aneke papaka akusald dhamma
sambhavanti. There are several Chinese translations: DA no. 13 K& /7 {f%¢ No. 1. &4 (45 10) TO1, p60a; MA
no. 97 KK No. 26 HF[E4 (£ 24) TO1, p578b; the very early translation by Anshigao %1 &1, No. 14 AAAK
LE4L TO1, p242a; and a late translation by Shihu 7, No. 52 KAEEL (5 1) TO1, p844c. There appear to be no
significant differences in this passage among all the versions. This translation mainly follows Walshe’s (1995:224-5)
understanding of the Pali terms.

123 The four srotadpanna dharmas are given in SA no. 1125. No. 99 &4 (& 41) T02, p298c4-7: HilF, tHEd
st A VUREZAREIEIE 7. UL 0 1. BEIEVE. WIEBME. VRISV 404, 410: cattarimani, bhikkhave,
sotdpattiyangani. katamani cattari? sappurisasamsevo, saddhammassavanam, yonisomanasikaro,
dhammanudhammappatipatti--imani kho, bhikkhave, cattari sotapattiyangani. These four dharmas are also explained
in two early Abhidharma texts, the Dharmaskandha and the Sangitiparyaya. No. 1537 [l ERIEEEVLZE B (5 2) T26,
p458b-c; No. 1536 Bl FRIZEEEEM L3 (5 6) T26,p393a: VUTAR SC# . — ML+, BRI E%k. =¥k
w. VUVEBEVEAT. No siitra appears to state explicitly that these four dharmas constitute a sequence; however, logically
it is possible to understand the four items as a chain with the latter items dependent on the immediate preceding ones.
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contact (sparsa f#).” If citta and caitasikas all arise simultaneously, then there would be
no coming together of [only] three things. If one claims that they occur one after another,

then there is the coming together of three things.!**

65.35 DLi%5 45 i AT JE

For these reasons, there is no association (samprayoga).

124 This repeats the argument in 60.13.

273



Chapter 5. Translation

HAIES NN

Chapter 66. Proving the Existence of Association

66.1 [E. HAEE. PrilEi. = NRZEM. k. DIAHER. HE5IR
it . A5 MAHIE. T HIA L.

[The opponent] argues: there are dharmas that are associated (samprayukta). Why? [The
siitra teaches that] when someone perceives (anupasyati %) feeling (vedana %2) as the
self (Gtman ), vijiiana, that is, citta, depends on it because of association. The same is
true of the aggregates (skandha [Z) of apperception (samjiia ) and so forth. If there is

no association, how can it be like this?'?

66.2 NNZEHPE. RIRGOARS. =FHME4EM. EZBTE. REET. A
MR PradmERNT L RN WsEs . BN,

Moreover, in the Manusyaka-sitra,'® [the Buddha] states: “Depending on the eye,

125 Here, the opponent is likely quoting SA no. 109 (No. 99 FF&4% (& 5) T02, p34a24-35a16), which has an
expanded explanation for the formula regarding the view of personal-existence (satkaya). The basic formula is as
follows (No. 99 FBTE4E (45 5) T02, p34b13-14): FHpe MR MK AR, R REA. ArER B2 84T 5.
AR, BRI, REF. FEFK. This basic formula of sakkayaditthi also occurs passim in the Pali Nikayas (e.g. M III
17-8, SII 3-4, 46, 57, S IV 287, A 11 214-5): assutava puthujjano ... rilpam attato samanupassati rilpavantam va
attanam attani va ripam ripasmim va attanam, vedanam attato samanupassati vedanavantam va attanam attani va
vedanam vedandya va attanam; saifiam attato samanupassati saiifidvantam va attanam attani va sanniam sanndaya va
attanam, sankhare attato samanupassati sankharavantam va attanam attani va sankhare sankharesu va attanam;
sentence “F7 N 52 & . #k0 K 2 indicates that here the opponent quotes the expanded version of the formula as in
the SA no.109, which does not exist in the Pali Nikayas. (The expanded version does however occur in the Pali
Patisambhidamagga 143-9.) The expanded version analyzes the wrong views as entailing the perception of each of the
five skandhas as the self, or the self as possessing the skandha, or the skandha as in the self, or the self as in the
skandha. The sentence quoted is in the paragraph analyzing the skandha of consciousness (vijiiana), in reference to the
phrase “consciousness is in the self” (attani va viiiianam). No. 99 FEFT 448 (% 5) T02, p34c26-8: = fi] RIEH 5.
RO R, AT % M TR BT REE AT, Patis 148: katham attani viiifianam samanupassati?
idhekacco riipam ... vedanam ... safifiam ... sankhare attato samanupassati. tassa evam hoti “ayam kho me atta.
explains that in this phrase the “self” refers to the four skandhas other than vijiana: namely, ripa, vedana, samjia, and
samskara. An ignorant worldly being takes one of the four, in this case vedana, as the self, and thinks that vijiana
exists within this “self,” namely, vedana. The opponent builds his case here based on the understanding that even
though the siitra is describing a wrong view regarding vedana and vijiiana, nonetheless the siitra’s description of the
situation suggests that vedana and vijiiana, as well as all the other skandhas, can coexist simultaneously. And, if they
can coexist, they are associated.

126 SA no. 306. No. 99 FEBT-5 48 (& 13) T02, p87¢26-9: MR. kLR, =HMAM. MHELE2. M. B, i
Mfmearz. BR. . MEERER RN RSN, G4 TREE. EE/RIM. B, k. mmE. E
¥, A, AKBh p465.10-14: “skandhesveva pudgaladhye” ti manusyakasiitram. “caksuhpratitya riipani cotpadyate
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which takes form (ripa) as its object, there arises eye-consciousness (caksu-vijiiana); the
coming together of the three things gives rise to (4) contact (sparsa);'?’ arising together
(sahajata fHE) [with sparsa] are feelings (vedand), apperception (samjid), volitional
formations (samskara) and so forth. Regarding these dharmas there are various names,
namely, ‘sentient being’ (sattva A 4), ‘god’ (deva K),” ‘human being’ (manusya N),
‘man’ (purusa %), ‘woman’ (%), ‘old [person]’ (jiva -X), ‘young [person]’ (jantu /]N),

and so forth.” Such names depend on the [five] skandhas.

66.3 AL DEIEREE A . IR A N AERTLEZ. FrelE . AP %R
(RN s BT E . SR e NRSE. MR rz. 4-E
A, WA TRREA RAA

If [you] claim that citta and caitasikas arise in succession, then a person should only
depend on two skandhas instead of five skandhas. Why? Because [one] cannot attain the
name “person” in dependence [only] on past and future skandhas. You state that the
present moment does not have [all] five skandhas; how can it be said that “god” (deva),
“human being” (manusya), and so forth, are named in that way in dependence on five
skandhas? But [the siitra] states that they depend on the [five] skandhas, not on only two.

Therefore, the names “sentient being” (sattva), and so forth, depend on five skandhas.

66.4 XA EAA MRS . AR A IESR
Moreover, the term “associated” (samprayukta) is mentioned in the sttras. For example,

[the siitra has mentioned that] faith (§raddha {5) has a root (*samiilika F 1) and is

associated with knowledge (*jiiana-samprayukta % JE).1*8

caksurvijiianam trayanam samnipdatah sparsah sparsasahajata vedana samjida cetand itime catvaro rupinah
skandhasvaksurindriyam ca ripametavanmanusyatvamucyate. atreyam samjida sattvo naro manusyo manavasca posah
purusah pudgalo jivo janturiti. There appears to be no Pali parallel for this siitra. See also 60.13 and its footnote.

127 Note here =HF A M “the coming together of the three things gives rise to contact” instead of = ZF 15 fifi“the
coming together of the three things is contact.” See the discussion of the significance of this difference regarding
sparsa in 2.3.5.

128 MA no. 186 RfF4E. No. 26 *HBJ &4 (4 48) TOL, p732a3-5: A ULAT. HUk). WEWREMROLH. £
FEME RAA I AHIE . Corresponds to M no. 47 Vimamsaka-sutta (1320): yassa kassaci bhikkhave imehi akarehi
imehi padehi imehi byarijanehi tathagate saddha nivittha hoti millajata patitthita, ayam vuccati bhikkhave akaravatt
saddha dassanamiilika dalha. See Bhikkhu Bodhi’s translation 1995: 418, 1245n490. Note that the MA siitra has i
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66.5 SCALHHEL. fERD IS AR B R
Moreover, it is mentioned in the siitra that contact (sparsa fi) arises together (sahajdta
{E4E) with feelings (vedand %), apperception (samjiia %), and volitional formations

(cetana 1H).'¥

66.6 X ERFLE WA

And also [some siitras] state that the first dhyana has five factors (anga).'>

Jf& “associated with knowledge” which is absent in the Pali version. In Sarvastivada Abhidharma, this phrase
constitutes part of the definition of the faith in Buddha, which is one of the four #&7F avetya-prasadas (No. 1536 [l EE
LT L (B 6) T26,p393b7-9): WUREEFH . WK, BOgIILERA . 54N, —MaEm. —ik
A, TR, VUEEPTE M. .. p393b12-5: P LALEAHRE & RE . AR AR ERE (S 1. BLAT(E I RE IR
BNl BB O 0. 24 h751%. Similarly No. 1537 B BLIE BRI 48 2 5 (35 2) T26, p461c-462a. Yinshun
(Yinshun E[IJIH 1981b: 302-310) points out that avetya-prasada originally should be abhedya-prasada, which is the
definition of faith (sraddha). In the Sarvastivada Abhidharma, these four purities are attainments of the srotaapannas,
which means that they must be accompanied by proper noble knowledges and are therefore %54 “associated with
knowledge.” However, as Yinshun observes, in early siitras and also in Yogacara texts, such types of faith are not
necessarily only related to the noble srofad@pannas but also occur in ordinary beings. This may explain why the phrase
I E “associated with knowledge” is present in Sarvastivada texts while absent in the Pali versions and some other
earlier siitras.
129 Tn 66.2, the opponent quotes the Manusyaka-siitra, which contains this statement; there is no exact Pali parallel to
this siitra. However, regarding the cognitive process involving consciousness (vijiiana), contact (sparsa), apperception
(samjiia), volitional formations (cetand), and sometimes also craving (frsnd), there are some textual discrepancies that
have great doctrinal significance. A few siitras in the Agamas and Nikayas contain the same or similar statements
indicating that vedand, samjiia, cetand, and trsna all exist simultaneously: for example, SA no. 273, No. 99 J i 4¢
(3% 11) T02, p72c8-10: LbIT. BT AMESMHEEE. WRGR. A, 2R =HOS5Mm. MEE%. &,
M. In the partial Pali parallel for this siitra, although it does not explicitly state that sparsa arises together (sahajata)
with vedana, samjiia, and cetand, it does say that the activities of feeling, thinking, and apperceiving all follow contact
(P. phassa) (S 10.35.93 (IV 69)): phuttho, bhikkhave, vedeti, phuttho ceteti, phuttho sanijanati (the same phrase occurs
in SA 1n0.276, T II 73¢9-75¢16, and also SA siitra Nos. 326, 327, 328, and no. 329 regarding trsna). However, some
stitras describe these mental phenomena as arising as a successive sequence: for example, in the Pali version of the
famous “six sixes” (satsatka, P. chachakka) sitra, it is said that depending on eye and form there is eye-consciousness,
the coming together of the three is contact (phassa), depending on phassa there is feeling (vedana), depending on
vedand there is craving (tanha) (M no.148, (111 282)): cakkhufica paticca riipe ca uppajjati cakkhuviiifianam, tinnam
sangati phasso, phassapaccaya vedand, vedanapaccayd tanha. (The Chinese version of this 757N siitra, SA no. 304, T
11 p86c23-87a25, states that both vedand and trsnd depend on sparsa.) A similar sequence is described in SA no.214,
No. 99 HEFT&48 (3 8) T02, p54a27-8: MR (ARSI ... =1 EMA&ME M2 %208 B 248 The Chinese
SA has two siitras stating that sparsa occurs together with vedana, samjiid, and cetand, but in Pali the term “arise
together” (sahajata) is never used in this context, even though the claim that vedana, samjiia, and cetand are all
dependent on sparsa might be understood as implying that they occur together. In summary, siitras in both Chinese and
Pali preserve two versions of the description of this cognitive process: one version says that vedana, samjiia, cetand,
and so forth, arise simultaneously with sparsa; while the other version says that they arise as a sequence one after
another. Here, the opponent is likely quoting from a text similar to the Sarvastivada SA. See the discussion in 3.4.3.
130 The five dhyana-angas (vitarka, vicara, priti, sukha, samadhi) occur frequently in the Nikayas and Agamas. For
example, in D I 74-75 it is said that all these five arigas are present in the first dhyana; the second dhyana has priti,
sukha, and samdadhi; the third dhyana has sukha, and samdadhi; and the fourth dhyana has only samadhi accompanied
by upeksa.
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66.7 JRFSZE R . A A, ST S iE Y. RAEAMKIEE. BTl
i o ANER S AT B A

[Another siitra] also mentions that feeling (vedand), and so forth, are the stations (sthiti
{£JZ) of consciousness (vijiana-sthiti).'">! If there is nothing with which vijiana is
associated, how can it be stationed in dharmas such as vedanda, and so forth? Here,
“station” (sthiti 1¥) means what supports as a station (*asraya #K1E4F).1*2 Why? [The

siitra] does not state that vijiidna is the station of vijiiana.'*?

66.8 XA HE . RLEE. BI04 RIETAG.
Moreover, it is mentioned in the siitra that dharmas that are with citta are all born from

citta and depend on citta.'>*

66.9 R AEORKMEEFL G, A EAE. STRed.
Moreover, [the stitra] states that sentient beings’ minds have long been polluted by greed,

anger, and so forth.!3 If there is no association, how are [they] able to contaminate

131 The four skandhas, namely, ripa, vedana, samjiia, and samskara, are considered to be four vijiiana-sthitis. SA nos.
39, 40, 64. No. 99 FEFT& 4% (£ 2) T02, p9a, 9b, 17a. S nos. 22.54, 53, 55 (I1I 54-55, 53, 58). The list is also given in
the Sangiti-siitra: No. 01 REFJ&4E (3% 8) TO1, p5lal9-21: EH . sEIURMER. R, &0, (., HF

HIER, 5. . TR IR 2 (¥, D III 228: catasso vifiiianatthitiyo. riipipayam va, avuso, viiiianam titthamanam
titthati riparammanam ripappatittham nandiipasecanam vuddhim virilhim vepullam apajjati; vedanipayam va

avuso ... pe ... sanfiipdayam va, avuso ... pe ... sankharipayam va, avuso, virinanam titthamanam titthati
sankhararammanam sankharappatittham nandipasecanam vuddhim viriilhim vepullam apajjati. No. 1536 ] FRi£ &
HEM R (5 8) T26, p400c16-20: PURgfEE . — @i, —aft. =M. WUrad. sMaat. &
LA TR MR a8 LA R RGBT, SRR e ege . ShE—— O RTREENS . A B
¥, SZARATHAT. SRR H. The MVS discusses the vijiana-sthiti in detail. No. 1545 [i] EREEEE K BIEEVDH (38 137)
T27, p706b-708b. Also AKBh p117.211f.

132 AKBh p117.27: pratistha hi sthitih.

133 The MVS offers several answers why vijiiana itself is not a vijigna-sthiti. No. 1545 [] BLIEEE K BRIV (5 137)
T27, p706¢c17-707a2: WA MGRAER (L. &AM A, AT HOr TR, WEREERTHISE. 0 E e
EF. REFATHAS TR WRdAeE A M. M b M. RNGHEARE . A AEHERE. W
SIGIRNFTHA . R ran AR, SR aEGRAR AT . B IE B R AR R AR S AT
FNTAE . B, MAARPEREETIE. ERT A, ERIEAE . W EBMEEETE, A RE
SCAAEER . B R B AR e P RN A S AR AB O B R R . DU BRI . AR, AL
WA EAER A, B AT AEM . #EERE. Also AKBh pl17.28ff presents more
arguments. See also Kritzer 2005: 138-9.

134 This repeats the argument in 61.10, also related to 61.4, in which the opponent quotes the same siitra to argue that
citta is the basis or support (*asraya K Ji) of caitasikas. See the discussion in sections 2.4.3 and 2.4.8.

135 SA no. 267. No. 99 FEFT-& 48 (3 10) T02, p69c10-15: #EHL L. HEBMEHEIA L. UET. BEROLAE
BT MEE BRI, . OIEBORAEN. RS, . AR —aEENEaLS., OFEEL.
FrCAE AT, 1% & A O R AR (0 FE i, S 11T 151: tasmatiha, bhikkhave, abhikkhanam sakam cittam paccavekkhitabbam:
‘digharattamidam cittam sankilittham ragena dosena mohend ti. cittasankilesa, bhikkhave, satta sankilissanti;
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[citta]?'3°

66.10 S LBUETERM S . AIMKEERK . W U ARATAH 4K T 57
Moreover, because citta and caitasikas are weak by nature, [they] can take objects

depending on each other. It is analogous to [two] bundles of reeds that stand relying on

each other.'?’

66.11 JCEEPRER. L@y, AEH=5. RERNES. ERE. E=RE.
P . ILIEEIE. FOOmR. AIAE =R, SMRAEmIGRKE. Ma =08, Bk

FEIEE . Bedtitii. SRelRad.

Moreover, it is mentioned in the siitra that, when [a practitioner’s] mind is excited
(uddhata ), it is not suitable to practice three awakening factors (bodhyarnga & i),
namely, discrimination of dharmas (dharmapravicaya 1%£7%), energy (virya F&i), and
joy (priti =), because [they] may [make the mind] more excited. [In such a case] it is
suitable to practice three awakening factors, namely, tranquility (prasrabdhi %),
concentration (samadhi €), and equanimity (upeksa 1), because [they] can stop the
arousal. If [one’s] mind is sluggish (lina 1#7%), it is not suitable to practice three

awakening factors, namely, tranquility, concentration, and equanimity, [because they] can
[make the mind] more sluggish. [In such a case] it is suitable to practice three awakening

factors, namely, discrimination of dharmas, energy, and joy, [because they] can arouse

cittavodana satta visujjhanti. Note this is the same sttra quoted in 60.6 and 61.14.
136 This is a position attributed to the Vibhajyavadins in the MV'S. No. 1545 B FELiEBE K B U003 (5 27) T27,
pl40c17-22: AAER . HIEFAHE OEES . FEEERLR. Z00mE . BERAE AL 0 HEBRE. e
AL R B 4 ey O A FREAH RS T B 2 A G e WNERARSE. RERIRR 2 A VR3S, HIRIF O IR
IRYIN/ PR
137 This is recorded as one explanation for the samprayoga-hetu in the MVS. No. 1545 ] B BE K BREEV (35 16)
T27, p80b16-21: Rt oot ik R A A IR . 25 RRME 2 DR, FR U 0 AR Wi, FRIEAH 51 JRdAHE i, Feid
AR, REARRY . S EAUEIKT . ZBAMGRRERAR. ZNEFRIER. A AEEERS R, R
AT 2 ¥ 2. Note in the MVS the simile has two bundles of reeds while Kumarajiva’s translation of the TatSid
uses “bundles of bamboo.” Also No. 1545 Fif ERiE B KB 2P (5 16) T27, p8la28-b3: HWHWFH/EM&RR. ATk
AT E— VIR AT ER . FrOAE AT s8A AIEER BN BEIRTRRE. UARA— KL &
HCAEM . No. 1552 #EFTRZ O (35 2) T28, p884b26-9: #H AT KA RpAr B SOl . BV AT 48 AR 0k e 18 355 5 =2
FOVEM, EBOVEE. BB MBS . R AW . R HGR O O I
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[the mind]. Mindfulness (smrti %%) can be helpful in both cases.'*8

66.12 JmblE . —HRHMEE WL, ASHEE.
Moreover, certain treatise teachers (*$astracarya #fi) state that [one] should practice
the factors contributing to awakening (bodhipaksika B3 #$2i%) all at once and not

separately.'*

138 SA no. 714. No. 99 ¥EFT&4E (35 27) T2, p192a14-22: fhiithim. WRMELE. MHHHE. ERTKIEE
PRy KEER . B8R, REBE. HOL. FOMER. BRES. 280 B0, rUEM. sl
Ao O AR BB N ORI B, RS . IR . KR . . W
O BRI . K. B REERE. B iE 5. HILRIERE. S no.46.53 (V 112-5): "vasmim, bhikkhave,
samaye linam cittam hoti, akalo tasmim samaye passaddhisambojjhangassa bhavanaya, akalo
samadhisambojjhangassa bhavanaya, akalo upekkhasambojjhangassa bhavandya... yasmiiica kho, bhikkhave, samaye
linam cittam hoti, kalo tasmim samaye dhammavicayasambojjhangassa bhavanaya, kalo viriyasambojjhangassa
bhavandya, kalo pitisambojjhangassa bhavandya... Yasmim, bhikkhave, samaye uddhatam cittam hoti, akalo tasmim
samaye dhammavicayasambojjhangassa bhavandya, akalo viriyasambojjhangassa bhavandya, akalo
pitisambojjhangassa bhavandya... yasmifica kho, bhikkhave, samaye uddhatam cittam hoti, kalo tasmim samaye
passaddhisambojjhangassa bhavanaya, kalo samadhisambojjhangassa bhavandya, kalo upekkhasambojjhangassa
bhavanaya...satifica khvaham, bhikkhave, sabbatthikam vadami”ti.
The MVS records that this siitra passage is used by the Darstantikas to prove that caitasikas are not different from citta
and cannot occur simultaneously; instead, they can only occur successively, one in each moment. No. 1545 [i] Fg i &
RELEEVDE (45 95) T27, p493¢25-494a8: FHELA R s ITENEEMA . E—HE. Eme. KETRR. &
OFNENCETI A E—HA. M REEE . E iR T3k L. BOIEIMEaR. —— & EMITA.
DI RPRIE AR BRI EE IR . FKERE. HREHR. HRER ORI, B=8 AR,
RIS e . BRI RS, RIRIRE R . HIRER LR, BRI ARRE . SRAREE. &
SRR . S ERE . MR SR RERRE . SO IR A JE k.
This passage is also discussed in Gethin 2001: 178-9. Also, it should be noted that in the opponent’s quotation the
excited state is mentioned first and the sluggish state the second, while all the other sources (Chinese SA, Pali S, and
the MV'S) mention the sluggish state first. It could be the case that the opponent is quoting a version of the siitra that
differs from all the sources available to us, or it is also possible that the difference represents a memory slip and that the
order should not be considered important.
139 In the Pali Abhidhamma system, when the practitioner has achieved purification by knowing and seeing
(fanadassana-visuddhi), all thirty-seven factors are fulfilled and will be present in one moment of citta. Vism XXII1.2
(PTS ed. p672): sotapattimaggo sakadagamimaggo anagamimaggo arahattamaggoti imesu pana catusu maggesu
Aianam fianadassanavisuddhi nama. XX11.32-33 (PTS ed. P678): paripunnabodhipakkhiyabhavo ... XXI11.39 (PTS ed. P.
680) imesam pana catunnam fiananam uppattikale ekacitte labbhanti. See also Gethin 1998: 192; Gethin 2001: 23,
303-4. In the Sarvastivada Abhidharma it is said that multiple factors among the thirty-seven bodhipaksikas can coexist
in different levels of practice, but it never states that one should practice all the thirty-seven at once. No. 1545 [ 21
BER BRIV (8 96) T27, p497b24-c15: MIFTILA MEFIR L. FAREEHH=1N. BREMS. WiFETHHR
=t BETHACE =V AR =TT BRESRESC RN, T A =N BRIEREME. A=
O =1 " BREESOEBMEIEREdr. MO ETESA —+ = WA ECMEMIR . #5R S ATaiE S .
AR FEEA NS Sk, TRAETMSESR. FAHA B RMEERTN . FREEHH =1
FARNE . WE= AR BR=& . PreE R I SETES &0, A ERERT. A =D. ¥
B R = WS IUER BT, R S R S I = T = R =
. B IRHEA =N, MEET AR BR=E0E =80 =120 T FJUVRREET. R=E00
MAFTEE Z+ = WA T UVRRIRAL Br =S (E kbR IEZ A% The idea that the thirty-seven factors can arise
simultaneously appears in some early Mahayana sttras and §astras. For example, the Dasabhiimika p.37: evamasya
bhavanto jinaputra bodhisattvasya diiramgamayam bodhisattvabhiimau sthitasya ima dasa paramitah ksane ksane
paripiryante. evam catvari samgrahavastini paripiryante, catvari ca adhisthanani, saptatrimsad bodhipaksyasca
dharmah, trini ca vimoksamukhani, samasatah sarvabodhyavigika dharmah ksane ksane paripiiryante. No. 278 K77
BEOBHE AL (6 25) T9, p561c7-9: T PR T AR ERs . Wik, =+-Gdh. =M. —UIBhimieLE =
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66.13 HUEIH FHE,

Therefore, one knows that there is association.

o ER AR BREE No. 220c K #F A= 248 (4 466) T7,p359a27-b1: HiF R ZEHAMHS .
B, oA G EE A G AT IR S I AR B 2, — D IERIBERZ AN AR L. TRFmZIUFENESROE,
TNEESR 2 =+ 0. No. 1604 KIeE A (& 13) T31, p657c16-7: -t A 558, ErEad MMM . ft
SHEPB=1T-LE 0.
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RSN+

Chapter 67. Refuting Association

67.1 W E B2 RHEAR NREER, AR A ngs. ki,
NG RUZT . TREEAT . RANROHEAL. EEES . Sk, 25X
s AN A A

You said that one perceives feeling (vedand) as the self, [and so forth].!*® This is not
correct. An ordinary person (prthagjana JM.7K) comes to this [wrong] view by ignorance
and delusion. [He] cannot distinguish, “This is feeling, this is what vijiiana depends on.”
If this person can distinguish in this way, he can also enter emptiness.!*! The [ordinary]
person sees the continuous series of consciousness (citta-santati ‘C>AH4E), and cannot

make the distinction [of the skandhas] but only attaches to words (*vacana), so he makes

such a statement. This is an ignorant and deluded statement and not reliable.

67.2 M E R IZHA I NE . R TEMEL N. HEaaiz. i 5 205 AA
AN AT —REH L= REFZIRR.

You said that one is called a “person” (pudgala M\) based on the [simultaneous] five
skandhas.'** One is called a “person” based on the continuous series (santati H4H) of

the five skandhas; therefore, it is said that [a person] is the skandhas. Just as people in the
world say someone [feels] pleasant, unpleasant, and neither pleasant nor unpleasant;
[such a person] cannot have all these three feelings simultaneously. In the same manner,

the skandhas [cannot occur simultaneously].

673 WEAMBMIEE. EhRaerFAE. s R —H P, GRS
MR . ERIBES . AP OMATE. Mk U R SR 2 A E. SR . (5 RE(E IR
AR SRE . I E. A HE.

140 See 66.1.
141" One who can correctly analyze the five aggregates should enter the truth of emptiness.
142 See 66.2.
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You mentioned faith (sraddha) that has a root and is associated with knowledge [as a
proof for association].'*® [But] in the siitras, other things are also mentioned as
associated. For example, [the siitra] says that two bhiksus are associated with regard to a
single task. [Other siitras] also mention suffering from the association with people one
dislikes (apriya-samprayoga-duhkha #S%AHJE7) and suffering from the separation from
loved ones (priya-viprayoga-duhkha % F#fE). In your system, form (riljpa) cannot be
associated [with other things],'** but [people] conventionally also refer to it as associated
[with other things]. In the same manner, faith and knowledge are also [referred to as
associated]. [One with] faith can have faith in [the teaching of] impermanence, and so
forth, wisdom (prajiia) follows understanding, [and these two] together achieve the same

goal. Therefore, they are referred to as associated (samprayukta).

67.4 WS VEAGENGE ZAEEA. RFEAR AR IR Z ZH. 05T
(BAT . TRANTEAE EAQERIR b RFIMR. NG AR . TR IREE L. @ik
AdE. BIRAERZ. ZCER. BWAEESE, R EEER. HERETA.

You said that [according to the siitra], from contact (sparsa), feelings, and so forth, arise
together (1£).146 This is not correct. In the world, there are things that are also referred to
as “together” even though they [occur] slightly apart [from one another in] time (/MHIE).

Just like the statement that [a teacher| walks together with [his] students or the king
Mandhatr immediately arrives at the heaven as soon as he has the thought

(sahacittopadad raja mandhata ... agatva 4O EPE]),' [in these two cases “together”

143 See 66.4.
144 In Sarvastivada Abhidharma, samprayukta-hetu is only applicable to citta and caitasika.
145" Although all the Chinese editions have two . here, the second & would appear to be a superfluous copy error; it
breaks the four-character pattern, and grammatically it makes no sense in the sentence.
146 See 66.5.
147 This interpretation of the term saha B also occurs in the MVS: No. 1545 Fi] BRI BE K B+ (5 161) T27,
p818b16-8: [ F (T MG ARATHE o 2577 AT 1% ZAR N, fth 25 2 R TR M AR RI{EFEV% . Sanghabhadra
also discusses this meaning of saha in the *Nyayanusdra: No. 1562 [ ERiZEEEIEF G (5 13) T29, p403b4-8: =5k
£, WAF. M EHERMNER. DR WE A ERR . SRS AR T, Inpasa .
x%ﬁ%fﬁ'uf&ﬂl {ERGEETS . LSBT B35 . But both the MV'S and the *Nya@ydnusara use the example that
the king Mandhatr has an evil thought and immediately falls back to the human world from heaven, while
Harivarman’s example refers to the king’s ascent to heaven. For the story of the King Mandhatr, see MA no. 60 VU,
T 1494b10-496a14; Divy no. 17 Mandhatavadana (Cowell and Neil 1886: 200-28; Vaidya 1959: 125-141); J no. 258
Mandhatujataka (11 310-4).
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(saha 12) indicates a very short interval in time.] It is the same in this case [of sparsa
and vedand, and so forth]. When an ordinary being’s consciousness takes an object, four

dharmas must arise in succession: apperception (samjiia 8) arises after consciousness
(vijiiana %), feeling (vedana %) arises after samjia, volitional formations (cetana '&.)
arise after vedand, and after cetand, unpleasantness and pleasantness (duhkha sukha &
%), and so forth, and from these arise greed, hatred, ignorance. Therefore, it is claimed

that [they] arise immediately.

67.5 W E AWM, R Pa Tk, AR — R, AR =%, FrAEM,. L%
AR R . SCRBASHIE. aE.

You mentioned the first dhyana, which has five factors (ariga) [as a proof for
association].!*® [This means that] in the level (bhimi ) of this dhyana, there are such
five factors; [it does not mean that] they are simultaneous. It is just like the three types of
feelings in the realm of sensual desire (kama-dhatu).'* Why? Because [the siitra]
mentions the [ariga] dharmas first, then mentions the level (bhizmi). Furthermore, as [I]

have answered earlier, vitarka and vicara should not be associated.'°

67.6 Wk EWEE . MLASPREAR L. ANAIKEE . fTRARIZ . B RAE st 5
WMUE . W E AR R TR . AR PRLE AT D
o, OEESE, R, EERG. AR, RHCREEOE SR . SRR
HH RS Al A R o

You mentioned the stations of consciousness (vijiana-sthiti #iJiz) [as a proof for
association].!>! [But] in this siitra, [the Buddha] mentions [the four vijiana-sthitis] as the

object-stations (*alambana-sthiti %% §% ) of vijiiana, not as the support-stations

148 See 66.6.

149 In 67.2, Harivarman uses feelings as an example to show that saying that someone has feeling does not necessarily
mean that all three kinds of feeling must occur at once.

150 Harivarman has argued in 65.12-13 and 65.17 that vitarka and vicara cannot occur simultaneously. Vitarka and
vicara are two of the five dhyana-angas.

151 See 66.7. In this passage, Kumarajiva translates sthiti as J&, which is slightly different from 66.7, where he
translates it as {¥ and 1FJZ.
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(*asraya-sthiti #J&z).!>?> How is this known? In the same siitra, it is mentioned that
vijiiana takes form (ripa) as its object (@lambana) and is stationed in it because [form] is
moistened with delight (nandi-upasecana =-#). You may argue that if a vijiana can
also take [another] vijiana as its object, [then vijiana should also be referred to as a
station of consciousness (vijiiana-sthiti)], and then there should be five vijriana-sthitis.
This is not correct. Why? Vijiiana exists only a short time. Having cognized an object, it
gives rise to apperception (samjiia 1) and so forth, and from them there arises craving
(trsna %). Because if there is craving, [consciousness is established,]'3 it is called

vijiana-sthiti.">* Therefore, vijiana is not said to be a vijiiana-sthiti. Moreover, in the

[teaching of] seven vijiiana-sthitis, vijiiana is also referred to as a vijiiana-sthiti.'>

152 The MVS lists five types of vijiana-sthitis: No. 1545 [ BLiE B K BIEVDER (B 137) T27, p706b24-5: A LA,
. FEHIERE. AT, P PragadE. prTald.

153 This statement has its basis in the siitra: S n0.12.64 (Il 101): kabalikare ce, bhikkhave, ahare atthi rago atthi nandt
atthi tanhd, patitthitam tattha vififianam virilham.

154 The MVS records four interpretations of the term vijiiana-sthitis; this sections presents the second and third
opinions regarding delight (nandi %) and craving (trsna ). No. 1545 [ ERiEBE KBV ER 5 137) T27,
p706b27-¢3: TR Lt ZraR bbb . S E . WREMELREEM. Al whER
TR R KA T . AR Serh SRR AN B A . AR SE PR N RS E G R . %
e RSy e e

155 The Mahanidana-sutta (D 11 69; DA no. 3 K& J7 {48, No. 01 RF[EE (& 10) TO1, p62a25-b19) mentions the
seven vifiriana-titthis and the two bases (@yatana) that supposedly cover all levels of samsaric existence. The seven
vijiiana-titthis are (based on Bhikkhu Bodhi’s translation, 1995: 55-6): (1) beings diverse in body and diverse in
perception (nanattakaya nanattasaniiino), such as human beings and some gods, as well as some beings in the lower
realms; (2) beings diverse in body but identical in perception (nanattakaya ekattasariiiino), such as the gods of the
Brahma-order who are generated through the first jhana (brahmakayika pathamabhinibbatta); (3) beings who are
identical in body but diverse in perception, such as the gods of streaming radiance (deva abhassara); (4) beings who
are identical in body and identical in perception, such as the gods of refulgent beauty (deva subhakinha); (5) beings
who arrive at the base of infinity of space (akasanaricayatana); (6) beings who arrive at the infinity of consciousness
(vifinanaricayatana); and (7) beings who arrive at the base of nothingness (akificaiifiayatana). Among the seven, the
sixth one is the level of “the infinity of consciousness” (vifiianaricayatana), which is why Harivarman claims that
vijiana is a sthiti within this list of seven. The two bases (ayatana) are the base of non-percipient beings
(asanfiasattayatana) and the base of neither apperception nor non-apperception (nevasanfiandasaniidayatana).
Concerning the question why vijiigna is not a sthiti within the list of the four vijiana-sthitis, but a sthiti in the seven,
see No. 1545 Fif BRI KRBV # (6 137) T27, p707af. AKBh p.115.20ff. Apparently, in the Sarvastivada
Abhidharma, among the seven vijiiana-sthitis, all five skandhas, including the vijiana-skandha, are considered
vijiiana-sthitis. The MVS answers why the four vijiina-sthitis exclude vijiigna while the seven vijiiana-sthitis include
vijiidna by interpreting the term “sthiti” differently in each case: namely, in the case of the four vijiiana-sthitis, “sthiti”
refers to things that vijiana “rides” (AT fH), that function together with vijiiana (BLFH{EAT. HULFIE); in the case
of the seven vijiiana-sthitis, “sthiti” refers to things that have a causal relationship with vijgna (#5758 Z R 23R
JEEA ). No. 1545 Fif R K LS8V (5 137) T27, p708a24-bl: R M DURR A sh AR e . LRl rh a2
WAL BRSO YR RSO L-ER . R A AR IR . BERRAT . BEAME . SLDUE . A
RIS S ASIAEDUGAE . AR BE A R A R R . LB . R R . RO
i+ . AKBh (p.118.6-7) records another opinion, which proposes that in the case of the seven vijidna-sthitis the
five skandhas are taken as a whole and not analyzed: evam tarhy abhedenopapattyayatanasamgrhitesu skandhesu
sabhiramadyam vijiianapravrtta vijiianam vijianasthitih.
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67.7 SUERBLAL. ZMBFEF. WA EREEN. &5 Af. mEEEE. ZIRER.

Moreover, [you] should consider [the meaning] of the stitra and not simply follow [its]
words. For example, [a siitra] states that [one] can cross a river by faith (sraddha 15).!>
In such a case, the words are not exhaustive. In fact, one is liberated by wisdom (prajrnia
E). It should also be understood in the same manner in this case [regarding the four

vijiana-sthitis].

67.8 I H LI L. RFAR. SRR

You mention [the siitra teaches that] caitasikas rely on citta [as a proof for association].!’

This is not correct. Citta cognizes the object first, then gives rise to apperception

(samjia), and so forth.

67.9 AP, ZEW L. AR EKEE. A OBUKG.
Moreover, it is said in the siitra that feelings (vedana), and so forth, depend on citta. It is
not like the case of colorful paintings that “depend on” the wall.!>® [One should

understand the statement that] “caitasikas depend on citta” in this way.'>

67.10 1% LBUHRINARA T . BLASAHE. AR, f#COBURG. 10 AMKEL
AR O K. BuRMKiE. Rz, LLOAR . BBGETL.

156 This is from the Dharmapada. No. 210 )48 (35 1) T4, p560c8: 15 AR HARHES.

157 See 66.8.

158 'S no. 22.100 (I 152): seyyathapi, bhikkhave, rajako va cittakarako va rajandya va lakhdya va haliddiya va niliya
va marijetthiya va suparvimatthe phalake va bhittiya va dussapatte va itthiripam va purisaripam va abhinimmineyya
sabbangapaccangim; evameva kho, bhikkhave, assutava puthujjano ripaniieva abhinibbattento abhinibbatteti,
vedanafifieva ... pe ... safifiafifieva ... sankhareyeva ... vifiianafiieva abhinibbattento abhinibbatteti. SA no. 267, No.
99 HEFTEAR (4 10) T02, p69c23-70a3: FHMEMEME 1. HwR. ASEG, EEEBEEEGE. Wkt
oo UERAEANEME., OEROBOKROEOR. ROSNEREL. BERE. BE00H. BERKED.
U JLEBA WV E RN 2 ARAT e FRER SRR R R . R A SRR BEE R BAERAGEM. B
AR ABATR . RO AT FERAPIRL A2 E N SEE T . The simile also appears
in S no. 12.64 (I1 101-2). SA nos. 377, 378 (T I 103b18-19, b29-c2).

159 The simile in the siitra identifies citta with the painter rather than with the wall. Note the puns in the narrative: &
Hfi “painter” (citrakaralcittakara) and FEFE “various” (citra/citta) are playing with the pun citra and citta. In MIA
languages such as Pali these two words are spelt in the same form citta. From this it is certain that this siitra was
composed originally in a MIA language. Also #£ “accumulation” is based on a psuodo-etymology of citta as from
ci “to accumulate.” The Pali commentary understands the painter as representing karma. See Bodhi 2000: 775n174.
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You mention that caitasikas depend on each other like bundles of reeds'® [as a proof for
association]. This contradicts the siitra. If [caitasikas and citta] are associated with each
other, why [does the siitra state that] caitasikas depend on citta, but not vice versa? If you
say that citta arises first because it is prominent, [and] caitasikas depend on [it], then [this

is tantamount to] my thesis because when citfa arises there are no caitasikas.

VIS O WA IE . L E B . 05, BRI . ARG .
RIIEVEA .

You said that because defilements contaminate citfa, one knows that there is
association.'®! This is unreasonable. If citta is first pure, and greed, and so forth, come
and contaminate [it], then a pure dharma can be polluted, which contradicts the

characteristic of the dharma (*dharma-laksana 1:HH).

67.12 JRUISEER . OMEARTR. REEARIG . IHEE L. HOARMES. B 5.
Also as mentioned earlier,'%? [some suggest that] citta is pure by nature and accidental
defilements (akasmat-klesa “%<JE€) come and contaminate it. One should answer thus: if

citta is pure by nature, what can greed, and so forth, do [to citta]? '

67.13 WE LY HCR AR . OVRHCR A SRR AN EMIE. 5 R AR AT E
HAEIR A E .

As it is said [in the siitra],!®* when [their] minds are defiled, sentient beings are defiled;
when [their] minds are purified, sentient beings are purified. In that case, a sentient being

should also capable of being associated [with defilements]. If a sentient being is not

160 See 66.10. Section 67.10 contains the answer to the second half of 66.10; the first half of 66.10 is answered in
67.21.

161 See 66.9.

162 See chapter 30.

163 Here Harivarman holds a position similar to that of the Sarvastivadins. No. 1545 Fif R B KB 200 (5 27)
T27, p140b24-¢9: RIR A bR BRIE R M. sHECA SO EAE . Wl . MaR ORISR BN T dus
WA R o A LA SR O P AR AR TS V3 R B AR BT Vs O AN T o 5 O A PR 35 0 2 B SRS BT e WA A 3
o AN RE LA AN P Yy BEASPE T 0O A JE AR LA v o 45 R R A S AR P Yy i BRLAS A 345 % o JEE TP A AN
TEFR . IRECAMERRA & AR ARG T . FARRI. O ARMER O AR BRIEN A . 2R B
etk MEOACERENS. HRER R E. FiEsEk. HERE. ZAAROEART. HERAHAE RO
TS A A Ll R At 5 R R B B A R A B

164 See 60.6 and 61.14.
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capable of being associated [with defilements], greed, and so forth, also are not

associated [with citta].

67.14 LLDAHSAT . YRS 0. IoedHE . HERIY L.
In the continuous series (santati #H48) of citta, there arise defiled cittas that contaminate

the series [of citta]. Therefore, it is referred to as polluted citza.

67.15 UNERAE GO . RO Y. LA AN, SFHIRR.
In the same way, when citta is said to be liberated from defilements, pure cittas arise in
the continuous series of citfa; thus, it is called liberated. This case, [i.e. the purification of

mind,] is the same [as the defilement of mind].

67.16 WIEFZAFMEAM IMHE. TPaeRE. IR MO E. TRRERS.
NIEEFERBHH . M55 B0/ eFEFL. 8485875,

It is like clouds, fog, and so forth, although [they] are not associated with the sun and the
moon, still [they] can conceal [the sun and the moon]. In the same way, greed, and so
forth, although not associated with citfa, still can contaminate [citfa]. Also smoke, clouds,
and fog can conceal the sun and moon and hence are referred to as “concealments”

(*upaklesa %5%). Greed, and so forth, can obstruct pure citta and hence are referred to as

defilements (klesa 75).'%

165 This is a simile from a siitra. A no.4.50 (I 53): cattarome, bhikkhave, candimasiiriyanam upakkilesa, yehi
upakkilesehi upakkilittha candimasiriya na tapanti na bhasanti na virocanti. katame cattaro? abbhda, bhikkhave,
candimasuriyanam upakkilesa, yena upakkilesena upakkilittha candimasiriya na tapanti na bhasanti na virocanti.
ahika... dhiimo rajo... rahu, bhikkhave, asurindo candimasiriyanam upakkileso, yena upakkilesena upakkilittha
candimasuriyd na tapanti na bhdsanti na virocanti.

EA no. 28.2 No. 125 BZF[&4E (35 20) TO2, p650a9-13: Hly. MHEEELE. SHHAGNES. SAE580E
W (a0, —HEWR. “HEE. =FHMW. WUEIER. £ 0SB0, 255, hE. HAF Y
5. A AREEOOEH.

JP No. 1544 [ BRIZBE SR 5 (5 1) T26, p922b13-20: HEJRER. S8 . H Ak, L%, KRR,
ARG, ERT. —E A= A &R RS T H A bm. JEB A A AR A S R . b H
Ao AR, AEEAE. HEE. hH . HEEE. wRdit R aiEE A . HIEHE. e
FERE . ORI, SR, O,

MVS No. 1545 Fif L 5k BL U3 (35 27) T27, pl41a2-28: BRI 43 8 40, L H G155 755, AU
AERF. M%ERHH. —E, W, =ZFE. NF. LEEBTREREF.. H A qmIEE 1SS EAR. 155
REEMWH AR AR EART . 1SR H Al R, Wt IR0 SRS EREAR A R AR . T 2 HE
FEARMT ORI . BB ORI . Beh 5. W A iR B S CUAAR AR B . 15 B B ol B SR 48
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67.17 MiF. ZFHA. £k EEEO AR . SumdEd.
[The opponent] challenges: clouds, fog, the sun, and the moon can occur simultaneously.

[But in your system,] defilements and citta are not [simultaneous]. Therefore, this simile

is not appropriate.

67.18 ZFl. [FEEFEW. H O . LA,

Answer: Because [both clouds, and so forth, and defilements] can obstruct, hence [the

simile] is successful [in showing the similarity]. Therefore, there is no fault.

67.19 RJANEREIT OARSE . W R
Because defilements can contaminate the continuous series of citta, they are named

contaminants (anusaya 4%).

67.20 L EBHELAEMKIEOE . RFELE.
You mention that caitasikas are born from citta and depend on citta [as a proof for

association].'®® I have already answered this.'®’

67.21 L E L OBIEMER S . D&M, MRS P BT &.
. AL, mEAR. AM. WHAE.

You said that citta and caitasikas are weak (*daurbalya %.4%) by nature [and they must

13 2

assist each other in taking objects].!®® [Citta and caitasika] are referred to as “wea

because [they] perish moment by moment,'®° not because [they] must assist each other to

ORI AR M 0 B HEREAT AR . A2 IRr A 42 19 AR IRD. 2 WL Bl MR o R TR I s 42 15 AR FLBRIRE
Note that A 4.50 and EA 28.2 both list four concealments (upaklesa P. upakkilesa), while the JP contains five. It is
likely that the JP and the MV'S follow the siitra from the Sarvastivada EA, which is not extant now. We are not sure
which version Harivarman follows because he does not give a list.

166 See 66.8.

167 This argument of the opponent was answered in 67.8 and 67.9. Similarly, in 67.21 Harivarman answers 66.10 once
again. It is unclear why Harivarman responds to these arguments twice.

168 This passage answers the first half of the opponent’s argument in 66.10. The second half is answered in 67.10.

169 Chapters 73 and 74 of the TatSid record arguments concerning whether citta is momentary. Apparently,
Harivarman’s position is that ciffa is momentary, and it cannot abide even temporarily.
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be able to function with regard to an object.!” If [they] assist each other, [they] should
be able to abide temporarily. But in fact, [we] do not find [that they can abide]. [Also, if

they] have the power to assist each other, what is the use of association?

67.22 WMEEEME. EMbEREE=E. F—&+%. WERHE. RREE. A
TEREN. #F0E]. MNEERE =%,

[The siitra] you have quoted teaches the proper practice of the bodhyargas,'’' that is to
say, [the practitioner]| should practice three bodhyangas according to suitable occasions,
not in the same moment. As it is said by Sariputra, “I can enter the seven bodhyargas at
will.”!7? When citta is excited, at that time [one] should practice three bodhyargas such

as tranquility, and so forth.

67.23 N INEREIEIRE

Moreover, the Buddha also teaches the [seven] bodhyargas as a sequence.'”

6724 WE—IEEHA . RIRA. HBEE= LR, AR (5 T

A
ziﬁro

You said that [one can] practice the [thirty-seven] bodhipaksikas all at once;!™ this is not

correct. If [one can] practice the thirty-seven bodhipaksikas all at once, [he] should

170 The MVS records two opinions on this notion of being “weak” (*daurbalya #43). Harivarman adopts the first
opinion and attacks the second one concerning the relationship between citta and caitasika. No. 1545 i) B 1z & K FR %
I (B 55) T27, p283b29-c9: AR A H - ilnt 1 RIEIRAR ENESL BPEH . AR A RAERREERS . 7
W ARIEEAMEERM S . W, DHEM. OREE. FEREGRE ORI R TR g
O ZRTHIMENR . HMBSHGER Ak, BUNGERZSER 84 . M SmeeES. M
fRdg. A AEAMERS. WRRE. SUARS= ATk B APIT R . M — NS E. oA,
171 See 66.11.

172 SA no. 718. No. 99 FEBT& 48 (3 27) T2, p193b15-22: Mk, BEEERFEEL L. HL80. %A+,
ROy BRIy WIER . B M. w8y 1By WS EA. ANEmAS. REERT
k. BOER. ARV, Ok, N8R, HWIEZ. BEHETR. ZAEZ. BHERE. AEERR. &
FEfER. PEHPTH. H9PpZH. HEFTH. BBAKETE. S no.46.4 (V 71): sattime avuso bojjhanga. katame satta.
satisambojjhango. dhammavicaya®. viriya®. piti®. passaddhi®. samadhi®. upekhasambojjhargo. ... imesam khvaham
avuso sattannam bojjhanganam yena yena bojjhaﬁgena akankhami pubbanhasamayam viharitum tena tena
bojjhangena pubbanhasamayam viharami... MVS records this as an argument for the position that the bodhyargas
cannot coexist. No. 1545 [Fi] FEIEEE K ELEIbER (5 95) T27, p494a8-14: X &SR, &F7F 5. WRN-LE I ehbE
B, HRAR S E AV . BIERA . ARAORILESOE O RMERe. B RAUR IS
EHBME. RMEREAE. MAFRaR. BE&EM T R-CRSBEE. SO e, JE—kpi. HERE.
173 This repeats the same argument as in 65.26.

174 See 66.12.
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practice at the same time two faith factors, five mindfulness factors, and so forth.!”

67.25 FHiLEFEPETF RS REE . BEM TR0 AT . W ANk .

If you think that “to practice separately” (#ff%) means that [one] practices [the
bodhyangas] according to the place [where one] attains [them], actually [one practices
them] according to the level (bhiimi ) [in which one] attains [them], such as the second
dhyana, and so forth, [and all the bodhyangas are present in such levels]. Therefore, [it is

in this sense that the bodhyarngas] are referred to as not [practiced] separately.!”®

67.26 X —M=-+-ti. REEME, FrelEi. —S RSBk,
Then it would be unreasonable [to say] that the thirty-seven bodhipaksikas occur all at

once. Why? [One] cannot practice multiple dharmas in one moment.

175 See 60.3. Faith (sraddha) is both a faculty (indriya) and a power (bala). Mindfulness (smyti) is included in five
categories: smrty-upasthana, indriya, bala, bodhyanga, and samyak-smrti.

176 This sentence is difficult to understand, and the interpretation offered here may not be correct. Ui (1929: 153)
simply glosses the words in Japanese and does not offer any additional comments. Both Katsura (1974: 143) and Sastri
(1978: 141) skip this sentence in their English translations. Sastri (1975: 171) reconstructs the Sanskrit as follows:
yanmanyase yathapraptisthanam [kincit] bhavayatiti. sa eva[nyasya] bhavanaviyogah. dvayo
dhyanadivadanyalabdhavasattu aviyoga ucyate.
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