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Abstract

A Study of the Usages and Meanings of Akara in Abhidharma

Fei Zhao

Chair of the Supervisory Committee:
Professor Collett D. Cox

Department of Asian Languages and Literature

This essay is a study of the term akara in terms of its usages and meanings in
abhidharma. The term akara has a remarkably rich history of meaning. It can mean
“appearance” and “way” in pre-abhidharmic Sanskrit and Pali sources, or “insight”
(prajiia) in Sarvastivadin Vaibhasikas’s orthodox definition in *Mahavibhasasastra,
or the “mode of” (prakara) all thought and thought concomitants that grasp cognitive
objects according to Vasubandhu’s revision in Abhidharmakos$abhasya, or “mental

activity” and “representational image” in Puguang’s commentary on Xuanzang’s



translation of AbhidharmakoSabhasya. The term akara also plays a role in almost all
major Buddhist doctrinal contexts, including the Sarvastivada contemplation model
in its path theory as well as more general contexts of meditation and perception.

Chapter one examines the meaning of the term akara in pre-abhidharmic
Sanskrit and Pali sources. Chapter two focuses on the famous scheme of the “four
noble truths and sixteen akaras” found in the Sarvastivada path theory and its
possible stitraic ancestor in the narrative of the Buddha turning the dharma-wheel,
and thereby reveals connections between the term akara as used in both the sttras
and abhidharma. Chapter three examines the various contexts in which the term
akara is applied in abhidharma in order to uncover possible connections among them.
Chapter four explores the evolving meanings of the term akara as a concept that has
been interpreted and re-interpreted within the flowing river of doctrinal history.

In addition to revealing the usages and meanings of the term, this study will
also use the term akara as a test case to illustrate innovations in abhidharma systems
and methods, in the hope of bringing out important aspects of the history of

abhidharma.
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Chapter 1. Introduction

1.1 Introduction

The term akara is especially well known for its significant role in later Buddhist
theories of cognition from Vijiianavada through the later pramana tradition. In this
epistemological context, the term akara means the “form” that cognition takes,
regardless of whether the form is intrinsic to the cognition or indicates an external
projection. However, prior to its role in this specific epistemological context, akara
underwent different stages of meaning and usage over a long period of time and in
different Buddhist textual contexts. Even a cursory survey indicates the remarkable
richness in the history of its meaning: in pre-abhidharmic Sanskrit and Pali sources,

b

it can mean “appearance” and “way;” in Sarvastivada abhidharma materials, the
Vaibhasikas define it as prajiia (insight); Vasubandhu re-defines it as the “mode of”
or “way in which” (prakara) all thought and thought concomitants (cittacaittanam)
grasp the cognitive objects; and Puguang records two notions of akara, either as a
mental activity or as a representational image within cognition. And apart from the
context of cognition, the term akara actually applies to almost all major doctrinal
contexts. For example, it appears in the famous sutraic narrative of the Buddha’s
turning the dharma-wheel; it is used in the Sarvastivada contemplation model of the
four noble truths and sixteen akaras and thus becomes a key word in the Sarvastivada
path theory; it occurs in the context of meditation; it is attached to the descriptive
accounts of thought and thought-concomitants (citfacaitta); and of course, it is
involved in issues concerning cognitive processes such as erroneous perception, and
so on. This variety of meanings and contexts and its particular importance in later
epistemology can only be clarified through a review of its pre-history in abhidharma.

Chapter one examines the meaning of the term akara in the pre-abhidharmic
Sanskrit and Pali sources. Chapter two focuses on the famous scheme of the “four
noble truths and sixteen akaras” found in the Sarvastivada path theory. Comparing

the pattern that the Sarvastivada scheme of the “four noble truths and sixteen akaras”



shared with the sitraic narrative of the Buddha’s turning the dharma-wheel, and
tracing possible sutraic ancestors for the sixteen members of the Sarvastivada
scheme will reveal connections between the term akara as used in both the sutras and
abhidharma. Chapter three is a “field investigation” for the abhidharmic usages of
the term akara. The various contexts in which the term akara is applied will be
examined in order to uncover possible connections among them. Chapter four
examines the evolving meanings of the term akara as a concept. An attempt will be
made to map out a trajectory from which each single instance of meaning evolved
and where it will proceed. Meanings of the term akara can only be interpreted within
this flowing river of semantic development.

In addition to revealing the usages and meanings of the term akara, this
evolving term becomes a test case or sample that will illustrate innovations in
abhidharma systems and methods. Thus, this study of akara will also bring out

important aspects of the history of abhidharma.

1.2 The Meanings of the Term Akara in Pre-abhidharmic Sources
The term akara derives from a-kr which means to bring near or towards, to drive
near or together (as cows or cattle). Verb forms of a@-kr occur as early as the Rg Veda

and include akrnute,' acakranah,” akrdhi.’ But the earliest usage of the noun form,

! For the indicative 3rd person singular form, akrnute, see RV 5.61.7: vi ya janati jasurim vi trsyantam
vi kaminam devatra krnute manah. English translation by Jamison & Brereton, p.742: “While she pays
attention to a famished man, or to a thirsting one, or to one who has desires [/lust], and sets her own
mind upon the Gods.”

% For the 3rd person singular form of the perfect middle participle, dcakranah, see RV 10.8.9: bhiirid
indrah udinaksantam ojo ‘vabhinat satpatir manyamanam tvastrasya cid visvaripasya gonam
acakranas trini Sirsa para vark. Jamison & Brereton’s translation, p.1379: “Indra split (the heads) off
the one trying to reach up to much power—the lord of settlements (split them off) the one who
thought himself (the same). Having made the cows of Vi$variipa, the son of Tvastar, his own, he
twisted off his three heads.”

* For the 2nd person singular imperative, apa-akrdhi, see RV 3.16.5: ma no agne ‘mataye
maviratayai riradhah magotayai sahasas putra ma nide ‘pa dvesamsy a krdhi. Jamison & Brereton’s
translation, p.489: “Agni, do not subject us to lack of thought nor to lack of heroes, nor to lack of
cattle, o son of strength, nor to scorn. Put hostilities away from here.” See also RV 10,142.1: ayam
agne jarita tve iti abhiid api sahasah siino nahy anyad asty apyam bhadram hi Sarma trivaritham asti
ta are himsanam apa didyum a krdhi. Jamison & Brereton’s translation, p.1628: “O Agni, this singer
here has come to abide in you, for there exists no other friendship, o Son of Strength—for auspicious
is your shelter, providing threefold defense. Put away in the distance the injurious missile.”
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akara, seems not to predate epic literature. The term akara is found used in a wide
range of non-Buddhist Sanskrit sources, basically referring to the external
appearance of something or someone, but for each specific context it can be rendered
as shape, form, figuration, or appearance in accordance with its context.

In the Ramayana, for example, akara refers to the external shape of something

995 <

or someone in cases such as “chariots in the shape of a city,” “a chariot in the shape

of Mt. Meru,”® “Himavan whose figure is like a silver cloud,”” “palaces in various
shapes.” In his commentary on several early Upanisads, Sankaracarya uses this term

along the same semantic lines in the phrases “human form,” the “figuration of the

9911

mouth,”"’ “form of visible things,”"' and “figure of the reflected image.”'> When

referring to people’s outer appearance, akara seems to be used especially to denote
their facial expressions, as, according to dictionaries, “giving a clue to one’s inward

thoughts or mental disposition.”"? Examples of this meaning include “forest dwellers’

914 9915

amazed-looked facial expressions,” " and “terrified facial expression.

* See discussions below.

> R.1.42.9: vimanair nagarakarair... devatas.

6 R.3.21.13: tam merusikharakaram. (tam here refers to ratham, the chariot.)

"R.4.11.16: svetambudakara...himavan

8 R.2.100.42: prasadair vividhakarair vrtam ... ayodhyam pariraksasi.

® Aitareyopanisad 1.1.3: which is about the creation of the world by the self: so "dbhya eva purusam
samuddhrtyamiircchayat. “From that very ocean he drew out and shaped a man.” (Unless otherwise
indicated, all translations of terms and cited passages are my own.) In the commentary, purusam is
glossed by purusakaram, the shape of purusa.

10 Aitareyopanisad 1.1.4: which is about the creation of bodily parts: in the commentary mukham
nirabhidyata yathandam. “A mouth was hatched like an egg.” In the commentary, mukham is glossed
with mukhakaram susiramajayata yatha paksino ‘ndam specifying that the “shape/figure” of that
man’s mouth is like that of a bird’s egg.

! Brhadaranyakopanisad 3.9.20: kasmin nu riipani pratisthitaniti | hrdaya iti hovaca. “On what are
visible things founded?” “On the heart...” in the glossing: hrdayarabdhani rigpani, ripakarena hi
hrdayam parinatam (rijpani are undertaken by the heart, since the heart is changed/bent due to
ripakara), and riapakara here means the form of any visible thing.

'2 Chandogyopanisad 8.7.4: atha yo ’yam bhagavo ’psu parikhyayate yas cayam adarse katama esa iti.
“Then, venerable, which is the one that is seen here in the water and in a mirror?”” Here the sage
Prajapati is intending to instruct Indra and Virocana of the true self. In the commentary, the
commentator is glossing “adarsa (mirror)” as “armanah pratibimbakarah parikhyayate khadgadau
(one’s own pratibimbakara is seen on a knife surface, etc.)” Here akara means the figure/shape of the
pratibimba (the reflected image).

¥ According to Apte and Boehtlingk-Roth, under the lemma of @kara.

4 R.3.1.13: rigpasamhananam...dadrsur vismitakara ramasya vanavasinah. “The forest dwellers
whose facial expressions looked amazed saw Rama’s physical strength.”
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Besides this basic meaning which seems to be dominant in these texts, namely
the early Upanisads, Ramayana, and so on, there seems to be a more abstract
meaning, that is, referring to a “kind,” “sort,” or “way.” This could also be
understood as a natural extension from the meaning “appearance” or “form.” A
typical example is dvidhakara, “of two sorts.”"'

The usage of the term akara in the Pali suttas similarly represents these two
categories: that is, the basic meaning of “appearance” and a more abstract meaning
of “mode” or “way.” With the basic meaning of “appearance,” it is used to describe
how things and people look: for example, in describing the teeth, “his teeth seemed
as though they would fall out.”"” Literally, patana refers to the state of falling, and
with akara it means that the teeth have the appearance of falling. Similarly, the term
akara describes how people look as indicated by their expressions, behaviors, and so

on:

They behave as if they were satisfied.'
The king showed the appearance of hunger himself."
It also denotes the qualities™ of things and beings:

It is just like a gem, a jewel, pure, excellent, well cut into eight facets, clear,

bright, unflawed, endowed with all good qualities.*'

They took for their king a certain man, good-looking, excellent, commanding,

and perfect in all qualities.*

15 Paficat.1.20: vyakulahrdayah sasadhvasam akaram pracchadya batatale
caturmandalavasthanenavasthitah. “The one (i.e. the lion) whose heart was troubled, having
concealed his terrified expression, arranged (his company) by four circle standings.”

' Paficat.3.36: dvidhakaram bhaved yanam bhavet pranartha-raksanam | ekam anyaj jigisos ca
vatralaksanam ucyate. “It’s said to be of two forms/sorts, there could be a retreat for sake of the
protection of life, and the other, an invasion for the desire of victory.”

Y T 1 154: dantd pan’ assa patandkarappattajata.

¥ Or, they show themselves to be satisfied. DN I 175: pasannakaram karonti.

¥ Or, the king showed himself to be hungry. J 1 265: rdja attano chatakakaram dassesi.

?* Here the semantic development is of the type “amelioration” as pointed by Professor Richard
Salomon, personal communication, 10/4/16.

*' DN 1 76: seyyatha pi maha-raja mani veluriyo subho jatima atthanso suparikamma-kato accho
vippasanno anavilo sabbakara-sampanno.



The meaning “quality” might seem a bit far from the core meaning of “appearance,”
but, as these two examples show, in describing how things or beings look, or the
aspects that “make” (a-kr) things as they appear, the meaning of quality still fits the
basic semantic realm well.

In addition to this basic sense of appearance, examples of the abstract sense of

“mode” or “way” also occur. For example,

The king told [him] his way/mode of coming all in detail.”

He remembers various past lives in all their modes and details.*

Possibly related with the abstract meaning of mode or way, akara is also found used

with more specific meaning of “reason:”

So the chaplain instructed the King who was making the great sacrifice with

sixteen reasons, urged him, inspired him and gladdened his heart.”

What are the venerable’s reasons by which he says thus...*

Among early Buddhist Sanskrit texts, the Mahavastu and Lalitavistara also use the
term akara in these two meanings, sometimes paralleling the contexts of the Pali
suttas. For the basic semantic realm of “shape” or “appearance,” examples include

9927

“the physical form of Indra”*’ and “noble gestures.”*® They also adopt the sense of

quality, as the Pali suttas do, in describing the dharma that is “endowed with all

2 J 11 352: ekarir abhiriparn sobhaggappattari anasampannari sabbakaraparipunnari purisan gahetva
rajanam karimsu.

2 J1266: raja attano agamanakarari sabba vittharato kathesi.

*DN I 13: sakaram sa-uddesam aneka-vihitam pubbe nivasam anussarati. (also SN ii.122)

® DN 139: atha kho brahmana purohito brahmano raiiiio Maha-vijitassa maha-yaiiiiam yajamanassa
solasehi akarehi sittam sandassesi samadapesi samuttejesi sampahamsesi, See Walshe’s English
translation (2012), p.137.

** MN 1.319: ko panayasmato akara ke anvaya yenayasma evam vadeti. ..

2" My 1.183: akaram vajrapanisya nayako abhinirmine. “The leader took on the physical form of Indra.”
2 My 1.224: gambhirastimitacesta aryakara prasantadrstipatha. “Their behaviors are calm, gestures
noble, range of vision tranquilized.”



qualities™”

and extend this meaning to apply to disposition as in “living beings’ good
or bad dispositions.”” Further, the more abstract sense of “kind” or “sort” also

occurs in the Mahavastu:
...all requisites of twelve kinds/sorts.*

The “twelve kinds” referred to here include the original four requisites (pratyaya) of
a monk’s daily life plus an additional set of eight personal belongings (pariskara).*
For the other abstract meaning of “mode” or “way,” it appears with the more

concrete rendering of “reason:”

There is one reason why Bodhisattvas lapse in their second bhimi. What is
that one?... There are two reasons why Bodhisattvas lapse in the second
bhumi... Again, there are three reasons why Bodhisattvas lapse in their
second bhiaimi... There are six reasons why Bodhisattvas who have lived in

the first bhimi lapse in the second bhimi...>

In this case, akara is translated as “reason,” but it seems that akaraih could also have

a more general meaning “in the ways.” However, in the present context, since it is

used as a synonym of reason (karana), the translator renders it as “for the reasons.™

¥ Mv 1.60.5: evam sarvakarasampannam sarvakarapratipiram dharmam deSeyam yathapiha
bhagavan suprabhdso etarahi. “Thus may I preach the dharma that is endowed with all good qualities,
altogether perfect in all good qualities, as the exalted Suprabhasa does.” See Jones (1949) p.50.

3 Lv 394.14 (prose): santi sattvah svakarah suvijiapakah. “Beings with good dispositions are easy to
be instructed.”

*' My 1.115: sarvam paribhojyam dvadasakaram.

32 As Jones indicated in the note, p.90 note 2.

*Mv i.79: ekena karanena bodhisatva vivartanti dvitiyayam bhiimau // katamena ekena // ...... dvihi
karanehi bodhisatva vivartanti dvitiyayam bhiamau // ...... punas tribhir akarair bodhisatva dvitiyayam
bhamau vivartanti // ...... sadbhir akaraih bodhisatva prathamayam bhiamau sthita dvitiyayam
bhamau vivartanti // ...... For the English translation, see Jones p.62.

** This may reflect simple word selection rather than a different sense since Jones seems generally to
prefer the former rendering, “way,” when akaraih stands alone (for example, 1.96), and the latter,
“reason,” when karanaih appears in the vicinity (for example, 1.62). But this strategy is not strictly
followed (for example, i.89 when akaraih and karanaih both appear, Jones translated akaraih as “in
the ways” and karanaih, “for the reasons.”)



1.3 Conclusion
To conclude, we see a relatively stable semantic range for the term akara in the pre-
abhidharmic Sanskrit and Pali sources: that is, akara is used in two senses, one of

99 ¢

which is more basic referring to the “shape,” “appearance” or “quality” of things and

99 ¢

beings, while the other is more abstract denoting “kind” or “sort,” “way” or “mode,”
and even could be translated as “reason.” Such a semantic arrangement is said to be
“stable” in the sense that (1) the meaning of this term seems to be closed and
restricted to these two layers and (2) the meaning is clear and most contexts present
no problem with regard to its connotation. Thus, in the pre-abhidharma sources,

akara appears to be used in a simple and straightforward sense without the deeper

and more nuanced meanings that we will discover in later Buddhist texts.



Chapter 2. Linkage of the Term Akara Between the Stitras and Abhidharma

2.1 Introduction

The previous chapter examined the usage of the term akara in siitra materials and
found that it maintains its straightforward meaning as “form/shape” or “way/kind”
without much doctrinal nuance. It appears to follow the pattern of any simple noun
that is first meant to describe something concrete and then develops a more abstract
semantic layer. On the whole, the application and meaning of this term are quite
restricted and predictable. It is not a broadly used term, and in each case it simply
refers to the appearance of something or somebody, or to the manner of some action.
It is not even found connected with any Buddhist doctrinal categories such as the
four applications of mindfulness (catursmrtyupasthana), three contemplations
(trisamadhi), eight liberations (astavimoksa), and so on. However, in abhidharma
materials, akara is found connected with all of these categories and has become a key
term in the Sarvastivada path theory. One might understand the term’s connection
with these categories as reflecting its application to the context of meditation, but the
term also occurs in the context of perception. It is used in descriptive accounts of
thought and thought-concomitants (cittacaitta), and, especially in later materials such
as AKBh and Ny, it is involved in issues concerning cognitive processes such as
erroneous perception, and so on.

The first major semantic innovation by the Abhidharmaikas attested in post-
canonical materials appears to be the Vaibhasika claim that the nature of akara is
“prajiia.” This meaning, prajiia, deviates from the previous track of accepted
meanings of akara as “shape/appearance” and “way/kind.” How did this innovation
or deviation occur? How did akara, a term that was used to describe the external
features of something or some action, come to be associated with processes of
understanding and internal mental states? In short, as compared with its restricted
usage in the sitras, the term in abhidharma undergoes expansion both in the contexts

in which it occurs and in the depth of its doctrinal connections. Such expansion is of



course not surprising, but we must attempt to understand how it occurred. In other
words, how did this simple term develop such complexity in meaning, and how does
it replicate itself in two core contexts of Buddhist teachings, namely, the context of
meditation and the context of perception?

Any examination of changes of meaning within abhidharma should begin with
a review and comparison of related contexts in sutras and abhidharma texts. In the
case of the term akara, can any of the abhidharmic contexts be linked to sutraic
usages of the term? In other words, the point of connection between the suitraic and
abhidharmic usages of the term may reveal where and how the term obtained a new
meaning, and the various contexts will bring out a clearer picture of the term’s
evolution in meaning. Specifically, the structural and content similarities between the
Buddha’s dharma-wheel-turning narrative (abbreviated from here as the 3Dhp-
12akara narrative) in the siitras and the contemplation model of the four noble truths
and sixteen akaras (abbreviated from here as the 4nt-16akara contemplation model)
in the Sarvastivada path theory are particularly notable and suggest fruitful contexts

for examination.

2.2 The Connection Between the Sutraic Twelve-akara Dharma-wheel-turning

Narrative and the Sarvastivada Sixteen-akara Contemplation Model

Before a detailed comparison of the term akara as it appears in these two contexts, it
will be helpful to review them briefly, namely the Buddha’s dharma-wheel-turning
narrative in the sititras and the contemplation model of the four noble truths and
sixteen akaras in the Sarvastivada path theory. At the outset, it is important to note
that the term akara is linked to the four noble truths in each context, thus signaling its
connection to various applications of the concept of the four noble truths in both
contexts of dharma-preaching (as in the twelve-akara dharma-wheel-turning
narrative in the suitras) and meditation (as in the sixteen-akara contemplation model

in the Sarvastivada path theory).



2.2.1. The Twelve-akara Dharma-wheel-turning Narrative and the Sixteen-akara

Contemplation Model

The narrative of the Buddha’s first sermon, referred to as the dharma-wheel-turning
(dharmacakraparivarta, referred to as Dhp below), appears as a complete story as
early as in the vinaya, siitra, the Mahavastu, and Lalitavistara.” In this sermon, the
Buddha explained the four noble truths three times in twelve modes (akara) (referred
to hereafter as 3Dhp-12akara).

The narrative starts with a definition section in which the Buddha briefly
explains each of the noble truths: the noble truth of suffering is explained in terms of
the eight sufferings; the noble truth of the origin of suffering, in terms of the three
cravings; the noble truth of the cessation of suffering, in terms of a description of
cessation itself; and the noble truth of the path leading to the cessation of the
suffering, in terms of the eight-fold path. Next, the narrative proceeds to the section
of the “three turnings of the dharma-wheel” proper. The Buddha narrates his own
experience regarding the knowledge of the four noble truths and details the results of
such knowledge. Based on his own experience of enlightenment, the Buddha
explains each of the four noble truths in three ways, which results in a twelve-fold
format; this is why this sermon is named the three turnings of the dharma-wheel in
twelve modes. For example, the first noble truth of suffering takes on three variants:
first, knowing that “this is the noble truth of suffering,” the Buddha states that there
arose in him vision (cakkhu, caksuh), knowledge (7iana, jiana), wisdom (parfina,
prajiid), true knowledge (vijja, vidya) and light (aloka, aloka);* second, knowing that
“the noble truth of suffering should be understood,” the Buddha states that there

arose in him vision, knowledge, and so on; and finally, knowing that “the noble truth

3 For the references, see the chart below.

3 The lists in Vin and SN are the same and consist of five factors: cakkhum, ianam, pafiiia, vijja and
aloka. The Mv has two more: buddhih and bhiirih. Lv has medha instead of bhiirih. See SN 'V 422:
idam dukkham ariyasaccan ti me bhikkhave pubbe ananussutesu dhammesu cakkhum udapadi fianam
udapadi paiiiia udapadi vijja udapadi aloko udapadi. Mv 3.332: idam duhkham iti bhiksavah piirve
ananusrutehi dharmehi yoniso manasikara jianam udapasi caksur udapasi vidya udapasi buddhi
udapasi bhiirir udapasi prajiia udapasi alokam pradur abhiisi. Lv 417: iti duhkham iti me bhiksavah
purvam asrutesu dharmesu yonisomanasikarad bahulikarajjiianam utpannam caksur utpannam
vidyotpanna bhitrir utpanna meghotpanna prajiiotpanna alokah pradurbhiitah.
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of suffering has been understood,” the Buddha states that there arose in him vision,
knowledge, and so on. The other three noble truths are formatted in the same way
with different verbs in each case: with the second noble truth, “to be abandoned” is
used; with the third, “to be realized;” and with the fourth, “to be developed.”
Therefore, there are in total twelve statements, and the twelve akara are the twelve
modes or ways in which the Buddha says he himself considered the four noble truths.
As he recalls his own experience, the four noble truths are thus preached in these

twelve modes or ways to the monks:

This is the noble truth of suffering;
the noble truth of suffering should be understood;

the noble truth of suffering has been understood;

this 1s the noble truth of the origin of suffering;
the noble truth of the origin of suffering should be abandoned;

the noble truth of the origin of suffering has been abandoned;

this 1s the noble truth of the cessation of suffering;
the noble truth of the cessation of suffering should be realized;

the noble truth of the cessation of suffering has been realized;

this is the noble truth of the path leading to the cessation of suffering;

the noble truth of the path leading to the cessation of suffering should be
developed;

the noble truth of the path leading to the cessation of suffering has been

developed.

Thus, each statement is embedded in the Buddha’s confirmation that vision,
knowledge, wisdom, true knowledge and light arose in him as a result of knowing a
noble truth in a particular mode or way: for example, regarding the first akara, he

states that after knowing that “this is the noble truth of suffering,” there arose in him

11



vision, knowledge, wisdom, true knowledge and light. The remaining eleven
statements are formatted in the same way. Therefore, twelve akaras (twelve modes or
ways) are stated.

After this section, the Buddha summarizes his first sermon, highlighting the
difference between thoroughly knowing or not knowing the four noble truths in these
twelve modes. The difference, according to him, is vital since he would not be able to
claim that he is awakened to the unsurpassed perfect enlightenment until this
knowledge is attained.”” In other words, to know thoroughly the four noble truths in
twelve modes, as well as the vision, knowledge, and wisdom, and so on, obtained
from such experience, form the watershed between the states of the unawakened and
the awakened. With this, the Buddha’s dharma-preaching concludes, and the
narrative then describes the deva’s praise of and the monks’ reaction to the Buddha’s
sermon. The monks, represented by Kaundinya, are then said to obtain the dust-free,
stainless dharma-insight from the Buddha’s turning of the dharma-wheel.”

Therefore, to recapitulate, the Dhp narrative consists of two layers centering

on the knowledge of the four noble truths: one layer describes the Buddha’s own

37 SN V 422ff: “So long, bhikkhus, as my knowledge and vision of these four noble truths as they
really are in their three phases and twelve aspects was not thoroughly purified in this way, I did not
claim to have awakened to the unsurpassed perfect enlightenment in this world with its devas, Mara,
and Brahma, in this generation with its recluses and brahmins, its devas and humans. But when my
knowledge and vision of these four noble truths as they really are in their three phases and twelve
aspects was thoroughly purified in this way, then I claimed to have awakened to the unsurpassed
perfect enlightenment in this world with its devas, Mara, and Brahma, in this generation with its
recluses and brahmins, its devas and humans. The knowledge and the vision arose in me:
'Unshakeable is the liberation of my mind. This is my last birth. Now there is no more re-becoming.’”
See Bhikkhu Bodhi’s translation (2005), p. 1845ff. yava kivaiica me bhikkhave imesu catusu
ariyasaccesu evam tiparivattam dvadasakaram yathabhiitam fianadassanam na suvisuddham ahosi.
neva tavaham bhikkhave sadevake loke samarake sabrahmake sassamanabrahmaniya pajaya
sadevamanussaya anuttaram sammasambodhim abhisambuddho ti paccafiiiasim. Yato ca kho me
bhikkhave imesu catusu ariyasaccesu evam tiparivattam dvadasakaram yathabhiitam fianadassanam
suvisuddham ahosi. athaham bhikkhave sadevake loke samarake sabrahmake sassamanabrahmaniya
pajaya sadevamanussaya anuttaram sammasambodhim abhisambuddho ti paccaiiiidasim. fianafica pana
me dassanam udapadi Akuppa me cetovimutti ayam antima jati natthidani punabbhavo ti.

¥ SN V 423: “This is what the Blessed One said. Being pleased, the bhikkhus of the group of five
delighted in the Blessed One's statement. And while this discourse was being spoken, there arose in
the Venerable Kondanna the dust-free, stainless vision of the Dhamma: ‘Whatever is subject to
origination is all subject to cessation.””” See Bhikkhu Bodhi’s translation, p. 1846. Idam avoca
Bhagava || attamana paficavaggiya bhikkhii Bhagavato bhasitam abhinandum || imasmim ca pana
veyyakaranasmim bhaiifiamane ayasmato Kondaiiiassa virajam vitamalam dhammacakkhum udapadi ||
yam kifici samudayadhammam sabban tam nirodhadhamman ti.
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unsurpassed perfect enlightenment (anuttarasamyaksambodhi) brought about by such
knowledge; the second layer is the monks’ attainment of dharma-insight
(dharmacaksuh) inspired by such knowledge. In both cases, knowledge of the four
noble truths according to the twelve modes is considered the key for the generation
of supreme vision or the knowledge that uplifts the practitioner to a higher spiritual
level.

The following chart analyzes the Dhp narrative into its components, with
references to the four texts that represent relatively early textual occurrences of this

narrative:

Dharmacakrapravartana narrative (3Dhp - | Vin SN Mv Lv
12akara)

Descriptions of 4 noble truths (definition section) | 1.6.19 | 5.421 | 3.331 | 416

3Dhp -12akara proper: three turnings & arising | 1.23-26 | 5.422 | 3.332 | 417

of caksuh, jiana, prajiia, vidya, etc.

The Buddha’s enlightenment 1.27-29 | 5.422 | 3.333 | 418

Kaundinya’s attainment of pure dharma-insight 1.29 5.423 | 3.333 | 418

Now, after briefly reviewing the sutraic twelve-akara dharma-wheel-turning
narrative, let us turn to the Sarvastivada sixteen-akara contemplation model. This
contemplation model of the four noble truths according to sixteen modes (referred to
hereafter as 4nt-16akara) seems to be an innovation of the northern abhidharmic

tradition, for within the Pali tradition it is found neither in the canonical sutta and
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vinaya nor in the abhidhamma texts. In the Sarvastivada scheme of the path, which
comprises five stages in total, this 4nt-16akara contemplation model is found in
connection with two crucial and successive stages: the path of preparation
(prayogamarga) and the path of vision (darsanamarga), with the former leading to
the latter. To be more specific, the path of preparation is devoted to the cultivation of
the so-called four “wholesome roots associated with penetration” (nirvedhabhagiya-
kusSalamiila), and this cultivation is to be realized through the 4nt-16akara
contemplation model. In this model, the practitioner is supposed to examine each of
the noble truths in meditation, applying the sixteen akaras™ to all dharmas in such a
way that all dharmas are considered to be suffering, impermanent, empty, non-self,
and so on. The perfection of the 4nt-16akara contemplation within the prayogamarga
then leads to the darsanamarga, the first moment of which marks a practitioner’s
attainment of the noble path from which there is, at least according to some teachers,
no retrogression.

Then on the following path of vision (darsanamarga) the practitioner again
engages in the 4nt-16akara contemplation model but this time contemplates each
akara quickly for one moment and generates sixteen forms of knowledge in total.
The sixteenth moment of knowledge places the practitioner in the next stage, the path
of cultivation (bhavanamarga). It should be noted that various forms of knowledge
are said to arise moment by moment within the darsanamarga, and these successive

moments characterize the Sarvastivada model of gradual enlightenment.

* For the sixteen items within the concept of 4nt-16akara, refer to page 24.

1-4. The akaras of the noble truth of suffering: impermanence (anitya), suffering (duhkha), emptiness
(sunya), non-self (anatman)

5-8. The akaras of the noble truth of origin: origin (samudaya), cause (hetu), sourse (prabhava),
condition (pratyaya)

9-12. The akaras of the noble truth of cessation: cessation (nirodha), tranquility (santa), excellence
(pranita), escape (nihsarana)

13-16. The akaras of the noble truth of path: path (marga), rule (nyaya), practice (pratipad),
deliverance (nairyanika)

These will be discussed in more detail later in section 2.3, Possible Siitra Ancestors for the
abhidharmic Sixteen Akaras.
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2.2.2. A Comparison of the Sutraic Twelve-akara Dharma-wheel-turning
Narrative and the Sarvastivada Sixteen-akara Contemplation Model

At first glance, the Sutraic 3Dhp-12akara narrative and the Sarvastivada 4nt-16akara
contemplation model appear to be similar because the term ‘“akara” is shared and
because they are both connected with the four noble truths, but there is actually more
that suggests a potential connection. One of their most notable shared features is their

parallel structure, which can be presented in general in the following chart:

3Dhp-12akara narrative 4nt-16akara contemplation model
Preparation: descriptions of 4 noble truths Prayogamarga

(path of preparation)
Dhp proper: (1) contemplating
(1) three turnings in twelve modes four noble truths
(2) arising of caksuh, jiiana, prajia, vidya, etc. in sixteen modes

(2) arising of

(3) the Buddha’s enlightenment Darsanamarga | various forms of

(path of vision) | knowledge

(3) Kaundinya’s attainment of pure dharma- (3) attainment of

insight nobility

As described above, in the darsanamarga, the four noble truths are examined
according to the sixteen akaras, generating various forms of knowledge.* Similarly,
in the Dhp narrative, the section of Dhp proper explains the four noble truths
according to the twelve akaras, which results in various forms of knowledge: caksuh,
Jiana, prajiia, vidya, and so on. A set of twelve akaras and a set of sixteen akaras are

respectively involved in these two cases. Although the particular items in the sets of

** These forms of knowledge can be categorized into eight ksantis and eight jiignas, or into eight
dharmajiianas and eight anvayajiianas, which will be discussed later.
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twelve and sixteen akaras are different, the pattern that an examination of the four
noble truths in “certain” modes culminates in the arising of a specific type of
knowledge appears to be the same. Additionally, the knowledge generated from the
twelve and sixteen akaras in both cases is significant to practice. In the Dhp narrative,
for the Buddha, it marks his supreme enlightenment, and for Kaundinya, it enables
his attainment of pure dharma-insight. For a Sarvastivadin practitioner in the
darsanamarga, it marks his status as a ‘“‘stream-enterer,” which constitutes the
transition from an ordinary being to a noble one. In addition, both the narrative and
the contemplation model assume a model of gradual enlightenment. Compared with
the Sarvastivada model involving sixteen moments each of which produces one
particular form of knowledge, the Dhp involves twelve steps each of which produces
knowledge that corresponds to one particular way of expounding the four noble
truths, and only after a gradual completion of these steps can the Buddha claim to be
awakened. In summary, the logic underlying these two cases appears to function
along the same lines: that is, the attainment of some supreme knowledge or vision is
the dividing point for the inception of sainthood, the tool to obtain such knowledge is
the four noble truths, and cultivating such knowledge entails examining and finally
knowing thoroughly the four noble truths in specific ways, that is, in terms of twelve
or sixteen akaras.

In the case of the 4nt-16akara contemplation model, these “specific” ways of
knowing the four noble truths are expounded in the prayogamarga section, which
precedes immediately the darsanamarga section. This arrangement is analogous to
the section describing the four noble truths preceding the Dharma-wheel-turning

proper in the Dhp narrative:
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3Dhp-12akara narrative 4nt-16akara contemplation model

Preparation: descriptions of 4 noble truths Prayogamarga

| (path of preparlation)

V v

Dhp proper: three turnings & arising of | Darsanamarga

caksuh, jiiana, prajia, vidya, etc. (path of vision)

These descriptions offer a definition of each of the noble truths, which specifies how
to understand the four noble truths in the correct, “specific” way. Though it is
perhaps inaccurate to suggest that the prayogamarga in the 4nt-16akara
contemplation model parallels the ‘“definition section” in the Dhp narrative, the
purpose underlying the two seems to be identical: that is, to describe the preparation
and requirements for the examination of the noble truths in the next step, namely, the
darsanamarga in the Sarvastivada path theory, and the Buddha’s dharma preaching
(or the Dhp proper section) in the Dharma-wheel-turning story. In other words, since
in both the crucial darsanamarga and the Dhp proper sections, enlightened
knowledge can arise only if the four noble truths are examined in certain specific
modes, such modes must be expounded as both the preparation and requirements for
the next stage of examination proper. In the 3Dhp-12akara narrative, such
preparation and requirements are presented through the standard definitions of the
noble truths, while in the 4nt-16akara contemplation model, they are given in the
prayogamarga section in which the sixteen akaras themselves serve as the standard,
“correct” ways of looking at the noble truths and are discussed in detail in terms of

their features, applications, and so on."

“I The 4nt-16akara contemplation is to be practiced in the prayogamarga when cultivating the four
kusalamiila, namely, the nirvedhabhagiya. This involves four sub-stages: heat (iismagata), summit
(miuirdhan), acceptance (ksanti) and highest worldly dharmas (laukikagradharma). A detailed record
concerning the nirvedhabhagiya is to be found in MVS vol. 2-7.
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In addition to their parallel structure, the similarity between the 3Dhp-12akara
narrative and the 4nt-16akara contemplation model is also demonstrated by their
word choice. For example, the word darsana indicates the general knowledge gained
from the examination of the noble truths and also marks the practitioner’s spiritual
progress. In the section on the Buddha’s enlightenment, thorough knowledge of the
noble truths produces i7ianadassana, which contributes to his unsurpassed
enlightenment; * in Kaundinya’s quasi-enlightenment experience, the Buddha’s
preaching about the four noble truths stimulates his acquisition of the dhammacakkhu,
which entails a form of vision;* in the Sarvastivada path theory, the point that marks
one’s entrance into the path of awakening, is referred to as darsana, and it arises
from the examination of the noble truths in the previous stage of preparation.

Another shared word is 7iana/jiiana. The Dhp generates various forms of
knowledge including 7iana and paiiiia, and in the darsanamarga the various forms of
knowledge generated can be included under the category of eight dharmajiiana and
eight anvayajiiana. In addition, both the narrative and the contemplation model
emphasize that this iiana/jiiana is a first-time, life-changing experience. For example,
in the Dhp narrative, the Buddha said that 7iana, paiiiia, and so on, arise with regard

*and in the Sarvastivada path theory, the name

to things unheard before,*
dharmajiiana indicates that knowledge with regard to dharmas is acquired for the
first time.*

Concerning the various jiianas that arise in the darsanamarga, they are
classified as eight dharmajiiana and eight anvayajiiana, which occur either in the
form of ksanti or as simple jiiana. The differences between ksanti and jiiana as well

as between dharmajiiana and anvayajiiana are discussed in the MVS, and, among the

alternative interpretations given, the basic difference is one of succession: that is to

2 fianaiica pana me dassanam udapadi, see note 36. It is jiana in Mv, and jiianadarsana in Lv.
 ayasmato Kondaiiiiassa virajam vitamalam dhammacakkhum udapadi, see note 37.

# SN V 422: “Knowing that this is the noble truth of suffering, bhikkhus, in regard to things unheard
before, there arose in me vision, knowledge, wisdom, true knowledge, and light.” idam dukkham
ariyasaccan ti me bhikkhave pubbe ananussutesu dhammesu cakkhum udapadi iianam udapadi paiiiia
udapadi vijja udapadi aloko udapadi

43 See the next two notes.
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say, they are differentiated because one follows the other. For example, the

dharmajiiana is said to be primary, while the anvayajiiana is a follower:

It is called dharmajiiana because knowledge with regard to the nature of the
dharma [occurs] first; it is called anvayajiiana, which takes suffering as its

object, since it follows that, after that.*
This difference cited by the AKBh can be traced back to the MVS:

Furthermore, it is called dharmajiiana because it knows the dharma for the
first time, and it is called anvayajiiana because it knows the dharma
subsequently. And furthermore it is called dharmajiiana because it obtains the

dharmavetyaprasadasamprayuktajiiana for the first time, and it is called

anvayajiiana because it obtains this subsequently. And furthermore, it is
called dharmajiiana because it obtains the pratyaksajiiana with regard to the
dharmas before eyes [for the first time], and it is called anvayajiiana because

9947

it obtains this subsequently.

This distinction between the two types of knowledge appears similar to the double-
layer structure mentioned above in the Dhp narrative, in which the enlightenment
section actually involves two events that occur in succession: the Buddha’s own
enlightenment after examining the noble truths, and Kaundinya’s enlightenment after

understanding the Buddha’s explanation of the noble truths:

4 AKBh 6.26¢ p. 350.20ff: prathamato dharmatattvajiianad dharmajiianam, tadanvayadirdhvam
duhkhalambanamanvayajiianam, tatha evanugamat.

7 See MVS 106 p. 547c23ff: 1R AIEM AL, BB ATES AT o UK WAL TR 1
BHAER, WP AR . RUOA B RIER B R AR, IR i A B
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3Dhp-12akara narrative 4nt-16akara contemplation model

Preparation: descriptions of 4 noble truths Prayogamarga
(path of preparation)

Dhp proper Darsanamarga
(path of vision)

The Buddha’s enlightenment dharmajiiana

| !

Kaundinya’s attainment of pure dharma- | anvayajiiana

insight

It is perhaps inaccurate to view the abhidharma classification of the forms of
knowledge into dharmajiiana and anvayajiiana as a straightforward response to the
narrative structure in the sutra. Also, the parallel structure and the sharing of
terminology, as discussed above, may have occurred for other reasons. However,
when these similarities are considered together, the suggestion that there was indeed
some connection between the 3Dhp-12akara narrative and the 4nt-16akara
contemplation model is not entirely unreasonable.

In addition to the parallel structure and the shared terminology, another
indicator for at least a later connection between the 3Dhp-12akara narrative and the
4nt-16akara contemplation model is to be found in the Vaibhasikas’ hermeneutical
efforts to connect the two by mapping terms from the dharma-wheel-turning story in
the sutra onto their 4nt-16akara contemplation model. In one case, they equate
caksuh, jiiana, prajiia and vidya—the forms of knowledge that are said to arise in the
sutraic Dhp  proper section, with  dharmajiianaksanti,  dharmajiiana,
anvayajiianaksanti and anvayajiiana—the forms of knowledge that are said to arise

within the darsanamarga in their 4nt-16akara contemplation model:
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3Dhp-12akara narrative 4nt-16akara contemplation model
Preparation: descriptions of 4 noble truths Prayogamarga
(path of preparation)

Dhp proper Darsanamarga (path of vision)
Arising of Arising of
caksuh, dharmajiianaksanti,

—>
jiana, dharmajnana,
prajia, anvayajiianaksanti,
vidya anvayajiiana

The Vaibhasikas’ hermeneutical effort of mapping caksuh, jiana, prajia and vidya
onto dharmajiianaksanti, dharmajiiana, anvayajiianaksanti and anvayajiiana® is

found in MVS:

Just as in the sutra, the Buddha told the monks that he turned the dharma-
wheel with regard to the four noble truths according to the twelve akaras, and
there arose vision (caksuh), knowledge (jiiana), wisdom (prajiia) and true
knowledge (vidya)... In this case, vision refers to dharmajiianaksanti,
knowledge refers to dharmajiiana, wisdom refers to anvayajiianaksanti, and

true knowledge refers to anvayajiiana.”

This mapping conforms to the similarities between the Dhp proper narrative and
darsanamarga of the 4nt-16akara contemplation model suggested above. It is
possible that the Vaibhasikas suggested this interpretation after noticing the
similarity between the two, or perhaps they actually constructed their path theory on

the basis of this narrative account. In either case, the 4nt-16akara contemplation

* These are four basic types of the sixteen forms of knowledge.
4 See MVS 79 p. 411al8ff.
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model is similar to the 3Dhp-12akara narrative. Whatever the case may be, it appears
clear that when the Vaibhasikas speak about the 4nt-16akara contemplation model in
their path theory, some aspect of the Dhp narrative may also be assumed. The
following example illustrates that when questioned about the siitraic narrative, the

Vaibhasikas seem naturally to turn to the contemplation model:

Just as recorded in the sutra, when the Buddha expounded such a dharma-gate,
Kaundinya and eighty thousand devas abandoned the dust and dirt, generating
pure dharma-insight with regard to all dharmas... Someone asks: when the
Buddha expounded such a dharma-gate, all five monks saw the dharma. Why
is only Kaundinya mentioned? The answer is that it is because Kaundinya saw
the dharma first. It is said that Kaundinya has already entered the
darsanamarga, while the other four still remained in the nirvedhabhagiva-

kuSalamiila.

Here the Vaibhasikas appeal to the simple fact recorded in the story that Kaundinya
1s mentioned as a representative of the five monks, and interpret this narrative detail
using the framework of their path theory together with the abhidharmic terminology
of darsanamarga and nirvedhabhagiya-kusalamiila. They locate Kaundinya’s
spiritual progress, which is implicit in the sutraic narrative, in a definite and clear
stage within their path theory, the stage of darsanamarga, and place the other monks,
in a similar way, in a slightly lower stage. This passage provides an excellent
example of the Vaibhasikas’ technique of using a seemingly unrelated statements in
sutra materials to support an aspect of their theory, or so to say, constructing their

theory on bits of sutra materials with the power of a hermeneutical lever.

2.2.3 Conclusion
Thus, the two models presented in the sutraic 3Dhp-12akara narrative and the
Sarvastivada 4nt-16akara contemplation deal with one and the same issue, that is,

what a practitioner is supposed to do right before his attainment of enlightenment or

50 See MVS 182 p. 913b5ff.
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as the direct cause of a practitioner’s becoming a noble person, both of which occur
through the examination of the four noble truths in specific ways (where the term
akara applies and makes sense). Obviously, both the Dhp narrative and the
contemplation model center on the four noble truths, and they construct frameworks,
driven by the four noble truths, whose mechanics are exactly the same, that is, (1) the
examination of the noble truths, leads to (2) the generation of a variety of knowledge,
which produces (3) the transformation of the practitioner to an awakened one. If the
practitioner’s spiritual career is considered as a spectrum, then the two models point
to exactly the same segments, that is, one segment that is immediately before the first
moment leading to enlightenment, and the succeeding segment in which
enlightenment is completed gradually. For the pre-enlightenment segment, we have
the prayogamarga in the contemplation model and the definition section in the
narrative, and, for the segment in which enlightenment is completed gradually, the

darsanamarga in the contemplation model parallels the Dhp proper in the narrative:

3Dhp-12akara narrative 4nt-16akara contemplation model
Definition section Prayogamarga

(path of preparation)
Dhp proper Darsanamarga

(path of vision)

Therefore, the internal construction of the two models appears to be isomorphic, and,
from the perspective of a practitioner’s spiritual progress, the two also belong to the
same position on the spectrum. In addition to this structural similarity, the shared
terms as well as the Vaibhasika hermeneutical effort to connect these two models
also add more weight to the suggestion that the Sarvastivada 4nt-16akara

contemplation bears some connection to the 3Dhp-12akara narrative in the sutras.
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2.3 Possible Siitra Ancestors for the Abhidharmic Sixteen Akaras

The previous section demonstrated a possible connection between the Sarvastivada
4nt-16akara contemplation model and the 3Dhp-12akara narrative in the siitras. Such
a connection suggests that the 4nt-16akara contemplation model bears a discernable
relationship with its parental ground. However, from a broader perspective, does the
4nt-16akara contemplation model show other connections to stitra materials apart
from its specific linkage with the 3Dhp-12akara narrative? If it does, such
connections would draw the abhidharmic concept of 4nt-16akara even nearer to its
sutraic background. Therefore, this section will investigate the abhidharmic usage of
the concept of 4nt-16akara in terms of possible sutraic ancestors. Although
connections among concepts have become obscured in the course of time, hints may
be observed as the list of the sixteen items within the concept of 4nt-16akara is

broken down and analyzed into its components, which are as follows:

1-4. The akaras of the noble truth of suffering: impermanence (anitya),

suffering (duhkha), emptiness (sinya), non-self (anatman)

5-8. The akaras of the noble truth of origin: origin (samudaya), cause

(hetu), sourse (prabhava), condition (pratyaya)

9-12. The akaras of the noble truth of cessation: cessation (nirodha),

tranquility (santa), excellence (pranita), escape (nihsarana)

13-16. The akaras of the noble truth of path: path (marga), rule (nyaya),

practice (pratipad), deliverance (nairyanika)

Three items within the noble truth of suffering, namely, impermanence (anitya),
suffering (duhkha), and non-self (anatman), are found united as a group in several
contexts in sutta/sttra materials. One of the contexts is the list of seven conceptions
(safifia)’' found in the Sangitisutta, Dasuttarasutta and the Mahaparinibbanasutta in

the DN: (1) aniccasaiiiia, (2) anattasaiiiia, (3) asubhasaiiiia, (4) adinavasarniia, (5)

>! Pali terms have been used to refer to the sixteen akara from this point on, since the main source in
which correspondences to the Sanskrit/Chinese list of 4nt-16akara are found is in Pali.
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pahanasaniia, (6) viragasanna, (7) nirodhasannia. This list is translated below for the

convenience of reference;

The seven conceptions (safiiiad): (1) The conception concerning

impermanence (aniccasaiiiia); (2) the conception concerning non-self

(anattasaiiia); (3) the conception concerning disgusting things

(asubhasarniiid); (4) the conception concerning danger (adinavasaiiiia),
(5) the conception concerning abandoning (pahanasafina); (6) the
conception concerning dispassionateness (viragasaniia); (7) the

conception concerning cessation (nirodhasaiiiia).

A comparison of this list with the four akaras of the noble truth of suffering reveals
that only two items within the sixteen akaras, impermanence and non-self, appear in
this list. But other versions of this list of conceptions, which are found in Pali and
Chinese sources, contain more items as will become clear in following discussions.
This list is one among many categories containing seven dhammas that are
given in the Sangitisutta® (DN 33) and in the Dasuttarasutta® (DN 34), as well as in
the Mahaparinibbanasutta (DN 16) where it is referred to as the seven dhammas of
non-decline (aparihaniya-dhamma).”* We will show later that the Chinese parallels,
which are found in the DA (T1.9, T1.10, and T1.2 respectively), have a different

word order and a different pattern for the set of aniccasafiiia, anattasaiiia and

2 DN 111 253: satta saiiiid. anicca-saiifia, anatta-saiid, asubha-saiid, adinava-saiiia, pahana-saiiia,
viraga-saiiia, nirodha-saiiiid. For the Chinese parallel see T1.9 p.52b4ff: 55 -tik, FH-LAH: P4,
AL DI AT AR AR ARHAR. MR AR AR TRAR.

33 DN 111 283: katame satta dhamma uppadetabba? Satta saiiiid, anicca-saitiid, anatta-saifia, asubha-
safifida, adinava-saiiiid, pahana-saiifa, viraga-saiiiid, nirodha-saiifia. Ime satta dhamma uppadetabba.
For the Chinese parallel see T1.10 p.54c4ff: i GA7L? FE-LAR: AR, AR —DIHRA
AEEARL JEAR MEEA MR AR. W ARIRAR.

DN 11 79: yavakivaiica, bhikkhave, bhikkhii aniccasafifiam bhavessanti ... pe ... anattasaiifiam
bhavessanti ... asubhasaiifiam bhavessanti ... adinavasariifiam bhavessanti ... pahanasaiiiiam
bhavessanti ... viragasaiiiiam bhavessanti ... nirodhasaiiiiam bhavessanti, vuddhiyeva, bhikkhave,
bhikkhitnam patikarnkha, no parihani. For the Chinese parallel see T1.2 p.11c25ff: i tb 2. 815t
% ANEERR, MEAAHRE. fAR2GiR? —FHBIS AR, CEBEAT, ZHARERN, UEWE
JEAR, hARMEAL, ONF AR, R A, bk, RV, ATIRAE.
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*dukkhasafiiia.” More interestingly, the Chinese lists actually group anicca
(impermanence), *dukkha (suffering) and anatta (non-self) as a three-item set.”®
Apart from these lists of seven dhammas, some variants of this seven-saiiiia
list, perhaps representing another pattern or tradition, are preserved in the
Sangitisutta and the Dasuttarasutta. These include lists of five safiiia and six
nibbedhabhagiya’’-saiiiid in the Sangitisutta, and lists of nine sa7i7id and ten safifia in
the Dasuttarasutta. In these lists, both the Pali and the Chinese texts have a three-item
set of sanfia including impermanence, suffering and non-self (P. aniccasaiiiia, anicce
dukkhasaiiiia, and dukkhe anattasaiiia; Ch. MEAH, M 07AH, 7 MEFRAR). These

lists in the Sangitisutta and the Dasuttarasutta are summarized in the chart below™:

> Dukkhasaiiiia appears with an asterisk because it is not found in the Pali lists but only occurs in
Chinese. The term dukkhasaiiiia is rendered back from the Chinese translation %48 or 7 7 AH.

%% This point will be discussed in a subsequent section.

*” Skt. nirvedhabhagiya. This term already appears in previous discussion concerning the Sarvastivada
path theory. Within the five stages in total, the path of preparation (prayogamarga) is devoted to the
cultivation of the so-called four “wholesome roots associated with penetration” (nirvedhabhagiya-
kusalamiila), and this cultivation is to be realized through the 4nt-16akara contemplation model. Upon
the completion of the nirvedhabhagiya-kusalamiila, the practitioner enters the next stage, the path of
vision (darsanamarga).

*® The order of items within each list strictly follows that as it appears in the Pali or Chinese originals.
Therefore, the order of terms in Pali and Chinese does not always appear to be correspondent to each
other. For example, in LIST 1, the DA and DN34 both have a list of 9 items. In DA, the list starts with
ANy (impurity) and #{ £ (contemplating/examining [the loathsomeness of] the food), etc., while the
DN34 list starts with asubha (impurity) and marana (death). In this case, the second item differs as
appears in our chart for the Pali and Chinese lists.
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*DA | N/A
10
DN34 | asubha | marana | ahare sabbalok | anicca anicce dukkhe | pahana | viraga | nirodha
natikkiil | e dukkha anatta
LIST DA | Fum e | | s e | | eIk | & ek
1 O w_mJ NA H
DN34 asubha | marana | ahare sabbalok | anicca anicce dukkhe | pahana | viraga
patikkul | e dukkha | anatta
DA | AN | AR | )t | g MH MY | AR
7 w_mJ NA H
DN34 anicca | anatta | asubha adinava | pahana | viraga nirodha
LIST| DA | A | &g | 1)t | fe R | R | R
DN33 anicca | anatta | asubha adinava | pahana | viraga nirodha
*DA | N/A
6
DN33 | anicca | anicce | dukkhe | pahana | viraga nirodha
dukkha | anatta
*DA N/A
LIST | 5
3 MA | M5 | | IR | AN R | D)
i il AN AT
anicca | anicce | dukkhe | pahana | viraga
DN33 dukkha | anatta
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Let us focus on the Pali lists in the chart first. If we compare the Pali lists only, the
first two are obviously based on the same source list, which is labeled LIST 1 in the
left column of the chart, since the first list of ten dhammas simply adds only one item,
nirodha, to a set of nine dhammas shared with the second list.

The third and the fourth Pali lists both contain seven dhammas and are found
in both the Sangitisutta and Dasuttarasutta. These two Pali lists are exactly the same
and are therefore labeled LIST 2.”° This Pali LIST 2 seems to be based on a source
list different from Pali LIST 1 first because of their different word order. As been
shown in the chart, both lists actually consist of three sets of items, which are (1) a
set of anicca, dukkhe anatta® (or simply anatta in LIST 2), and anicce dukkha®
(which is not included in LIST 2), united as a group; (2) a set of pahana, viraga and
nirodha®, which are usually fixed and always located at the very end of the list; and
(3) a set of other items starting with asubha followed by other members that are
subject to variation.”® In LIST 1, which is represented by the first and second lists in
the chart, the set of anicca follows the set of asubha, while in LIST 2, which is
represented by the third and fourth lists, it is moved to the very beginning of each

list:®

Pali LIST 1: (3) set of asubha, (1) set of anicca, (2) set of pahana
Pali LIST 2: (1) set of anicca, (3) set of asubha, (2) set of pahana

* These two lists are same in Pali, and almost the same in Chinese. Therefore, they are labeled as
LIST 2.

* Non-self in/regarding suffering.

®! Suffering in/regarding impermanace.

® For translations, refer back to page 24.

% Why is this set, asubha, marana, etc., seen as a group, different from the set of pahana? This is
partly because of its being separated from pahana, nirodha, etc. by the set of anicca, in LIST 1, and
partly because LIST 3, which will be shown below, consists of only two sets, i.e., namely, the set of
anicca and the set of pahana, which leaves the set of asubha as a relatively independent group.

% This statement that the set is “moved to” the beginning of LIST 2 should not be taken to imply
relative chronology of LISTS 1 and 2. It does not mean that movement occurred in LIST 2 on the
basis of LIST 1, which might imply that LIST 2 is later than LIST 1. It is intended simply as a static
comparative description of their differences; the historical reality of course entails a dynamic process.
In fact, the chronology could be in either direction, that is, a movement of word order undertaken in
LIST 1 or in LIST 2, and either list could be the older one. Or, since the two lists could represent
different originals, it is perhaps not best to think in terms of movement or relative chronology.
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Thus, the order of LIST 2, as presented by the lists of seven safiiia in the Sangitisutta
and the Dasuttarasutta that have anicca first, followed by the set of asubha, and
finally the set of pahana, is different from that of LIST 1. In addition, the set of
asubha not only occupies a different place in both lists but also involves different
items. LIST 1 adds marana, ahare patikkila, and sabbaloke anabhirati® to asubha,
while LIST 2 adds simply adinava® to asubha. The most striking point of difference
between the two lists lies in the term anicca. Pali LIST 1, which is characterized by a
nine-saiinia list and a ten-safifia list, has three items for the set of anicca: anicca,
anicce dukkha, and dukkhe anatta, which matches perfectly 5, M5, 7K
in the Chinese parallel. But Pali LIST 2, characterized by the seven-saiiiia list in the
two suttas, uses an abbreviated form of these items with anicca and anatta instead of
anicca and dukkhe anatta. Also, LIST 2 does not contain a third item, dukkha, or
anicce dukkha as it appears in its full form in LIST 1, anicce dukkha. Therefore,
instead of the set of anicca, anicce dukkha, and dukkhe anatta in LIST 1, only anicca
and anatta are found in LIST 2. In other words, given the abbreviated form used for
certain terms and fewer items in the set of anicca, Pali LIST 2 presents a very
different pattern from Pali LIST 1.

But when considering the parallel lists in Chinese, we found that this
difference between the two Pali lists is not reflected in the Chinese translations: that
is to say, even though Pali LIST 2 has only two items, both in an abbreviated form,
the Chinese parallel gives a set of three, in their full form, namely, &%, M5,
T TR, exactly as the Pali LIST 1 does. In LIST 3,°” which appears to represent the
last half section of LIST 1, in contrast to LIST 2, the Pali set of anicca returns to its
full form with three items, anicca, anicce dukkha, and dukkhe anatta that correspond

to the three items %, MHF, ¥ MIK in the Chinese parallel. In other words,

& marana, death; ahare patikkiila, loathsomeness of food; sabbaloke anabhirati, not delighting in all
worldly things.
66 — 7—

adimava, danger.
ST LIST 3 seems to represent the last half section of LIST 1. It is differentiated from LIST 2 by the
obvious different pattern of the set of anicca, as explained above, that is, it contains a set of all three
items as LIST 1, in contrast to the two-item set in LIST 2.
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regardless of the variation in the Pali lists, with either two items in abbreviated form

or three items in full form, the Chinese lists contain the same three-item full form:

P.LIST L i, anicca, anicce dukkha, dukkhe anatta.....

Ch. LIST2: AN, &AW, — DA T4, 20, M. M. 3k

P. LIST2: Gricca, QRaAttQ. ..........coveenneeie e ettt aeeeans

P. LIST3: anicca, anicce dukkha, dukkhe anatta........................

In addition to these different patterns for the set of anicca, this chart also suggests
that LIST 2 is distinctive. In the case of LIST 1, the Pali and Chinese lists show the
same word order and pattern for the set of anicca;®™ therefore, the Pali and Chinese
lists appear to have been based on the same source. The same is true for LIST 3.
However, this is not the case for LIST 2 in which the Pali and Chinese lists have
different word orders and show two different patterns for the set of anicca: the Pali
lists have the set of anicca at the beginning, while the Chinese lists put it in the end;
within the set of anicca, Pali has an abbreviated two-item form (anicca, anatta),

while the Chinese has the full three-item form (anicca, anicce dukkha, dukkhe anatta:

/ﬂ\ﬁﬁ\ /\\\T%L'%\ %/ﬂ\ﬁ&):

% Although in the case of LIST 1, the Pali and Chinese show minor differences in word order within
the set of asubha, and so on, the Pali and Chinese still show a high degree of agreement concerning
the overall order among the three sets and in particular with regard to the pattern of the set of anicca.
They have thus been considered as being based on the same source list.
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(1) (anicc;]c\l, anatta)

LIST 2 Pali: (1) set of anicca, (3) set of asubha, (2) set of pahana

LIST 2 Ch.: (3) set of asubha, (2) set of pahana, (1) set of anicca
(3) AN AT (2) VA TTEE, FE (D) M5 MEw . TR

(1) (anicca, anicce dukkha, dukkhe anatta)

It is possible either that LIST 2 in Pali and in Chinese are from different sources or
that they are based on the same source and the difference is a result of redaction at a
later time. Regardless of the source of the difference, the important point here is that,
when it comes to the set of anicca, the Chinese materials maintain the full three-item
list of impermanence, suffering and non-self even when there is no item of suffering
in Pali. Since all Chinese lists of safiiia have three items in their sets of anicca, if the
Chinese translators were faithful to the original, these original sources would also
have contained three items in the set of anicca. However, it is also possible that the
sources for the Chinese translations reflected the two-item tradition, just as in LIST 2
in Pali, but the Chinese translators chose to neglect the sources and expanded the list
to three items. This expansion would reflect the fact that the three items were already
understood by convention as a relatively fixed group, and a set of two would have
been seen as simply “incomplete.” Regardless of the reason, the result is that the
Chinese materials have in every case a three-item set of impermanence, suffering and
non-self within the set of seven, as well as the sets of five, six, nine and even ten
sanna.

Another context in which impermanence and non-self appear grouped in a set
together with a third item, suffering, and a fourth, emptiness, concerns a meditative
approach to the five aggregates of clinging (paiicupadanakkhandha). 1t is actually a
list of perspectives through which the five aggregates are supposed to be
contemplated, and the different Pali and Chinese renderings of this list again show
the Chinese tendency to generate a group of three, or even four, rather than two.

One occurrence of this list in Chinese is as follows:
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At that time, Mahakotthika asked Sariputta: If a monk who has not obtained
the path of non-interruption, and so on, would like to obtain the path of non-
interruption and so on, how does he seek to obtain [it]? Sariputta said: If a
monk who has not obtained the path of non-interruption, and so on, would
like to obtain the path of non-interruption, and so on, [he should] diligently
contemplate the five aggregates as illness, swelling, thorn, harm, hindrance,

impermanence, suffering, emptiness, and non-self.”

Sariputta is teaching Mahakotthika that the five aggregates should be properly
considered as illness, and so on. Here, anicca, dukkha, suiiiia and anatta (fE5 7.
7%, JEFK) are grouped as a set at the end of the list. In the Pali parallel, these four

items are not presented in a continuous series as they are in Chinese:

The five aggregates should be properly considered as impermanence,

suffering, illness, swelling, arrow, pain, disease, enemy, harm, suffering, and

non-self.”

In contrast to this passage, another occurrence in Pali does not include emptiness
(suiiiad) but only mentions that the five aggregates should be observed as

impermanence, suffering, non-self (anicca, dukkha, anatta), and so on:

Now the monks or Brahmins see lovely, agreeable riipa in the world as

impermanence, suffering, non-self, illness, and fear. They get rid of desire.”!

The Chinese parallel has a group of four items, impermanence, suffering, emptiness,
and non-self (. 7%, 2. JEFK), and once again, this four-item set is located at

the end of the list as a group in contrast to its placement in Pali:

**SA T2 p. 65b11ff: K, EEFTHIARAE M &R 5. <L ARG M, FokEM S, sy
SR ? BEMTAEVL? »&R IS A AR AL, WKL, FEEIRME TS 2N &
IS NS T S AN N W | 2

7% SN III 168: bhikkhuna paiicupadanakkhandha aniccato dukkhato rogato gandato sallato aghato
abadhato parato palokato sufifiato anattato yoniso manasi katabba.

"' SN II 110: etarahi samand va brahmand va yam loke piyariipam satariipam tam aniccato passanti
dukkhato passanti anattato passanti rogato passanti bhayato passanti, te tanham pajahanti.

32



If the monks or Brahmins see the worldly perceptible agreeable riipa as

illness, swelling, thorn, harm, impermanence, suffering, emptiness and non-

self, their desires would then go away.”

Therefore, the Pali and the Chinese renderings of this list concerning the right way
by which the five aggregates should be contemplated, as represented by these two

variants, can be summarized as follows:

Pali 1: anicca, dukkha, ..........cooeenieeneieiiiiiiiiiiinanns sunna, anatta

CINESE Lo ettt e e e e e e i, . 2. JE

Pali 2: anicca, dukkha, Gnatta, ..............ooouuiiiiieeuiiiiie i eiiiinaninn

CRINESE 2% et e e e . . a8, JEFk

From this comparison, it is clear that, regardless of the Pali pattern, whether it splits
the four items (as in list 1) or records only three items (as list 2), the Chinese keeps
to the same pattern, that is, with the full set of four items located at the very end of
the list. Since it is possible that a neatly patterned list, as compared to those that are
more varied, has undergone more editing, then this consistent set of four in Chinese
may be the result of editing involving the grouping of items that had been separated
or completing the group by adding additional items. Such editing may suggest that it
had become a convention among the translators/editors to use a four-item group, and
any “similar” list, for example, one with four items listed separately or even only
three items, was transformed into a four-item one simply because a four-item
grouping had become stereotyped in their minds. On the other hand, a neatly-
patterned list may not be the result of an editing effort but may simply reflect a
distinctive textual lineage or doctrinal tradition. If this is the case here, then, as

mentioned previously, the Chinese materials follow a doctrinal lineage that proposes

2SA T2 p. 82c2ff: 5B yb P R T Al A EC GRS . s, Wkl . .
Lo ARTR, H AR
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a grouped set of four, and, in that tradition, the set of impermanence, suffering,
emptiness, and non-self was already established, at least in the context of meditation
with regard to the proper perspectives from which the five aggregates of clinging are
to be observed.

Another context involving the proper perspectives for contemplating the five

aggregates is found in the Yadaniccasutta:

Monks, form (ritpa) is impermanent. What is impermanent is suffering. What
is suffering is non-self. What is non-self should be seen by correct insight as it
really is as, “This is not mine, this I am not, this is not myself.” Feeling
(vedana) is impermanent...perception (safifid) is impermanent...formation

(sankhara) is impermanent. ..consciousness (vififianam) is impermanent...”

According to the Pali text, the proper perspectives include the following: (1) each of
the five aggregates is impermanent; (2) what is impermanent is suffering; (3) what is
suffering is non-self; and (4) what is non-self should be seen as, “This is not mine,
this I am not, this is not myself.” Once again, the Chinese text applies a group of four

to the five aggregates:

The Buddha told the monks: You should see form (rijpa) as impermanent.
Thus is the correct way of seeing... Thus you should see feeling (vedana),
perception (safifia), formation (sankhdard), consciousness (viiifianam) as

impermanent...as impermanent, suffering, empty, and non-self as thus the

same way.’*

As shown above, the Chinese and Pali lists have three items in common, anicca (#
W), dukkha (%) and anatta (3FF%), while a fourth one, %¥ (emptiness), finds no

correspondence in the Pali list. This difference also might be explained as a result

SN 1V 154: rigpam, bhikkhave, aniccam. Yad aniccam tam dukkham; yam dukkham tadanatta; yad
anatta tam ‘netam mama, nesohamasmi, na meso atta’ti evametam yathabhiitam sammapparniiaya
datthabbam. Vedand anicca...Saiiid anicca ... pe ... sankhdrd anicca ... viiiianam aniccam. ..

" SA T2 p. la7ff: L RE L e W BN, WOl ARSI, sz, M. 17, e
o LB, L . JEFR, JMEWE. 7
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either of an editorial change or of a different Indic original for the Chinese
translation, which included this fourth item. In either case, it indicates that the
Chinese Buddhists at the time when this siitra was translated already thought of

impermanence, suffering, and non-self in a group of four together with emptiness.

2.4 Conclusion

As demonstrated in chapter one, akara seems to have had a straightforward meaning
in the sutras. It simply refers to “appearance” or “way,” and its usage has no
particular connection with any aspect of Buddhist teaching. But among all its
occurrences in siitras, as shown in chapter 2.2, there seems to be one exception to
this general impression: that is, akara as used in the Buddha’s dharma-wheel-turning
narrative. Here, akara is related to a specific aspect of Buddhist teaching or doctrine
since it is connected with the core concept of the four noble truths. Further, in
contrast to the sporadic usage of the term in other contexts, akara accompanies all
occurrences of the Buddha’s dharma-wheel-turning narrative, which is cited
repeatedly in sttras. That is to say, in the case of the dharma-wheel-turning narrative,
the term akara seems to have developed an inherent connection with the narrative
itself.

Among the abhidharmic contexts in which akara occurs, we found that the
Sarvastivada contemplation model displays close connections to the sttraic dharma-
wheel-turning narrative since they share similar patterns, terminology, and so on (see
2.2). Moreover, considering the fact that the sixteen members within the
contemplation model find possible ancestors in the sutras (see 2.3), we have
suggested that the contemplation model may in fact be the abhidharmic context that
has the closest connection with the sutras: that is to say, among all the contexts in
which akara appears in abhidharmic materials, this context of the sixteen-akara
contemplation model may be the closest logically or perhaps even historically to the
stitra usage. It connects the term’s siitraic and Abhidhamic usage and serves as the
starting point from which the expansion of application of this term in abhidharma

occurs. Thus, in response to the question of how the term came to be adopted in
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abhidharma, it is possible that it was adopted from the suitra narrative of the
Buddha’s dharma-wheel-turning story. And since akara is intrinsically bound to the
narrative and to a consideration of the four noble truths, it is then incorporated into
the Sarvastivada contemplation model, which is also focused on the four noble truths.

From this it then enters the abhidharmic horizon.
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Chapter 3: Expansion of Usage of Akara in Abhidharma

3.1 Introduction

In Chapter 2.2 we have shown a possible connection between the 3Dhp-12akara
narrative in the siitras and the Sarvastivada 4nt-16akara contemplation model.
Chapter 2.3 further demonstrates possible sttraic ancestors of certain items of the
Sarvastivada 4nt-16akara contemplation model. Both examinations suggest a linkage
between the term’s usage in abhidharma, especially the Sarvastivada 4nt-16akara
contemplation model, and its sutraic ancestors.

If we tentatively accept this point of linkage between the term’s usage in the
sutras and in abhidharma, we can then consider the question of how the term’s usage
expanded in abhidharma, that is, how it came to be used not simply in the
contemplation model but in more general meditation contexts as well as in
perception. If some connection can be discerned between akara’s usages in various
contexts and its usage in the 4nt-16akara contemplation model, we will gain a clearer
picture of the term’s evolution in meaning, and this in turn may strengthen the
suggestion that the 4nt-16akara contemplation model was the starting point for the

expanded use of the term akara in abhidharma.

3.2 Hermeneutical Tool: How the Term Akara is Used Beyond the Context of
nirvedhabhagiya

Turning to the abhidharmic materials, we find that the Vaibhasika masters use the
sixteen akaras of the contemplation model as a hermeneutical tool, in particular to
interpret and systemize certain traditional doctrinal lists related to meditation. For
example, the list of three contemplations (tri-samadhi) common in the sutra is

reinterpreted from the perspective of sixteen akaras:

Their akaras are different; [therefore, the three contemplations are different].
The contemplation of emptiness (Sinyata-samadhi) has two akaras: namely,

the akara of emptiness and non-self. The contemplation of non-contrivance
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(apranihita-samadhi) has ten akaras: namely, the akara of suffering and
impermanence as well as the [eight] akaras for the noble truth of the origin
and the path. The contemplation of no-marks (animitta-samadhi) has four

akaras: namely, the four akara for the noble truth of cessation.”

In this way, the sixteen akaras are neatly allotted among the three samddhis.
However, the allocation seems somehow arbitrary, and no further explanation is
given as to why a certain samadhi should only be practiced in terms of a certain set
of akara. Although the connection between one contemplation and a certain set of
akaras seems arbitrary and the allocation as a whole seems formulaic, this allocation
achieves the purpose of assigning differentiating marks to each of the three
contemplations, even if the allocation itself makes little sense. In other words, if the
purpose is merely to explain why the Buddha taught three kinds of samddhi instead
of, for example, one samadhi only, the hermeneutical tool of the sixteen-akara
system indeed provides at least one perspective. In fact, the Vaibhasika masters
claim that the Jhanaprasthana in its allocation of the sixteen akaras to the three
samadhis was motivated by this purpose of finding some way to differentiate the

three samadhis:

The three samadhis are established on the basis of differentiation in terms of
akara. (See the passage from the MVS cited above.) Therefore, there are only
three samddhis. The Jhanaprasthana first proposed that the contemplation of
emptiness is [the contemplation of] emptiness, not [the contemplation of] non-
contrivance or no-marks, and the contemplation of non-contrivance is [the
contemplation of] non-contrivance, not [the contemplation of] emptiness or

no-marks, and the contemplation of no-marks is [the contemplation of] no-

75 See MVS 33 p. 172a7ff: SUATHI K. % =M =ATHIE, B2, JE3R. MREE=PEH1T4
B, B JEH . B MAH AR DUAT AR, BPAIRIY .
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marks, not [the contemplation of] emptiness or non-contrivance. Why is this?

It is because the akaras for these three [samadhis] are different’.

Similarly, the sixteen akaras are also used as a hermeneutical tool to distinguish the
four applications of mindfulness (catursmrtyupasthana). The mindfulness of the body
(kaya-smrtyupasthana), of feeling (vedana-smrtyupasthana), and of thought (citta-
smrtyupasthana) are said to arise on the basis of the twelve akaras of the three noble
truths, while the mindfulness of dharma (dharma-smrtyupasthana), on the whole set
of sixteen.”’

The Abhidharmikas’ effort to apply the sixteen akaras to old lists can be seen
especially through a comparison of the lists as they appear in sutra and in
abhidharma. One example is the case of the four forms of knowledge. The sutra
proposes forty-four kinds of knowledge, among which the knowledges of the four

noble truths are the first to be listed as below:

Monks, what are the forty-four kinds of knowledge? Knowledge of aging and
death, knowledge of origin, knowledge of cessation, knowledge of the path

leading to its cessation...”

In this siitra passage, the knowledges of the four noble truths are simply named
without any explanation, but in the Jfianaprasthana the list is tagged with the sixteen

akaras, which are used to define each of the four knowledges:

7° See MVS 104 p. 538c6ff: AR, — M URATHIZERIEE T S22 =M 25 ek —ATA.
MERA =R L ER, AR A DUATH . EAH R PRVUAT A, SR T = R R
CPYIME R, SRR, AR, A REA SRR R, GRS A A R R AR A,
At B, AT 2 e = AT AR

7 See MVS 188 p. 941c8ff: 1t = FIA PTG & 1E, JofEMmE B MIATH, B . RAER
JIREATH, GG . BB IRIATH, GEE. RIbEHARRZ S, 088, #1E
T TATH, G REIR R . UL R T GA S A, e MR S R MBRATAH, B, IAE
JIREBATH, GAERHE . ARSI RBATH, SIS . VBB IR IATH, GIERHE. R PT
oA A BT S S AR, MR AT, Gl ISR e, AR AT, SRR .
PESL MR AT DS AR, A+ TATH, B fE A RS, BTN, & IUEE

8 SN 11 57: katamani, bhikkhave, catucattarisam iianavatthiini? jaramarane fianam, jaramaranasa-
mudaye fianam, jaramarananirodhe fianam, jaramarananirodhagaminiya patipadaya fianam......
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What is the knowledge of suffering (duhkhajiiana)? Answer: It is the
knowledge that operates on all things with the akaras of suffering (duhkha),
impermanence (anitya), emptiness (sitnya), and non-self (anatman). What is
the knowledge of origin (samudayajiiana)? Answer: It is the knowledge that
operates on the origin of all things with the akaras of cause (hetu), origin
(samudaya), rising (prabhava), and condition (pratyaya). What is the
knowledge of cessation (nirodhajiiana)? Answer: It is the knowledge that
operates on the cessation of all things with the akaras of cessation (nirodha),
tranquility (santa), excellence (pranita), and escape (nihsarana). What is the
knowledge of path (margajiiana)? Answer: It is the knowledge that operates
on the path against all things with the akaras of path (marga), rule (nyaya),

practice (pratipatti) and deliverance (nairyanika).”

Thus, in these examples, the sixteen akaras have been applied to old doctrinal lists
found in sutras, either to provide supplementary definitions for them or to mark
differences among items in the lists. In this process, the sixteen akaras, although still
related to meditation, extend beyond the context of the nirvedhabhdgiya,” but the
term “akara” is still linked with the sixteen items and is not brought into connection
with other things. However, as mentioned previously, in abhidharma, akara appears
not only in the context of meditation but also in other contexts such as the thought-
concomitants and perception. These other contexts may be connected in ways that
indicate how the term akara became freed from its attachment to the sixteen items in

the context of the nirvedhabhagiya and was applied more broadly.

7 See JP 8 p. 957b19ff:{:ﬁ%%'? e REATARRE . ARE . A ARRATHIEAE z?ﬁ SR % R
e ATDIPER . S AR BATAIIERE . ST Y B IR /W/E/)ﬁa\ W Wb BEATAHEER . mIER
E AT ﬁ/‘ﬁiﬁfﬁjﬁ\ oy AT HATAHEE .

* For the meaning of nirvedhabhagiya, refer back to page 14.
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3.3 Two Circumstances: How the Term Akara is Attached to Items Outside of
the 16- akara System
The first circumstance in which akara is applied to items other than the set of sixteen
occurs when items in old doctrinal lists are “converted” to the framework of the
sixteen akaras. For example, the three contemplations (tri-samadhi), as discussed
above, can be perfectly reinterpreted according to the sixteen akaras, but other lists
cannot be identified as easily such as the list of the ten conceptions (sanjiia) as will
be shown below.

The list of ten conceptions is an old one, found in the Sangitisutta,
Dasuttarasutta and the Mahaparinibbanasutta in the DN with a few variations as
noted in section 2.3. In the MVS , the Abhidharmikas use the tool of akara to

interpret the list:

(1) The conception concerning impermanence (WA, aniccasainia®) is
functioning with the akara of impermanence, (2) the conception concerning
suffering of impermanence (#i% #74H, anicce dukkhasaninia) functions with
the akara of suffering, (3) the conception concerning non-self of suffering ('
fEFAY, dukkhe anattasaiiiia) functions with the akara of non-self, (4) the
conception concerning disgusting things (ANVFAH, asubhasaiiiia) functions
with the akara of impurity, (5) the conception of being disgusted with food
(K48, ahare patikkilasaiiiia) functions with the akara of disgustingness, (6)
the conception concerning displeasure with the world (—VJtH:[H] AN A 4448,
sabbaloke anabhiratisaiiiia) functions with the akara of displeasure, (7) the
conception concerning death (4, maranasafifia) functions with the akara of
death, (8) the conception concerning abandoning (W4, pahanasaiiia)
functions with the akara of abandoning, (9) the conception concerning

dispassionateness ( B 2, viragasafiiia) functions with the akara of

*! The Pali equivalents are adopted here from suttas; refer back to page 24-25.
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dispassionateness, and (10) the conception concerning cessation (JkAE,

nirodhasaiiiia) functions with the akara of cessation.*

Among these ten, the first three saiifias, the conception concerning impermanence
(aniccasaniia), the conception concerning suffering of impermanence (anicce
dukkhasafiia), and the conception concerning non-self of suffering (dukkhe
anattasaiiiia), are defined by three of the sixteen akaras, that is, the akara of
impermanence (anitya), suffering (duhkha), and non-self (anatman) which belong to
the noble truth of suffering.”” The akara assigned to the next six saiifias are totally

alien to the sixteen; only the last conception of cessation shares the akara of the noble

truth of cessation® with the sixteen.

Before we investigate possible connections of this list with the sixteen-akara
system, a question may arise that since only the first three and last safifias out of nine
show a connection with the sixteen-akara system, can we assume that the Vaibhasika
masters established this list of ten sarfifias on the basis of the sixteen-akara system? In
fact, the next section in the MVS suggests that this discussion of the ten conceptions
1s informed by the sixteen akaras. In this section, the Vaibhasika masters attempt to
fit the conception of death into the framework of the akara of impermanence, which

does belong to the sixteen:

Why does the noble path have the akara of death? Answer: Death is the
cognitive object (alambana) so that it is called the conception of death;

nevertheless, it still functions with the akara of impermanence. Question: In

that case, what is the difference between the conception of death and that of
impermanence? Some say that the conception that examines final

impermanence is named the conception of death, while the conception that

82 See MVS 166 p. 838aOff: 174, MEF ALAEMER ATA . MR AR ATA . 37 TR AR SR TRATHI .
ANEAREAEATH . RERBERRISATH . — DI R ] SRR E AN T 84T . SEABVEZEAT M. AR
BTl . BEAREBEATAH . WARVERATHH

® The akaras of the noble truth of suffering: impermanence (anitya), suffering (duhkha), emptiness
(Sunya), non-self (anatman). The sixteen akaras of the four noble truths can be reviewed in section 2.3.
# The akaras of the noble truth of cessation: cessation (nirodha), tranquility (Santa), excellence
(pranita), escape (nihsarana).
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examines impermanence at each moment is named the conception of

impermanence...*

As for the last three saiifias, the conception concerning abandoning (74,
pahanasaiiiia), the conception concerning dispassionateness (B A, viragasafiiia), and
the conception concerning cessation (J&A, nirodhasaiina), the Vaibhasika masters
also tried to make them fit into the three akaras of the noble truth of cessation, which

belong to the sixteen-akara system:

Some say that the last three [conceptions] all function with the akara of
cessation (nirodha), tranquility (santa), excellence (pranita) and escape
(nihsarana) [which are the four akara for the noble truth of

... Those who claim that there exists no noble path outside of the

cessation
sixteen akaras say that the [last three] conceptions of abandoning,
dispassionateness and cessation just function with the [same set of] four
akaras of [the noble truth of cessation, namely,] cessation, tranquility,
excellence and escape. Those who claim that the noble path does exist outside
of the sixteen akaras say that the conception of abandoning functions with the

akara of abandoning, up to that the conception of cessation functions with the

akara of cessation.”’

These passages would suggest that, when there are items that cannot be easily
identified with any of the sixteen akaras, the Vaibhasika masters do one of the

following:

1. They attempt to draw that item nearer to a certain akara within the sixteen-

akara system. For example, the conception of death in this case is made to

85 See MVS 166 p. 838al3ff: (M ESLITAIHR? B2 G oUAE, SRARE SR AT A . 8]
FRIACAL. HEAA R A, BISGET AR IR, AR, BISGEITRAIIN R, A4
M HAE

86 See MVS 166 p. 838al3ff: 5, B=—V1 %M. #F. &, BEPURATA.

57 See MVS 166 p. 838a26ff: i 11 #k4 /N ITHIAMERE #, WA MERET. B AR, E4EMGHDY
FEATH . EATARA T /NTAHAMG BB, DR MEIMEAR DR BT T A, ) 28 SR AR R P DR AT AH
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match the akara of impermanence, which is the first of the sixteen, whereas
the last three safiias are made to fit in the four akaras of the noble truth of
cessation in the sixteen-akara system,

2. Or, when an identification seems too far-fetched, the extraneous item 1is
simply marked or tagged with the term akara or “converted” in order to make
it consistent with the items that are identified with one of the sixteen akaras.
In this way, the safiias in the middle of the list, which cannot be identified

with any of the sixteen, are simply tagged with the term akara.

Thus, the term akara comes to be used with items other than the list of sixteen.

In addition, this passage also implies a dispute concerning whether akaras
exist apart from the set of sixteen. As this passage states, those who do not allow the
existence of “other” akaras make an effort to convert the last three samjiias into
something that can be identified with the akaras of the sixteen-akara system, while
those who allow “other” akaras do not attempt to do so. In other words, in the
process of reinterpreting old lists by applying the tool of the sixteen-akara system, it
i1s 1nevitable that certain items occur and yet cannot be easily fit into the
hermeneutical framework of the sixteen akaras. In such situations, some people
would stick to a strict application of the sixteen-akara system, while others would
adopt a more flexible attitude. This attitude of flexibility might then be the starting
point of the legitimization of the term akara as applied to more items in contexts
outside of the sixteen-akara system.

The dispute concerning whether there exists any akara without outflow
(anasrava) outside of the sixteen is found recorded in MVS and quoted in the AKBh

as follows:

Is there an akara without outflow [outside of the sixteen] or not? For those of

Kasmira, there are no akaras without outflow outside of the sixteen. Others,
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namely the outsiders, say that there are [akaras without outflow outside of the

sixteen].®®

Also in this process, the recognition of the sixteen akaras as a defined set became
stronger. The set is titled and directly referred to as “the noble akaras (3474H)” in
order to distinguish it from other akaras. Some references to “the noble akaras” are

listed below:

Except for the wisdom obtained by hearing (srutamayi-prajiia) and the
wisdom obtained by thinking (cintamayi-prajiia), and the subtle mind in the
concentration of cessation (nirodhasamapatti), in other cases ordinary people

are without the noble akara.®

How about the case of the breath counting meditation (anapanasmrti)? ... It is

not the case that it is a noble akara.”
... the defiled and undefiled sixteen noble akara.”!

Thus, in sum, the first circumstance in which the term akara is applied to items other
than the set of sixteen, which is also known as “the noble akaras,” concerns the
“conversion” of old lists in terms of the already established set of the sixteen akaras.
The establishment of the sixteen akaras as a set is indicated by their being referred to
as the primary set of “the noble akaras,” which is then differentiated from all other
normal akaras, and by the question that arose among groups concerning whether any
akara outside of this noble set of sixteen could be called as “noble.”

The second circumstance in which akara is applied to items other than the set

of sixteen involves the creation of “parallel opposites.” One example of this can be

8 AKBh 7.12cd p.399.5ff: kim anasravah svalaksanakaro ’sty atha na / kasmiranam tavat namalah
sodaSabhyo ’nya akarah nasty andasravakarah sodasakaranirmuktah / anye ’sti Sastratah // anye
punar asti 'ty ahur vahirdeSakah /

% See MVS 189 p. 945a21ff.: ME[ [ [T B EE J2 N e TR0, 7] 52 A SO A SR AT A

® See MVS 26 p.133a5ff.: I BATAIS, AERATA.

91 See MVS 64 p.331a18ff, b2ff.: £ I M+ /< B24THH .
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found in the discussion concerning the akaras for the two paths, the path of non-

interruption (@Gnantaryamdarga) and the path of liberation (moksamarga):

How many akaras do the path of non-interruption (@Gnantaryamarga) and the
path of liberation (moksamarga) have? Answer: There are three akaras for the
path of non-interruption: the akara of coarseness (sthiilatd), of suffering
(duhkha), and of obstacle (dustata). There are three akaras for the path of
liberation: the akara of tranquility (santa), of excellence (pranita), and of

escape (nihsarana).”

Obviously the three akaras for the path of liberation, namely, the akara of tranquility,
excellence, and escape, are carried over from the sixteen-akara system.” The three

akaras for the path of non-interruption seem to be a response to those of the path of

liberation:
The path of non-interruption The path of liberation
(aGnantaryamdrga) (moksamarga)

akara of coarseness (sthiilata) é__e'lkélra of tranquility (santa) [16-akara system]

akara of suffering (duhkha) akara of excellence (pranita) [16-akara
system]
akara of obstacle (dustata) é_e'lkélra of escape (nihsarana) [16-akara system]

Since the three akaras of the path of liberation are already found both as a fixed set in
the sixteen akaras and in other contexts,” while the three akaras of the path of non-
interruption are found only in conjunction with the akaras of the path of liberation, it
would seem that the three akaras of the path of non-interruption, namely, the akara of

coarseness, suffering and obstacle, are derived from the three akaras assigned to the

2 See MVS 64 p. 330a26ff: & [HIfRIAT #ATA] ? 25 SEEREA =4THH, —RATHI, M, =
BEATAH . REMRIRIEAR =ATH, —®FTAH, TIMATHE, =EEATAH.

% The akaras of the noble truth of cessation: cessation (nirodha), tranquility (Santa), excellence
(pranita), escape (nihsarana). The sixteen akaras of the four noble truths can be reviewed in section
2.3.

% Such contexts include the four kinds of knowledge, the three contemplations, the nine thoughts as
discussed above, and so on.
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path of liberation. Thus, it appears reasonable that the Abhidharmikas are using the
tool of the sixteen akaras to interpret the path of liberation, after which they construct
parallel but opposite content for the path of non-interruption, rather than the reverse.
Actually, this method of “parallel opposites” is supported by questions in the next
passage concerning which akara in the path of liberation serves as the antidote to a
certain akara in the path of non-interruption.”

A similar example can be found in the Vaibhasika masters’ effort to construct
two akaras as the opposite of the two antidote akaras practiced in the contemplation

of emptiness (Sitnyatasamadhi):

Question: There are two akaras, namely, emptiness and non-self, for the
contemplation of emptiness (sinyatasamadhi). There are two akaras, namely,
self (atman) and mine (armiya), for the view of self (satkayadrsti). Among
these, which akara is overcome by which akara? Answer: The akara of self
should be overcome by the akara of non-self, and the akara of mine should be
overcome by the akara of emptiness. Furthermore, the five akaras of self
should be overcome by the akara of non-self, and the fifteen akaras of mine
should be overcome by the akara of emptiness, just as the akara of self and the

akara of mine should be overcome.”

As discussed previously, the three contemplations (tri-samddhi) are differentiated by
the Vaibhasikas using the hermeneutical tool of the sixteen-akara system. In their
differentiation, the contemplation of emptiness (sinyata-samadhi) is assigned to the
first two of the sixteen akaras, that is to say, the contemplation of emptiness operates

with the akara of emptiness (siznya) and non-self (anatman). In this case, the akara of

% See MVS 64 p. 330a29ff: [i: M {13 of [ 47 S AR R AT AHHR 2 YRR 18t AR M ) 1
1%, HRCEFATAHZSMRIIE, AT MEIEAR, A WMAT I A, 8 B AT A A%, A AT A 2%
fiEMiE . A ERATER: ERRAT ARG AR, AT RIS, AT E AR, R EFAT A 2R R
18, REEATHMERIER, KT AR, ROkl SFE: EEAE . AT M
1R, RS R AMBIE, TGRSR, RS AT ARG, fE AT A
FEA%, ZORLBESE = AT AR 2RI TE o LA /S REAT R 1 T B i e T 48k i

% See MVS 104 p. 538b2ff: [4]: 45 = pEMA 4. ATk ATHH, HH AT I AT, b LU
SEATAEHA M A TAHER 2 2 DUAERRATH B AT, LLATAHBHAIRITIT A . A8 IR CUAERRAT A BHA
TLRATH, CLAT A BT AT, Whya 3R BT RATAH
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non-self is taken as the antidote for the akara of self, and the akara of emptiness is
taken as the antidote for the akara of mine. In this way, self and mine, which are

associated with the view of body (satkaya-drsti), are connected with the term akara.

The contemplation of emptiness (Sinyata-samadhi)

akara of emptiness (sitnya) [16-akara system] —_sakara of mine (armiya)

akara of non-self (anatman) [16-akara system] _}ﬁkﬁra of self (atman)

As the Vaibhasikas add, not only these two akaras, the akara of self (arman) and the
akara of mine (armiya), but also others, namely, five akaras belonging to the self and
fifteen akaras belonging to mine,” are also brought into the context by being taken as
the healing objects of the two akaras, non-self and emptiness. To sum up, self and
mine, the akaras of the view of body, as well as the five and fifteen akaras of self and
mine, are all tagged with the term akara. In other words, by serving as antidotes, the
akaras of emptiness and non-self also allow their opposites to be referred to as

“akara:”

The contemplation of emptiness

(Sunyata-samadhi)

akara of emptiness (sinya) s _>5 akaras belonging
[16-akara system] akara of mine (armivya) to the self

akara of non-self (anatman) 15 akaras belonging
[16-akara system] | akara of self (atma) _>to mine

% The five views of self and the fifteen views of mine are a more detailed version of the commonly
used concepts of the view of self and the view of mine. The five views of self are views that are
generated when the view of self is applied to the five aggregates. Similarly, the fifteen views of mine
are also generated by applying the view of mine is to the five aggregates, with each aggregate
correlated with three perspectives of the the view of mine. See JP 1 p.919a10ff: FL 3k, FH55EFEE G
o 2 ML AT R TR, AR, R, Retrh. AR A
Iry il %2 ML AT SRR, WAER. AL AT
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3.4 Generation of New Composite Lists

As more akaras are generated through these two circumstances of “conversion” and
“opposite parallels,” we find new composite lists, such as twenty-five and twenty-
eight akaras, which combine items from separately generated lists. In such composite
lists, the term akara covers many sub-groups within the general category of
meditative concepts, such as the four immeasurable minds, the contemplation of
disgusting things, the contemplation of the breath, and so on, and the term akara can

be applied quite loosely to certain items:

Some say: when the common people (prthagjana) escape from the defilement
of desire (kama-samklesa), in the nine paths of non-interruption they practice
nine akaras: [the akara of] the three including coarseness (sthiilata), [suffering
(duhkha), and obstacle (dustata); the akara of the four immeasurable minds,
namely,] love (maitri), compassion (karuna), joy (muditd) and
impartiality/equanimity (upeksa); [the akara of] the meditation on disgusting
things (asubha-bhavana) and the breath-counting meditation (anapana-smrti).
In the eight paths of liberation, they practice twelve akaras: the previous nine
and the three including tranquility (santa), [excellence (pranita) and escape
(nihsarana).] In the last path of liberation, they practice these twelve akaras
and also practice the future limitless akara within the first concentration

(prathama-dhyana).

When the noble ones escape from the defilement of desire, in the nine paths of
non-interruption they practice twenty-five akaras: [the akara of] the three
including coarseness (sthiilata), [suffering (duhkha), and obstacle (dustata);
the akara of the four immeasurable minds, namely,] love, compassion, joy and
obstacle; [the akara of] the meditation on disgusting things and the breath-
counting meditation; as well as the defiled and undefiled sixteen noble akara.
In the eight paths of liberation, they practice twenty-eight akaras: the previous

twenty-five and the three including tranquility, [excellence and escape]. In the
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last path of liberation, they practice these twenty-eight akaras, and also

practice the future limitless akara within the first concentration.”™

These lists of nine akaras, twelve akaras, twenty-five akaras and twenty-eight akaras
are nothing more than permutations and combinations of smaller akara lists. Such
small lists may be from a section of the sixteen akaras, or may be the ones that are
produced according to the two methods of “conversion” and “opposite parallels” as

discussed above. For example, the list of twenty-five akaras are composed of five

sub-groups:
3 | Three akaras: coarseness (sthitlata), suffering (duhkha), and
obstacle (dustata)”
4 | akara of the four immeasurable minds: love (maitri), compassion
(karuna), joy (mudita) and impartiality/equanimity (upeksa)
25 akaras 1 | akara of the meditation on disgusting things (asubha-bhavana)
1 | akara of the breath-counting meditation (anapana-smrti)
16 | Sixteen noble akaras

In these lists of nine, twelve, twenty-five and twenty-eight akaras, the term akara
covers almost all immediate steps towards the first realization of dharma: the path of
non-interruption, the path of liberation and the first concentration. The various sub-
groups of meditative practice including the four immeasurable minds, the
contemplation of disgusting things and the contemplation of the breath are described
in terms of akaras, which are no longer limited to the set of sixteen; instead, the

sixteen akaras themselves are included as one set in the list.

% See MVS 64 p.331b4ff: 71150 ol BAF BRGNS, JUEMIES, BIUTH, %=k
AR, ANFES RS JURIRES, B AT, SRRTEDL A = mARMRIRE T, BME
ITH, IMERAATNF B IS AT A A7l S dE AR iRy, JUERE S, B AT, SRS,
RILEE, ANBBRERS, AN TSEATH JWRES, B )T, SRR T
HFAE —o RRMIIE T, BMEIE ) \UTH, IMER AT R 84T

*® As discussed above on page 46, this list may be generated on the basis of three akaras of the noble
truth of cessation, the akara of tranquility (santa), of excellence (pranita), and of escape (nihsarana).
Thus, this is a secondary list, as compared with and on the basis of the primary list of the sixteen
akaras of the four noble truths. It is generated through the method of “opposite parallels.”
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3.5 “Akara-ization”: Descriptive Akaras Applied to Meditation and cittacaitta
These new akaras are quite loose and would appear to function simply as an “akara-
ization” of the original descriptive accounts of features of the meditative states in
question. For example, the feature of the first concentration is “limitless;” then, in the
lists above, we found that the akara of the first concentration is said to be “limitless.”
In the same way, we might expect that other meditation concepts such as the four
immeasurable minds, the contemplation of disgusting things and the contemplation
of the breath could also “gain” akaras on account of their features respectively. In
other words, it is possible that the akaras for the four immeasurable minds, etc. are
not different from the descriptive features of their meditative states. Can any textual
evidence be found to support this assumption?

The passage above, even though focusing on the number of akaras, does not
include all of them, but we do find the full accounts for the meditative states in
question elsewhere. The akaras for the four immeasurable minds are described as

follows:

The akaras of the four immeasurable (catvari apramanani): love (maitri) has
the akara of giving happiness, compassion (karuna) has the akara of uprooting
sufferings, joy (mudita) has the akara of comforting, impartiality (upeksa) has

the akara of abandoning.'®

Just as expected, the akaras for these four items seem to represent nothing more than

(1%

their definitions and thus would also reflect mere “’akara-ization’” of the original
descriptive accounts of features of the meditative states in question. This can also be
observed in the case of the contemplation of disgusting things, where the akaras are

said to be impurity, including even a bruise, purity, and pure brightness :

The Jianaprasthana says that there are eight liberations... the first two among

the three operate with the akara of impurity since they create akara, such as a

10 See MVS 64 p.331baff: 17AH#, ZATEUEAATHE, AATRFATAR, BATEEUTHL $E3EEATH.
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bruise. The third liberation operates with the akara of purity, since it operates

with the akara of pure brightness.'"!

Thus, these akaras, which are not included within the group of sixteen, actually
correspond to the descriptions of the objects in question. In fact, similar cases can be
found in the context of thought and the thought-concomitants (cittacaitta), in which
the akaras match exactly the descriptions of caitta. For example, regarding the caitta

of ignorance (avidya):

Question: thus what is the akara of ignorance? Answer: Ignorance, darkness

and stupidity are the akaras of this ignorance.'”

Not only in the case of the caitta of ignorance but also in the case of many other
caittas, the Vaibhasika interpretation ‘“generates” such descriptive akaras by
“transplanting” from their definitions. These akaras are not formatted in terms of the
sixteen-akara system but simply describe what a specific caitta does, that is, its

function and its features:

Furthermore, being attached to desires is the akara of desire (raga), being
angry with sentient beings is the akara of anger (dosa), the sinking of body
and mind is the akara of dullness (styana), disturbing the body and mind is the
akara of restlessness (auddhatya), obscuring the mind is the akara of sleep
(middha), letting the mind regret is the akara of remorse (kaukrtya), and

letting the akara of mind hesitate is the akara of doubt (vicikitsa).'”

For the first two contemplations, the function of pliancy (prasrabdhi)

dominates so that it is able to cover equanimity (upeksa); therefore, it is

%' See AKBh-Xz 29 p.151b1ff: 3. fRIA J\... =] “AVPAEE, VER s T, 55 =
IR AHEE,  VEEOGER TR

192 See MVS 52 p.269a23ff: [: W& MEBIATHI A2 25 M. SRR, BB AT A

13 See MVS 48 p.250b8ff: 15, WERFEAGE AN, WEATEVEEM, SO0 smH, S
CMERE R P BEAH, A BREE S IEIRAH, 208 R EIEM, 2O THMIEA R ESEHH . Here AH
stands for 17 4H.
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established as [one of] the factors [of enlightenment] (sambodhyarga). For the
third and the fourth contemplations, the function of equanimity dominates so
that it is able to cover pliancy; therefore, it is established as [one of] the
factors [of enlightenment]. Question: why are these two able to cover each
other? Answer: Because the akaras of these two are contradictory. It is said
that the akara of pliancy is light and lifting, [while] the akara of equanimity is

calm and tranquil.'*

As for the view of attachment to self (satkaya-drsti), the akara of attaching to
the self and the possessions of self is strong; as for the view of attachment to
extremes (antagraha-drsti), the akara of attaching to either destruction or
eternality [after death] is strong; as for the evil view (mithya-drsti), the akara
of attaching to nihility is strong; as for the view of attachment to views
(drstiparamarsa-drsti), the akara of attaching to superiority is strong; as for
the view of rigid attachment to the precepts (silavrataparamarsa-drsti), the
akara of attaching to the capability of purification [by austerities, moral
practice and the vows of non-Buddhist sects] is strong; as for doubt (vicikitsa),
the akara of hesitation is strong; as for desire (rdga), the akara of attachment
is strong; as for hatred (dosa), the akara of evil is strong; as for arrogance
(mana), the akara of lifting high is strong; as for ignorance (moha), the akara

of unclearness is strong.'®

3.6 Category Akaras: How the Term Akara is Used in a More General Level

In addition to these descriptive akaras that apply to caittas, we also find akaras

frozen as set categories by which various caittas are classified. Such akaras are not

BB ZE IR

1 See MVS 80 p.413a7ff: ¥) K EES G, BEBATHY, WOLZ3. = HIUEREATIII,
st

He &2 BT

2y WOLRSLe [Rl: [ —RETL AR ?

o BB TATAHREAE S . AR AR, ATHAL

105 See MVS 52 p.269a23ff: 17 & R T . FIATHIEA, BT BE . SUFITHIER, AT

HARA,

SLHCHI AT AR, SRAE R BETFA T A, BERERATHIAR A, S g AT AR,

SEATHA, A2 B AT AR, SIS TATARSE A o
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meant to define each single caitta in its individual function, but rather serve as more
general criteria to classify other akaras according to their common features. Three
commonly used category akaras are the pair of joy (harsa) and depression (dainya),
the pair of subtle (sitksma) and coarse (sthiila), and the pair of sharp (tiksna) and dull
(mrdu). As these terms suggest, the category akaras are also themselves descriptive,
but they are on a more general level than the descriptive akaras since they classify

and further characterize other descriptive akaras as follows:
1. The pair of joy (harsa) and depression (dainya):
Furthermore all defilements operate either with the akara joy or with the
akara depression, or with both.'®

The akara of desire (raga) is joy, [while] the akara of hatred (dosa) is

depression.'”’

Those two views, [namely, the view of attachment to self (satkaya-drsti) and
the view of attachment to extremes (antagraha-drsti),] operate with the akara
joy, [while] the root of despair (daurmanasyendriya) operates with the akara

depression.'®

2. The pair of subtle (sitksma) and coarse (sthiila):

The akara of joy (saumanasya) is either coarse or subtle.'”

Question: Feelings, and so on, do not have space; how can they be said to be

coarse or subtle? Answer: Although coarse or subtle do not exist in terms of

106 See MV'S 48 p.250bSIf.: 12K, i BRIl A AT, ol JRRA A
107 See MVS 47 p.243b10ff.: £ATHIE, HEAT A

105 See MVS 47 p.243b10fF.: 4 — RLIKATAHEE, SEHLRAT M,

19 See MVS 115 p.559a3ff.: B 24T AHA B 4.
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space, coarse or subtle are found as akaras; therefore, they can also be said to

be [coarse or subtle].'"”

Question: Why is equanimity (upeksa) merely brought about by wholesome
karma rather than by unwholesome karma? Answer: The akara of equanimity
is subtle and tranquil, which pleases the wise ones; therefore, it is brought
about by wholesome karma. The nature of all unwholesome karma is coarse,
therefore, is unable to bring about the karmic maturation (vipaka) of

equanimity.'"!

)112

The akara of the seven defilements (saptanusaya) '~ including desire, and so

on, is subtle (sitksma).'"

)!'* arise in most beings in

Furthermore, these five coverings (paiicavaranani
the realm of desire and their akaras are subtle. It is not the case with other

defilements. Therefore, [they are] established specifically as coverings.'"
3. The pair of sharp (tiksna) and dull (mrdu):
All views (drsti) are light and restless, and their akaras are sharp...... together

with other dull defilements are they both established as the outflow of the

desire realm (kamasrava).''®

110 See MVS 50 p.257a28ff: [A: 5225 J7 BT, Wil ol s RN R ? 2. ST BT REAN, A AT HIE
A, JRAT R .

' See MVS 115 p.599a7ff: [A: ek HRIE S SECIE ARG HE? 28 SRMRAT HITRAN BN, 4 T 8ei
S, WMD), MRS R,

12 The seven defilements (saptanusaya) include attachment to desire (k@ma-raga), hatred (dvesa),
attachment to existence (bhava-raga), arrogance (mana), ignorance (moha), view (drsti), and doubt
(vicikitsa). See MVS 50 p.257al8ff: 17-LHEHR, SHAKEABEIR. WUEREIR. £ bk, 1A, ]
BEAR. SLREHR . SERERR.

113 See MV'S 50 p.257a28ff: AR 256, ATAHTMAN .

4 The five coverings (paiicavaranani) include attachment (rdga), hatred (dvesa), dullness and sleep
(styana-middha), restlessness and repentance (auddhatya-kaukrtya), and doubt (vicikitsa). See MVS
48 p.249b14ff: f7 125, AHAAKE . MAERE. MRUCHENRZS . MWERREERE . BE3E.

115 See MVS 48 p.249c23ff: 157k, Wik H#, AN, LWEBUR, 1THMAT. SREESERIA D,
BETNA
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As for the factors of enlightenment (sambodhyanga), the akaras are sharp,
[while] for the sensation of pleasure (sukha) and equanimity (upeksa), [the

akaras] are dull.'”

As for the defilement of restlessness (auddhatya), the akara is sharp, the
action is prompt and fast...... As for the defilement of dullness (styana), the

akara is dull.!'8

Strictly speaking, the pairs of subtle and coarse, and sharp and dull differ from the
first pair of joy and depression since they are on different levels. Subtle and coarse,
and sharp and dull function as adjectives describing the akaras, but they are not
akaras themselves. Joy and depression, on the other hand, are themselves akaras. In
other words, we can say that such and such a caitta operates WITH the akara joy or
depression since joy and depression are themselves akaras, but we cannot say that
such and such a caitta operates with the akara subtle or coarse, or sharp or dull.
Instead, we can only say that as for such and such a caitta, its akara is subtle or
coarse, or sharp or dull, or that the akara of this caitta is subtle or coarse, or sharp or
dull. Grammatically also, subtle and coarse, and sharp and dull are adjectives while
joy and depression are nouns. Nevertheless, the point is that through such pairs it is
clear that the term akara is used in a more general way, that is, to cover a number of
caittas in terms of the general features that they share. These akaras no longer
describe the features of single individual caitta but instead function as a category title
that either sorts other caittas, as in the case of joy and depression, or describes them
more abstractly, as in the case of subtle and coarse, or sharp and dull. In either case,
the term akara is connected with all caittas as a classifying or grading tool.

In the use of the term akara as a category title to sort out caitta, the term has
in fact been taken as a keyword to define caifta. The other two keywords are

svabhava (intrinsic nature) and alambana (cognitive object). In the MVS, the

16 See MVS 48 p.247b71f: i LIS EE, ATHUGH. ... BUERE SN & L 2 80CH I -
7 See MVS 96 p.498c3ff: F3RMPATHSGA, 44, ks,
¥ See MVS 49 p.254c5ff: DAFUSRGATAHENR] . PrAESEM. ... TSUCATAH R 8 it
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Vaibhasikas use a formulaic pattern to describe caittas from these three angles. For

example, in the case of the caitta of ignorance (avidya):

Question: As for that which is said to be “unclear,” does it represent the
intrinsic nature (svabhava), or does it represent the akara, or does it represent

the cognitive object (alambana) [of the caitta of ignorance (avidya)]?""

The discussion that follows presents opinions explaining the svabhava, akara and
alambana of ignorance. This list, svabhava, akara and alambana, actually has
connections to at least three others: the list of akara and alambana; the list of asraya,
akara and alambana; and the list of asraya, alambana, akara, kala and dravya. The
first list, akara and alambana, is already observed in the Jianaprasthana, in which

they are taken as two dimensions to measure the four applications of mindfulness:

As for these four applications of mindfulness, their akara and alambana are

both without limit; therefore, they are called limitless.'*

This list is also found in the MVS and is used in the context of states of meditation
such as the path of non-interruption and the path of liberation,"' the three
contemplations,'* and the eight types of knowledge.'”

The second list, asraya, akara and alambana, is applied also to the context of

meditation, including the four immeasurable minds,'**

the path of non-interruption
and the path of liberation,'” and the eight excellent places."*® In addition, it is used in

the context of caittas:

19 See MVS 49 p.254c5ff: [i]: MR PIRA T 45 2EIAME? Z8ATHI? KBPTak?

120 See JP 20 p.1030al 7ff: MLPU&H:, AT74H. Prék, (LGSR, s &5,

12t See MVS 64 p.331b21ff: {74 M [ M ARG ATHI . BT

122 See MVS 43 p.221al0ff: g = FEHAT+ —6y: —A7 =S, — R iial. —f =, — s
JEHEL. = =R, —ATAEEGEL. VO =, —ATARAREGEL. ...

123 See MVS 147 p.755b10ff: #i5. 4£8, ATAHMERE, Pragfis. wWoE . B8, 1TH. g, —H
M. PREE. TEE, ATAHEN, BA. A, BRI

124 See MVS 81 p.421al7ff: PLPUMER T HE, MEMRAR A ST . 7M. &ATHSITH, By
PAEATAH, B SRUTAH, RS, ik, MEGEN, MESRM, MESRG, MEGAN .
125See MVS 84 p.435al1ff: Frik..... fTAHF ..... TG
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Question: All thought-concomitants (caitta) are also thus operating swiftly.
Why is only thought (citta) mentioned?... Some say: When citta operates with
such asraya, alambana and akara, caittas follow [accordingly] just as
wherever the male fish goes, the female follows. Therefore, it is

emphasized.'”’

Question: Why are only present defilements said to be coverings (nivarana)?
Answer: ... Furthermore, present defilements cover the asraya, alambana and
akara [of citta] and prevent it from being liberated. This is not the case with
the past and future [defilements]; therefore, [only] present [defilements] are

mentioned.'?

Citta and caittas possess [the same] asraya, alambana, akara and are
associated. They are said to possess an dasraya because they are based on the
sense faculty; they are [said to] possess an alambana because of grasping the
object field; they are [said to] possess an akara because of acting according to
the type of that very alambana (cognitive object); they are associated because
of the fact that they are united together. So [citta and caittas] are said to be

associated.'”

And the third list involving the five items, asraya, alambana, akara, kala, and dravya,

1s also applied to the context of caittas:

126 See MVS 85 p.438al6ff: Fiflk s, WHAKFGld. 1A%, — VIS0 WIATH. FTigs, S
VIt .

127 See MVS 180 p.902¢25ff: [t]: w400k W2 s OB, A HUERROHR. ... AR DA
Pk Prig. ATAHEEIR:, (CoprRERy, MEfdT g, MERUEREE, M.

128 See MVS 38 p.195c8ff: [B: iR BRI E T, k. % ... U, BRSSP RE T K
i ATH, AR, BRAE, HERBE.

129 AKBh 2.34b-c p.62.31T: cittacaittasah / sasrayalambanakarah samprayuktas ca / ta eva hi
cittacaittah sasraya ucyante indriyasritatvat, salambana visayagrahanat, sakardas tasyaivalambanasya
prakarasa akarandt, samprayuktah samam prayuktatvat.
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[Citta and caittas are associated] in five ways. [Citta and caittas are
associated] because of five [types of] identity (samata): namely, identity in

asraya, alambana, akara, kala, and dravya."™

3.7 Conclusion

Chapter one examined the usage of the term akara in siitras and found that it
maintains its semantic value as referring either to the appearance of something or
somebody, or to the manner of some action. The meanings are straightforward, found
in common, everyday contexts with almost no specific doctrinal sense or reference.
Section 2.2 revealed connections between the Sarvastivada 4nt-16akara
contemplation model and the sutraic 3Dhp-12akara narrative on the basis of their
similar pattern, shared terminology, and so on. Moreover, section 2.3 uncovered
possible ancestors in the sutras for some items within the sixteen akaras of the
Sarvastivada 4nt-16akara contemplation model. Since the abhidharmic sixteen akaras
bear the closest resemblance to the sutraic usage of the term, it is possible that this
connection between the sutraic 3Dhp-12akara narrative and the Sarvastivada 4nt-
16akara contemplation model served as the bridge that brought the term akara into
the abhidharmic usage.

The use of the term akara expanded greatly after the MVS, and section 3.2
examined the various abhidharmic contexts to which akara was applied in that text.
Starting from the sixteen akaras, which appears to be the tangent point where the
sutraic and abhidharmic semantic circles of this term touch, that is, the Vaibhasikas’
use of this set of sixteen akaras as a hermeneutical tool to reinterpret old doctrinal
lists. Such lists are most often related to the context of meditation, as for example the
three contemplations, the four applications of mindfulness, and so on. The items

within these lists are defined and differentiated from each other from the perspective

3% AKBh 2.34d p.62.8ff: paficadha / paiicabhih samataprakaraih
asrayalambanakarakaladravyasamatabhih. Also see MVS 16 p.80c13ff: 75 24 Fl. DUk 4441
i, e A, FEOGO TR AP MBAT G RS, RO O I AR AR AT =R,
AL T A S — SR BT I DUATARSE, RECW P Rl —ATAHT BT 8. ARk, H S5 HGR 4 A0 IE,
BT DY e
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of akara. Through this, akara extends beyond the narrow context of nirvedhabhagiya
and its location within the Sarvastivada 4nt-16akara contemplation model, and is
applied to a more general context of meditation. However, in these broader contexts
of meditation, the term akara itself still remains connected with the sixteen items
such as impermanence (anitya), suffering (duhkha), emptiness (Sinya), non-self
(anatman), etc.

On the other hand, section 3.3 also presented quite a few cases in the MVS in
which the term akara is applied to items other than the sixteen. However, even in
such cases, there are hints suggesting that the list of sixteen itself, which had become
a handy and an almost stereotyped hermeneutical tool for the Vaibhasikas, actually
played a part in expanding the application of the term to other things. Two specific
circumstances of “conversion” and “opposite parallels” were examined. First, when a
doctrinal list is reinterpreted according to the system of sixteen akaras, the items that
are not easily identified with any of the sixteen are left unconverted but still tagged
with the term akara to maintain formal unity with other successfully converted ones.
Second, also in cases of the reinterpretation of doctrinal lists, opposite parallels of
the items in the lists are also sometimes created, and perhaps also for the sake of
formal unity, such opposite parallels are also tagged with the term akara. In these two
circumstances, more items are tagged with the term akara.

As more akara are created, composite doctrinal lists are created as well.
Within such lists, akaras are created according to the circumstances as shown above,
and there are also a few items that appear to have been added loosely. In both cases,
the term akara is applied in a loose and descriptive way in contrast to the sixteen
akaras, which appears more abstract and simplified.

This tendency of a more loose and descriptive application of akara reaches its
apex in the context of cittacaitta. The definition of the function or feature of each
single caitta is simply identified as an akara, or ‘“akara-ized,” resulting in many
descriptive akaras; for example, “giving happiness” is said to be the akara of love
(maitrt), “the attaching to the capability of purification by austerities, moral practice

and vows of non-Buddhist sects” is said to be the akara of the view of rigid

60



attachment to the precepts (silavrataparamarsa-drsti), and so on. Thus, every caitta
is said to possess an akara, which seems to be simply an ‘“akara-ization” of the
original descriptive accounts of features of the caitta in question. In addition, certain
akaras are frozen as set categories and are then used to sort out other akaras in terms
of their shared features. This use of akaras to mark a category reveals a tendency to
use akara on a more general level. In fact, the term akara, along with some other
terms such as asraya and alambana, function as major categories according to which
various doctrinal lists, especially those concerning meditation and cittacaitta, are

analyzed.

61



Chapter 4: Evolusion of the Meanings of the Term Akara in Abhidharma

4.1 Introduction
As shown in chapter one, akara is restricted with clear meanings (“appearance” and

“way”’) in pre-abhidharmic sources, and the contexts in which it occurs are mostly
straightforward without additional doctrinal connotations. In chapter two and three
we have seen that this term undergoes great expansion in abhidharma both in the
contexts in which it occurs and in the depth of its doctrinal connections. It becomes a
key concept in Sarvastivada path theory, specifically within the context of meditation,
and is also used for the descriptive accounts of various caittas. As for possible
connections among the term’s various abhidharmic usages, we have suggested that
its incorporation into the Sarvastivada path theory may have started from the
meditative model of 4nt-16 akara (contemplation of four noble truths in sixteen akara)
in the nirvedhabhagiya, and this meditative model may be in the end closely linked to
the sutraic narrative of the Buddha’s turning the dharma-wheel. Then, through
several steps of expansion, this term emerges from the context of meditation and
extends to issues regarding cittacaittas. But up to this point, we have not touched on
the meaning(s) of this term in its various abhidharmic usages. In fact, in connection
with its expansion in usage, the meaning also develops. As we will find in this
chapter, the term as a concept undergoes at least three stages in meaning: from the
Vaibhasikas’ definition of akara as prajiia; to Vasubandhu’s revision of this
definition to refer to the “mode of” or “way in which” (prakara) all thought and
thought concomitants (citfacaittanam) grasp objects, for which Yasomitra offers two
interpretations; and finally to the two notions of the concept akara (activity and
image) as reported by Puguang.

In conjunction with this semantic innovation, akara in abhidharma also
transforms from a rather straightforward to a more complex concept in terms of its
doctrinal significance, and it comes to be enveloped in issues that reflect major

differences among groups. One of these major issues concerns a difference in the
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basic notion of the term, that is, whether it refers to the activity or function of a
discriminating consciousness, or to the image, whether internal or external, that
represents the cognitive object. This difference became a major point of debate and
resulted in significant later doctrinal innovations. The purpose of this chapter,
however, is not to go into the debate itself, but to explore how and where this
discrepancy in the two notions of akara may have developed, that is, to examine the
trajectory of the development of the term’s meaning through the three steps
mentioned.”! To this end, it is necessary to review and compare the meaning of

akara in these three stages and explore their context.

4.2 From Step 1 (prajiia) to Step 2 (prakara) (from the Vaibhasika Definition of
Akara as prajfia to Vasubandhu’s Revised Definition of Akara as prakara)
In order to observe the developing meaning of the concept akara from the Vaibhasika

to Vasubandhu’s viewpoint, it would be best first to examine and compare the

definition(s) of this term given in the MVS and the AKBh.

4.2.1 A Comparison of the Vaibhasika’s and Vasubandhu’s Definitions

As we have already shown in chapter two where we sorted out the occurrences of the
term akara in the MVS, it is used in the context of meditation, primarily in the
meditative strategies within the nirvedhabhdagiya and also in other meditative states
outside of the nirvedhabhdgiya more generally, and it is also used to describe the
features of cittacaittas. The traditional Vaibhasika view about what the concept of
akara means has been given in the MVS, and was also reported by Vasubhandhu in

the AKBh:

131 This trajectory extends from from step 1, the Vaibhasika definition (prajiia), to step 2,
Vasubandhu’s revised definition (prakara), to step 3, the two notions of the term (activity and image)
reported by Puguang.
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Vaibhasika definition 1 (in the MVS):
“Question: Why is it called akara? What is the meaning of akara? Answer:
The meaning of akara is the discriminative operation with regard to the

characteristics of the cognitive object (alambana).”'*

Vaibhasika definition 2 (from the AKBh report):
“[Question:] What is the dharma that is called akara? [Answer:] akara is

99133

insight (prajiia).

These two definitions are in fact equal because the discriminative operation with
regard to dharmas (dharmapravicaya) is exactly said to be the meaning of prajia.”*
Therefore, since akara means dharmapravicaya (A=X), and dharmapravicaya is
prajiia (X=B), it would be equivalent to say that akara is prajiia (A=B). Actually, the
Vaibhasikas’ equation of akara with prajiia is again confirmed in another place in the
MVS, in which, upon the inquiry about the meaning of akara, the Vaibhasikas
omitthe definition connector, the X, namely the discriminative operation with regard
to dharmas (dharmapravicaya), and instead say directly that the intrinsic nature of

akara is prajiia (A=B):

Vaibhasika definition 3 (in the MVS):
“Question: What is the intrinsic nature of that which is called as akara?

Answer: The intrinsic nature [of akara] is insight (prajiia).”">

Strictly speaking, what the Vaibhasikas offer here in MVS definition 3 is not exactly
a definition, or at least not a standard, direct one in the form of A=B (akara is prajia).
The term “intrinsic nature” attached here makes this expression sound a little

reserved as compared to the direct, definite definition offered in Vasubandhu’s report

132 See MVS 79 p409a10 [M: {#t4TAH? ATHIZMZE? 2 FARE B i BRI i AT A 25
133 AKBh 7.13a p.401.18ff: akaro nama ka esa dharmah / prajfiakarah /

134 AKBh 1.2a p.2.4fT: tatra prajiia dharmapravicayah.

13 See MVS 79 p408c25 [M: FHATAR#, HMERMT? & AT,
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in the AKBh, namely akara is prajiia (prajiiakarah)."® But according to the
Vaibhasikas, since a dharma cannot be distinguished from its intrinsic nature
(svabhava), this definition 3, although not in a standard definition form of A=B
(akara is prajiid), can be taken to mean the same thing. It is thus clear that for the
Vaibhasikas, akara is equivalent to one single thought-concomitant (caitta), prajia.
In the AKBh, Vasubandhu refers to what the concept of akara means in two
places. One is in chapter 7 where he gives a formal definition: akara is the way or
mode of grasping the object (alambanagrahanaprakara) of all the thought and
thought-concomitants (cittacaitta)."”’ This definition is proposed as a revision of the
“traditional”"*® Vaibhasika definition, which, as claimed by Vasubandhu, contains a
potential doctrinal problem."’ The other place in which Vasubandhu refers to the
meaning of the term akara is in chapter 2, where he glosses sa-akara, one of the
characteristics of the thought and thought-concomitants (cittacaitta). Cittacaittas are
said to be that which bear akara (sa-akara), and he glosses sa-akara as referring to
their acting (akarana) on that very cognitive object (alambana) in a particular way
(prakarasah)."” In this context, cittacaitta is actually the subject under discussion
whereas akara is mentioned only as an elaboration. Although the phrase, which is
embedded in the definitional framework for cittacaitta, is obviously not intended
specifically as a definition of the concept of akara, it still sheds some light on
Vasubandhu’s interpretation. The phrasing itself appears to be an echo of the clause

defining akara in the first place since it involves almost all of its major elements,

1% In Chinese, the MV states that the intrinsic nature of akara is prajia (19 7£52 ), while in Sanskrit,
AKBh states that akara is prajiia (prajfiakarah).

97 See note 141.

138 The traditional Vaibhasika definition we refer to here is that akara is prajiia. The term “traditional”
here should be used with caution because this definition is not necessarily “traditional” in the sense of
being the earliest definition, nor the only definition. There are obviously layers and different
definitions proposed even in the MVS itself. For example, as we will discuss later in this chapter,
although according to this definition, akara is restricted to a single caitta prajiia, we do find the
tendency of generalizing its application to all cittacaittas and in various meditations in the MVS. The
seeming contradiction between this tendency of generalization and the “traditional,” or to say, the
official Vaibhasika definition indicates development in understanding akara already in the MV,
which may eventually lead to Vasubandhu’s revised definition where the tendency of generalization
becomes solidified.

13 See below section 4.2.2.

140 AKBh 2.34cd 62.6ff: sakaras tasyaivalambanasya prakarasa akaranat.
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namely, cittacaitta, alambana, and prakara. As a result, it may be seen as an
etymological or pseudo-definition of akara. For the convenience of further

comparison, these two “definitions” can be summarized as follows:

(1) The direct definition of akara in the AKBh, chapter 7:

sarvesam cittacaittanam alambanagrahanaprakara akara iti*"'

“Akara is the way or mode of grasping the object of all the thought and

thought-concomitants.”
(2) The reference to akara when glossing cittacaitta in the AKBh, chapter 2:

cittacaittasah / sasrayalambandakarah samprayuktas ca / ta eva hi
cittacaittah sasraya ucyante indriyasritatvat, salambana visayagrahanat,

sakaras tasyaivalambanasya prakarasa akarandt, samprayuktah samam

prayuktatvat.'*

“The thought and thought-concomitants possess [the same] sense faculty
(asraya), cognitive object (alambana), and akara, and are associated
(samprayukta). Those very thought and thought-concomitants are said to
possess an asraya because they are based on the sense faculty; they are [said

to] possess an alambana because of grasping the object-field; they are [said to]

possess an akara because of acting (akarana) on that very cognitive object in a

particular way (prakarasah); they are associated because of the fact that they

are united together.”

To be brief, for the Vaibhasikas, akara is the single mental function of prajiia
(insight). But for Vasubandhu, akara means the prakara (way or kind) of all thought
and thought-concomitants (citfacaitta) in grasping the object. There are at least two
noticeable amendments evident in Vasubandhu’s definition as he revises the

Vaibhasika definition: one is generalizing the application of akara from one thought-

4 AKBh 7.13b 401.21ff.
142 AKBh 2.34bc 62.3ff.

66



concomitant prajiia to all thought and thought-concomitants (cittacaittas); another is
changing the definition of akara from a specific mental activity (prajiia) to a generic
way or kind (prakara). We will elaborate on these two amendments in the following

sections.

(1) Vasubandhu’s Amendment 1: Generalizing the Application of Akara from
a Restriction to prajiia to All cittacaittas
As the comparison of the definitions shows, for the Vaibhasikas, akara is equivalent
to the single thought-concomitant prajiia. But for Vasubandhu, akara is no longer a
dharma that only relates to one single thought-concomitant (caitta); instead, it is
applicable to all thought and thought-concomitants (cittacaittas). In his formal
definition, akara is the prakara of all thought and thought-concomitants (sarvesam
cittacaittanam). In the second definition,'® cittacaitta itself is the context in which
akara appears. That is to say, in Vasubandhu’s revised definition, the range of
application of akara is found to be expanded from the specific case when thought
functions discriminatively towards objects (which is prajiia), to all circumstances
when thought cognizes or functions in all various possible ways (which includes all
cittacaittas)'**.
Vasubandhu seems to be fully aware of this major difference between his
interpretation and that of the Vaibhasikas in this respect, since he highlights this right
after offering his definition in the AKBh chapter 7, reaffirming that akara is to be

applied to all cittacaittas:

[Question:] Is it the case that only prajiia perceives with akara (akarayati)?
[Answer:] No.

[Question:] Then what?

143 See above the direct definition of akara in the AKBh, chapter 7, and the reference to akara when
glossing cittacaitta in the AKBh, chapter 2.

% An indication of such expansion is already seen in the MVS, which will be discussed later. See
section 4.2.3.
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[Answer:] Together with that [namely, prajiia, all states] that are possessed of

a cognitive object, namely, all citracaittas,] perceive with akara (akarayati).

Prajiia and all dharmas that are possessed of a cognitive object, [namely, all

cittacaittas,] perceive with akara (akarayanti).'®

(2) Vasubandhu’s Amendment 2: Defining Akara from Referring to an
Activity (prajfia) to a Mode or Way (prakara)
Another noticeable amendment Vasubandhu makes to the Vaibhasika definition of

akara is to define akara as prakara:

sarvesam cittacaittanam alambanagrahanaprakara akara iti'*

“Akara is the way or mode of grasping the object of all the thought and

thought-concomitants.”

Therefore, for Vasubandhu, akara is first a prakara. We have translated prakara very
generally at this point as mode, way, or manner since no more information is given
by Vasubandhu as to what exactly the term means in this context. Does it refer to a
mode, way, or manner as it does normally? If so, to what specific kind of mode, way,
or manner does it refer? For example, is it the (different'*’) mode in which the
cognitive subject (cittacaitta) functions? Or does it refer to the object side, namely,
the (different) mode of the form of the objects (alambana) that are to be grasped by
(correspondingly different) cittacaittas? In fact, this mode (prakara) has something
to do with both the subject side (cittacaittas) and the object side (alambana), and the
intended nuance results simply from the particular side a particular interpretation
emphasizes. In other words, prakara could be a subject mode; this would result in a
subject akara, which refers to the specific function of cittacaitta in grasping the

characteristics of the object. Or, it could be an object mode; this would result in an

145 AKBh 7.13bc 401.22ff: atha kim prajiiaivakarayati netyaha / kim tarhi / taya saha / akarayanti
salambah / prajiia canye ca sarve salambana dharma akarayanti /

146 AKBh 7.13b 401.21ff.

147 Whether or not this mode is “different” becomes significant in the context of the five sameness
theory of cittacaitta. See below section 4.3.5.
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object akara, which refers to the specific form of the object as grasped by a particular
function of cittacaitta. Both involve cittacaitta and alambana, whereas the different
emphasis in interpretation leads to different dynamics in the implied cognitive model.

Vasubandhu does not comment on prakara in this ambiguity, but later
commentators such as Ya$omitra and Sanghabhadra do.'” They offer alternative
interpretations of prakara, which may be categorized according to the two
possibilities mentioned above. We will discuss in detail YaSomitra’s and
Samghabhadra’s commentaries concerning the potential different meanings of

prakara in later sections.

4.2.2 From Step 1 (prajiia) to Step 2 (prakara): Why Does Vasubandhu Make

These Amendments?

The reason why Vasubandhu made these two amendments is to solve a deficiency,
from his perspective, in the traditional Vaibhasika definition, that is, a contradiction
resulting from the Vaibhasika definition when it is tested in the context of sa-akara,
one of the definitions for cittacaitta. In other words, he thinks that the Vaibhasika
definition of akara as prajiia does not meet the requirement that cittacaitta be sa-

akara:

[Question:] What is the dharma that is called akara?

[Answer:] Insight (prajiia) is akara.

[Question:] If it is thus, then prajiia [as a caitta] will not be possessed of an
akara, [which is contradictory to the definition for caitta, namely, caitta is that

which is possessed of an akara,] since prajiia cannot be associated with

148 For Yasomitra’s adoption and Sanghabhadra’s rejection of the two interpretations of prakara, see
below 4.3.1 and 4.3.2.
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another prajiia. Thus, it should be said: akara is the way or mode of grasping

the object of all the thought and thought-concomitants (cittacaitta)'®.

To rephrase Vasubandhu’s argument, since citfacaitta is by definition sa-akara"™
(that which possesses akara), then prajiia, as a kind of caitta, should also be sa-akara.
This being said, if the Vaibhasika definition were followed, namely akara is prajia,
then a problem would result. Specifically, the caitta factor, prajiia, as sa-akara,
would be sa-prajiia (that which possesses prajiia), which would make no sense
because prajiia cannot possess another prajiia. The derivation can be simplified as

below,
All cittacaittas are sa-akara
As a caitta, prajiia is sa-akara
The Vaibhasika definition: akara is prajiia
The caitta, prajiia, is sa-prajna

Since the Vaibhasika definition leads to an undesirable conclusion, Vasubandhu
believes that it is incompatible with the larger definition of cittacaitta as sa-akara
and therefore must be revised. His revised definition, as we already mentioned above,
is that akara is the way or mode of grasping the object of thought and all thought-
concomitants. Then the question arises as to whether his revision of the Vaibhasika
definition is necessary. In other words, is the Vaibhasika definition really “deficient”
as Vasubandhu pointed out? Or, does it make perfect sense within the Vaibhasika
doctrinal framework? Whether or not the definition is deficient is dependent upon the
system within which it functions and the doctrinal perspective from which it is

judged. In that case, what in particular made Vasubandhu think that the Vaibhasika

149 AKBh 7.13b 401.18ff: akaro nama ka esa dharmah / prajiiakarah / evam tarhi prajia sakara na
bhavisyati / prajiiantarasamyogat / evam tu yuktam syat / sarvesam cittacaittanam
alambanagrahanaprakara akara iti /

150 For the fact that cittacaittas are said to possess [the same] dsraya, alambana, and akara, see section
3.6.
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definition is deficient? And what has his revision brought to the changing meaning of
the concept of akara?

It should be recognized that Vasubandhu’s revision solved at least one
“problem” since the Vaibhasika definition is circular, namely, that the caitta, prajia,
possesses a prajiia (prajiia is sa-prajiia). According to his revised definition, this
circularity is resolved since he abandoned the sense of akara as the specific mental
function of prajiia and understood it as kind (prakara) by which any mental function
grasps the object. As a result, instead of claiming that the caitta, prajiia, possesses
another prajiia, one would say that it possesses a mode or way (prakara) of grasping
the object. In this case, if we substitute Vasubandhu’s revised definition for the
Vaibhasika original, and carry out the derivation above, the revised definition would

appear as follows:
All cittacaittas are sa-akara
As a caitta, prajiida is sa-akara

Vasubandhu’s revised definition: akara is the way/kind (prakara) of grasping

the object
The caitta, prajiia, is sa-prakara

Actually, the case of the caitta, prajiia, is only one example that Vasubandhu used to
demonstrate the problem caused by the Vaibhasika definition of akara as prajia,
perhaps because it looks particularly ridiculous to say that prajiia possesses another
prajiia. In fact, not only prajiia, but also all the other caittas potentially encounter a
similar problem since the Vaibhasika definition of akara would entail that other kinds

of caitta also possess a prajiia (sa-prajii@).”" As a result, Vasubandhu’s revised

5! Indeed, for the Vaibhasikas, all moments of thought occur with prajiid. In this sense, all cittacaittas
can be said to be sa-prajiia. A problem arises since, according to the Vaibhasika model, citfa functions
together with several caittas. If the Vaibhasika definition were followed, it would turn out that citta
functions with multiple prajiias (because all caittas are said to be sa-akara, and akara, as the
Vaibhasikas define, is prajiia). However, if the revised definition were followed, citta could function
with multiple ways of grasping object, which means that the revised definition of akara encounters no
problem in this situation.
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definition solves the conceptual circularity found in the case of the specific caitta,
prajiia, but also benefits all the other cittacaittas: that is, on the one hand, it
immunizes all cittacaittas against the potential danger of being defined as sa-prajia,
and on the other hand, it opens up a whole new horizon in which all cittacaittas can
be defined according to the standard of sa-akara (in the sense of sa-prakara). In
other words, whereas the standard definition of cittacaittas as sa-akara cannot be
explained well by the Vaibhasika definition (akara is prajiia) because otherwise all
cittacaittas would be sa-prajiia.”> However, this standard definition can be applied
under Vasubandhu’s revised definition (akara is the way or kind (prakara) of
grasping the object) because any kind of cittacaitta can be said to be possessed of a
way or mode (prakara) of grasping the object. For example, the way or mode
(prakara) in which the citta (thought) grasps the object is that it perceives
(upalabhate) it; vedana experiences (anubhavati) that very object; samjiia determines
(paricchinatti) it; while cetana acts volitionally (abhisamskaroti) on it, and so on."
In summary, by revising the Vaibhasika definition of akara as way or kind (prakara)
and generalizing it to all cittacaittas, Vasubandhu not only solved the specific
definitional problem but also managed to extend the interpretative power of this new
understanding of akara to all cittacaittas, which will form the basis of the application

of akara to all cittacairtas in the AKBh and thereafter.

152 See the note above.

'53 This is exactly how Ya$omitra interpreted the phrase tasyaivalambanasya prakarena akaranat,
which is Vasubandhu’s gloss on the definition of cittacaitta as sa-akara. Yasomitra offered a second
approach, which also concentrates on the way or mode (prakara) by which all cittacaittas grasp the
object: that is, citta grasps (grhnati) the perceivable form (upalabhyatariipa, literally, vijiiana grasps
the form of being the perceivable-ness) of that very object (alambana) in its generic form
(samanyaripena). Vedana grasps (grhnati) the sensible form (anubhavaniyatariipa) of that very object
in its specific form (visesariipena). Samjiia grasps (grhnati) the determinable form (paricchedyatariipa)
[of that very object in its specific form (visesaripena)], and so on. It will be discussed below on in
section 4.3.1.
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4.2.3 The Inclination of Generalizing Akara to All cittacaittas in the MVS$

Even though “the actual practice” of generalizing the application of akara to all
cittacaittas is observed in the AKBh and thereafter, an inclination of this practice of
making akara (semantically and doctrinally) accessible to all cittacaittas is not seen
first in the AKBh but in the MVS. One interesting hint preserved in the MVS occurs
alongside the Vaibhasikas’ definition of akara restrictively as prajiia after which are

recorded different opinions regarding possible wider applications of akara:

Question: What is the intrinsic nature of what is called as akara?
Answer: Its intrinsic nature is insight (prajiia). Some say that what is called

akara has collectively all the cittacaittas as its intrinsic nature. According to

such a theory, cittacaittas are all akara...... Some others say that what is
called akara has all dharmas as its intrinsic nature...... The judgment is that it
should be said that as for what is called akara, [its] intrinsic nature is insight

(prajiid), as said in the first [explanation]."**

No more details are given as to the reason why some people believe that the scope of
the application of akara extends collectively to all the cittacaittas, or even to all
dharmas. But from this we know that there were already those who suggested that
akara be applied beyond the single caitta, prajiia, (which is the default Vaibhasika
opinion) to all the cittacaittas, and even to all dharmas.

In addition to this direct report, another pre-AKBh hint that indicates the
generalizing tendency in defining akara is in fact already discussed in our last
chapter: that is, the process that we call as akara-ization.””> A quick reminder may be
helpful. In the MVS, we found that in some cases regarding either meditation or
caitta, the original plain descriptive accounts of features or definitions of some

meditative states, or features or definitions of some caittas, are directly converted

154 See MVS 79 p.408c25ff [f: HATAHHE, AMERMT? & AR, ... AiEEM: ST,
B —V) 0O IERAILAE. AR, OO ERITH. . BHmFE: isirs, U—Pk
FHEAME. ... APl EMEERR: SATAE, AR, Wt

155 Refer back to section 3.5.
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and referred to as the akara of those meditative states or cairttas in question. For
example, since the feature of the first concentration is “limitless,” the first
concentration is said to be possessed of the akara called “limitlessness;” for the caitta,
avidya (ignorance), since its feature is “ignorant, dark and stupid,” it is then said to
be possessed of the akara called “ignorance, darkness and stupidity.” Through this
process, more items within the traditional lists regarding meditation and contexts of
cittacaitta are labeled with the term akara, and this process of generating akara by
mechanically converting the literal features or definitions of the concepts in question
into akara is referred to as akara-ization. More examples are given in the previous
chapter.

So, as these two hints demonstrate, there are before the AKBh already
inclinations toward a generalized application of akara, and the term akara was indeed
connected with various caittas other than one single caitta, prajiia. It is only that it
was not yet solidified and was not represented in the formal definition of akara, as
Vasubandhu did in his revised one. Then, aren’t the Vaibhasikas contradicting
themselves in still insisting, in their formal definition of akara, that akara equals and

only equals a single caitta, prajiia?

4.2.4 Indications of Seeming Contradictions in the Vaibhasika Definition

So far, the Vaibhasika definition of akara as prajiia seems to entail “contradictions”
on at least two different levels. The first, as we can see in Vasubandhu’s analysis
discussed before, is the contradiction between this Vaibhasika definition of akara as
prajiia and their definition for cittacaitta as sa-akara. Here, Vasubandhu claims that
his revision is meant to solve this contradiction or problem. The other, as we find
now, is the contradiction between the fact that akara is actually found used with
various ciftacaittas already in the MVS and the Vaibhasikas’ still define akara as one

single caitta, prajiia, in the MVS.
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Before we view the MVS as internally contradictory, we should note that
there are a number of other possibilities. For example, we cannot expect most
traditional Buddhist texts, especially a compendium of various views such as the
MVS, to be internally consistent. In addition, apparent contradictions themselves can
be relative and perspective-oriented, which means that what we take for granted as a
contradiction may actually be no more than statements that appear to be
contradictory from a certain perspective. Instead, such apparently contradictory
statements could represent positions that developed and changed over time. For
example, the first “contradiction” mentioned above represents Vasubandhu’s view of
the incapacity of the Vaibhasika definition of akara to explain cittacaitta, but it is
possible that the Vaibhasikas did not intend it to do so. In other words, Vasubandhu
perhaps takes the Vaibhasika definition (akara is prajiia) out of its context, applies it
as a test regarding one cognitive feature of cittacaitta (cittacaitta is sa-akara), and
determines that it does not fit into the cognitive model underlying that cognitive
feature of cittacaitta. But the question remains as to whether, when the Vaibhasikas
offer the definition of akara as prajiia, they are really concerned with its
epistemological function as noted by Vasubandhu, that is, its cognitive compatibility
with the functioning model of cittacaitta. Indeed, the term akara, for the Vaibhasikas,
may function primarily in a soteriological sense instead. As we have discussed in
chapter two and three, the path theory, especially the nirvedhabhagiya, is the main
context where the Vaibhasikas play with the term akara. The 4nt-16akara
(contemplation of four noble truths in sixteen akara) may very posssibly be the
context in which the Vaibhasikas first adopted the term from its siitraic background
and applied it to an abhidharmic development, which would suggest that at the outset
the term is anchored by them with a soteriological sense. And, not only from the
beginning, but also in all occurrences of this term in the MVS, a concern with
soteriological contexts is dominant. As examined in the last chapter, this trajectory is

seen emerging from the original context of the nirvedhabhagiya out to still more
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meditative states, which a practitioner is supposed to experience on the path towards
awakening."®

When reading their definition for akara, we must bear in mind the
Vaibhasikas’ attachment of the term akara to the nirvedhabhdgiya and more
generally, to meditative states in the path theory. This suggests that we might
consider whether their definition of akara as prajiia should also be understood from a
soteriological perspective; that is, since prajiia (dharmapravicaya) like akara plays
an essential role in the path theory, and their functions seem to be similar (in terms of
dharmapravicaya), then why not use the more familiar term prajia
(dharmapravicaya) to define and gloss the new term akara? In this way, when the
Vaibhasikas select prajiia to define akara, they may simply stress that the
significance of akara in the practices of meditation is as great as prajiia. They may
not be concerned about other issues such as the cognitive mechanics of prajia itself
or the doctrinal compatibility of akara with the cognitive model of cittacaittas once it
is equated to prajia, etc., which later become Vasubandhu’s main concern.

So, since the Vaibhasika definition of akara as prajiia originally comes from
and is designed in the context of a soteriological motivation, on the one hand it
makes perfect sense mainly in the context of meditation, and on the other hand it
would not be surprising that, once extracted from this context, the interpretative
efficiency of this definition fades and it appears pointless and even contradictory
from an epistemological standpoint. Whereas from Vasubandhu’s standpoint, this
inconsistency within an epistemological context proves that the Vaibhasika definition

of akara is “deficient,” since it was never designed to function in that context, such

156 The application of the term akara to more general meditative states should be a natural overflow of
its application to the meditative states in the nirvedhabhagiya. And this tight connection with
meditative states in the nirvedhabhdagiya might be a result of the four noble truths, which act as a
mediator; that is, since the Vaibhasika path theory is centered on the four noble truths, the term akara
which is connected with the concept of four noble truths in the form of the 4nt-16akara contemplation
model is then brought into the Vaibhasika path theory. Then why does the term akara show an almost
inseparable attachment with the four noble truths in the Vaibhasika path theory? It may come from the
sutraic 3Dhp-12akara narrative in which akara is bound with the four noble truths. The fact that the
Vaibhasika path theory is centered on the four noble truths is a complex historical issue whose reasons
are as yet uncertain.
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criticism of the Vaibhasika definition is unfounded. However, this is often the pattern
of scholastic criticism, namely, that one at a later stage looks back and criticizes a
preceding definition without being cognizant of or even ignoring its original effective
context.

As for the second “contradiction,” that is, the contradiction between the fact
that akara is actually already found used with various cittacaittas in the MVS and the
Vaibhasika definition of akara as the single caitta, prajiia, we should note that there
is a difference between the MVS and Vasubandhu in terms of their treatment of the
term akara as applied to various cittacaittas.

The term akara does indeed also reach out to cittacaittas in the MVS, being
attached to various caittas through the process of akara-ization, but this process

seems to be on a more mechanical level,'’

generating a somehow superficial
relationship between the term akara and the caitta to which it attaches. In other
words, in contrast to Vasubandhu’s treatment, the Vaibhasikas in the MVS, after
applying the term akara to a given caitta, provide no further expansion asking or
discussing how that akara functions with that caitta. So even though the term akara is
applied to various cittacaittas in the MVS, the actual relationship between akara and
cittacaitta is not seriously treated as an epistemological issue. The connection of the
term akara with different caittas is basically semantic rather than doctrinal. We
might say that, in the MVS, there is an inclination to apply the term akara to various
cittacaittas and there may have been some thought considering the relationship
between cittacaittas and their possessed akara, but this inclination has not yet
reached the point that it is represented in the formal definition of akara in the MVS.
So, we still have akara being equated with the single caitta, prajiia, in the MVS
although the term is found connected with various other caittas. In comparison, the

generalization of akara to all cittacittas is finally represented on the definitional level

in Vasubandhu’s revision in the AKBh.

157 For more details, refer back to section 3.5.
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So, returning to the question of whether Vasubandhu really solved the
problem he claimed to have ‘“detected” in the Vaibhasika definition, the answer
appears to depend upon how one defines “solve” and “problem.” Vasubandhu
detected a problem that appears reasonable from his epistemological standpoint and
offered a solution to it. But for the Vaibhasikas, who discussed akara mainly in a
soteriological context, the epistemological problem seems to have been of little

concern.

43 From Step 2 (prakara) to Step 3 (Two Notions of the Term) (from
Vasubandhu’s Definition of Akara as prakara to Puguang’s Two Notions of

Akara as Activity and Image)

We have briefly mentioned that the concept of akara experiences development in
meaning through three steps from the MVS to the AKBh: that is, from the
Vaibhasikas’ definition of akara as prajia, to Vasubandhu’s revision of this
definition to refer to the “mode of” or “way in which” (prakara) all thought and
thought-concomitants (cittacaittanam) grasp objects, for which commentators (such
as Sanghabhadra and Ya$omitra) offer two interpretations, and finally to the two
notions of the concept of akara (activity and image) as reported by Puguang. In the
previous section we examined Vasubandhu’s amendments to the Vaibhasikas’
definition and the significance of his revision. In this section we will focus on the so-
called two notions of akara and their possible connections with Vasubandhu’s
revised definition.

The confusion concerning the meaning of akara in its two notions is known to

158

us through Puguang’s commentary~® to Xuanzang’s translation of the AKBh. In

search of how and where this confusion arises and grows, it is then best to start with

%8 Puguang’s Jushelunji, T1821, in 30 volumns, is the most famous one among the so-called “three

great commentaries” on Xuanzang’s translation of the AKBh. The other two are composed by Shentai
and Fabao, who are also Xuanzang’s students.
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the AKBh, the object of Puguang’s commentary, and its remarks about the meaning
of akara.

In the AKBh, Vasubandhu refers to the meaning of akara in two places. One
is in chapter 7 where he gives a formal definition: akara is the way or mode of
grasping the object (alambanagrahanaprakara) of all the thought and thought-

) 159

concomitants (cittacaitta).”” The other place is in chapter 2 where he glosses sa-

akara as referring to the acting (akarana) of cittacaittas on that very cognitive object

(alambana) in a particular way (prakarasah).'®

For Vasubandhu, akara is first a prakara. We have translated prakara very
generally at this point as mode, way, or manner. But what exactly does this mode,
way, or manner mean in this context? Does it refer to the mode, way, or manner in
which the cognitive subject (cittacaittas) functions? Or does it refer to the object side,
namely, the mode, way, or manner of the form of the objects (alambana) that are to

be grasped by (correspondingly different) cittacaittas?

Vasubandhu also does not comment on prakdra in relation to this ambiguity,
but later commentators such as YaSomitra and Sanghabhadra do.'® They offer
alternative interpretations of prakara, which may be categorized basically according
to the two possibilities mentioned above. Specifically, YaSomitra offers two possible
interpretations of prakara dependent upon the functions of citfacaittas or upon the

object, while Sanghabhadra rejects both interpretations.

13 For the direct definition of akara in the AKBh, chapter 7: Akara is the way or mode of grasping the
object of all the thought and thought-concomitants. See AKBh 7.13b 401.21ff: sarvesam
cittacaittanam alambanagrahanaprakara akara iti.

160 For the reference to akara when glossing cittacaitta in the AKBh, chapter 2: The thought and
thought-concomitants possess [the same] sense faculty (asraya), cognitive object (alambana), and
akara, and are associated (samprayukta). Those very thought and thought-concomitants are said to
possess an asraya because they are based on the sense faculty; they are [said to] possess an alambana
because of grasping the object-field; they are [said to] possess an akara because of acting (akarana) on
that very cognitive object in a particular way (prakarasah); they are associated because of the fact that
they are united together. See AKBh 2.34bc 62.3ff: cittacaittasah / sasrayalambanakarah
samprayuktas ca / ta eva hi cittacaittah sasraya ucyante indriyasritatvat, salambana visayagrahanat,
sakaras tasyaivalambanasya prakarasa akaranat, samprayuktah samam prayuktatvat.

1! For Yasomitra’s two interpretations of prakara and Sanghabhadra’s rejection of the two

interpretations of prakara, see below 4.3.1 and 4.3.2.
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4.3.1 Yasomitra’s two interpretations of prakara

Yasomitra offers two possible interpretations of prakara: prakara can refer to the
way in which (different) cittacaittas function, or, it can also refer to the form of

(different) aspects of the object that are to be cognized:

“Because vijiiana cognizes (vijanati) a blue or yellow thing (vastu), which
means it perceives (upalabhate) it. In the same way, vedand experiences
(anubhavati) that very cognitive object (alambana), namely that thing. Samjiia
determines (paricchinatti) it. Cetana acts volitionally (abhisamskaroti) on it,

and so on.

Or, vijiiana grasps (grhnati) the perceivable form (upalabhyataripa, literally,
vijiiana grasps (grhnati) form in the state to be perceived) of that very
alambana in its generic form (samanyariapena). Vedana grasps (grhnati) the
sensible form (anubhavaniyataripa) of that very cognitive object (alambana)
in its specific form (visesariupena). Samjiia grasps (grhnati) the determinable
form (paricchedyatariipa) [of that very cognitive object in its specific form

(viSesariipena),] and so on.”'®

Both interpretations involve specifying the dynamics of cognition in terms of the
interaction between cittacaittas and the cognitive object (alambana): the gist is that
cittacaittas perceive the cognitive object, but the emphasis of each interpretation is
obviously different. In the first interpretation, the subject side is emphasized: each of
the cittacaittas is assigned a different verb, while the object side remains unspecified.
For example, with regard to the same object, vijiiana is said to cognize (vijanati) the
object, vedana is said to experience (anubhavati) it, and so on. In the second
interpretation, the function of the subject side, the citfacaittas, remains in all cases

unspecified as simply grhnati (to grasp) while the difference lies in the object side:

12 AKV 142, 1-6: vijiianam hi nilam pitam va vastu vijanati upalabhata ity arthah. tad eva
tathalambanam vastu vedananubhavati. samjiia paricchinatti. cetanabhisamskarotity evamadi. atha va
tasyaivalambanasya vijianam samanyariapena upalabhyatariipam grhnati. visesaripena tu
vedananubhavaniyatariipam grhndti. samjiia paricchedyataripam grhnatity evamadi.
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different forms or aspects of the cognitive object are specified, whether as the form
in the state to be perceived, or the form in the state to be sensed, etc. These two
interpretations suggest that for YaSomitra, prakara could be understood from at least
two angles: one pointing to the activities of the cognitive subject, specifically, the
cittacaittas, and the other, to the forms of the object alambana as they are to be

cognized by the subject.

4.3.2 Sanghabhadra’s rejection of the two interpretations of prakara

In contrast to YaSomitra, Sanghabhadra rejects the two interpretations of prakara as
referring either to different forms of the object or different activities of grasping the

object:

“If prakara refers to different forms of the object, then the proposal that all

cittacaittas have [the same] akara cannot be established since the object has
different forms such as skillfulness and permanence, etc. Or, furthermore, [if
prakara refers to the different forms of the object,] then rilpa-dharmas can

also be akara since ripa-dharmas can also take on the forms of others.

If prakara refers to different activities of grasping the object, then akara

should not be applied to the five perceptual consciousnesses because they are
not able to grasp the different, specific characteristics of the object. Only
discriminative consciousness can grasp the different, specific characteristics

of the object such as blue and yellow, etc.”'®

Sanghabhadra proposes counter-examples to prove that prakara can refer neither to
forms of the object nor to different activities of grasping the object. Then what could

prakara be? He turns back to the Vaibhasika definition of akara as prajiia:

'%See Ny 74 p.741b6ff: £ ad FAHAIATE R, —VIREB B AN, S5A7 3 W A5 A 22 i, ol
FIMT IR IR RERR Al . A5 el REBURZE BIAH, R TURSAT AHAN G, ARG 2RI, Ao
T REUSE T A S 22 T A
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Therefore, the explanation of our school is correct, that is to say, all prajiias
that operate through investigation with regard to the cognitive objects are
called akara.'*
As this passage shows, Sanghabhadra defends the interpretation that akara equals
prajiia. Then how does he solve the contradiction that Vasubandhu pointed out, that
is, the problem with the characterization of all cittacaittas as sa-akara under this
definition of akara as prajiia.'® He proposes that the prefix sa- should be interpreted
in the sense of sama- (equal) instead of saha- (possessing):
Thus akara has prajiia as its nature. Isn’t it the case that cittacaittas are all
called sa-akara?... The cittacaittas associated with prajiia are all called sa-

akara. It is because that the cittacaittas can equally (sa-) grasp the way

(prakara) of the cognitive object.'*

He also explains that akara applies to all cittacaittas given their cooperation with

prajia:
Therefore, all the other cittacaittas operate on the cognitive objects equally
(sa-) with akara, that is to say, they operate simultaneously, neither earlier nor
later.'’

In this way, Sanghabhadra attempts to elude the contradiction that all cittacaittas are

themselves possessed of akara as prajiia.

4.3.3 Puguang’s Two Notions of Akara: Activity Akara and Image Akara

These two interpretations of prakara, supported by YaSomitra and criticized by

Sanghabhadra, resemble the two notions of akara that are reported by Puguang:

1% See Ny 74 p.741b12ff: tHUt R HTREZ 3, FEME S BRSO A R T3 44 29T A0 o

16> Refer back to section 4.2.2 for a detailed discussion of the contradiction.

1% See Ny 74 p.741al19ff: WHLATAILUE 258, SARCVDITES A HATAR? L M IOV 45 B A AT M
Fy OO BT I T S it JEUH T AT BRI SR -

17 See Ny 74 p.741a25ff: W& Pk Lo TR BUATHIAT A BT &%, EARBEAT, MERTIRZE.
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“As for akara, there are two kinds: the first is akara in the sense of image, and

the second is akara in the sense of comprehending activity.”'®

For sake of convenience, we may call these two notions as “activity akara” and

“image akara.”

“Question: What is the difference between the comprehending activity [akara]

and image akara?

Answer: That which is called the comprehending activity [akara] is the

difference in cognition of the cittacaittas as grasping the generic and specific

characteristics with regard to the object. It therefore is the difference in the
activities of the cittacaittas. This comprehending activity [akara] may give
rise to a correct comprehension or a wrong one with regard to the object...

That which is called image akara is a representation or image that appears

naturally without any mental exertion when the cittacaittas, which is clear in
nature, is confronted with the object, just as images appear in a clear pond or

bright mirror...”'"

Therefore, according to Puguang’s commentary, there are two kinds of akara. The
activity akara refers to the activities of cittacaittas as they function in regard to the
object in cognition, and the image akara refers to the form of the object as it is

represented upon the “pond” of cittacaittas:

198 See Ji 1 p26c7ff: T EATHHAIL —F. —ARLATH, ATRERATAH.

19 See Ji 1 p.26b26ff: [M: ATf#. ATAHEMNZM? W FATHEF, SHOOIATEAR, HRegst
IAERIAH, RE O OB ER 2R, W2 ATREA TS s E AR, BURAME. . SATHHE, AEOD
B, B, (HBRED, AHRER, AR E, REEE, WEREE, REEB.
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cittacaitta alambana

—

I

activity akara

cittacaitta cognizing alambana

Puguang’s activity akara

cittacaitta alambana
@

image akara

alambana projecting image to cittacaitta

Puguang’s image akara
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4.3.4 Puguang’s Two Notions of Akara and YaSomitra’s Two Interpretations of

prakara

It would appear clear that Puguang’s first notion, the activity akara, is exactly along
the same lines of Ya$omitra’s (and Sanghabhadra’s) subject prakara as mentioned
above,'” both of which indicate the activities of cittacaittas (subject prakara--activity
akara). And Puguang’s second notion, the image akara, resembles Ya$omitra’s object
prakara (object prakara--image akara), at least in the sense that both refer to the
forms of the object, rather than to the activities of the subject. In this second notion,
the two can be distinguished in that, unlike Puguang, YaSomitra does not specify
prakara as an “image” of the cognitive object.

What then does an “image of the object” mean in Puguang’s interpretation?
Puguang provides a metaphor for akara in the sense of an image, namely, that of an
image appearing in a clear pond or a bright mirror. Given that cittacaittas, clear in
nature, are seen as a pond or mirror, the image akara would be like the representation
of the object, appearing in the pond or mirror of cittacaittas. Therefore, according to
Puguang’s explanation, the image akara, being the form of the cognitive object
(alambana), 1s clearly within cognition (cittacaittas) itself. It is an image that is

projected by the object side into the subject side.'”'

7% See section 4.3.1 and 4.3.2.

71 Another issue in Puguang’s commentary concerns whether there is indeed a distinction between the
object side and the subject side, and whether the object side even “exists.” In this case, it is clear that
this explanation contends that the image akara belongs to cognition, in other words, inside rather than
outside of cittacaittas.
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cittacaitta alambana

Puguang’s image akara

For YaSomitra, the object prakara does mean the form of the object, but he does not
clarify whether such form exists inside or outside of cognition. In his interpretation
of the object prakara, all cittacaittas are said to grasp the forms of cognitive objects
(alambana), which leaves indefinite precisely where the “forms” belong. The forms
of cognitive objects could well be outside of cittcaittas and simply refer to the forms

or aspects of the object itself.

cittacaitta alambana

D

N/

?

Yasomitra’s object prakara

Or, the forms of alambana could be within cittacaittas, which means that the forms

are of the cognitive object but no longer belong to the cognitive object as an entity
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distinct from cognition; instead, they are projected within the cittacaittas as the
representations or images of the object. It is this latter interpretation that appears to

be the conclusion of Puguang’s image akara goes to.

cittacaitta alambana

Puguang’s image akara

As this comparison shows, Puguang specifies very clearly what this image akara
refers to and where it should be placed within his cognition model, while
Yasomitra’s explanation for object prakara is much vaguer. Apparently both have
something to do with the cognitive object (alambana), but YaSomitra’s object
prakara, being generally object-related, has not been specified and assigned a place
within the map of cittacaittas and alambana. Instead, prakara is as if still wandering
in the grey area between the object side (alambana) and the subject side (cittacaittas)
with its ultimate direction as yet undetermined. Puguang’s image akara, on the other
hand, seems to take a clear step forward from and objective alambana to a place

firmly within cittacaittas.
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So, a comparison of Puguang’s activity akara with Yasomitra’s subject prakara, and

of Puguang’s image akara with YaSomitra’s object prakara is as follows:

cittacaitta alambana cittacaitta alambana

- -~
1 1

Yasomitra’s subject prakara Puguang’s activity akara

cittacaitta alambana cittacaitta alambana

o (D @
N \

YaSomitra’s object prakara Puguang’s image akara

These two notions of akara did not appear from nowhere, although it cannot be said
that Puguang’s comments are directly connected to YaSomitra, or that their
respective interpretations of the two notions of akara come from the same source.
Instead, at the very least, these two parallel interpretations suggest possible confusion
or ambiguity within Vasubandhu’s definition of akara, especially in terms of the
meaning of the keyword prakara. In regard to this confusion, YaSomitra and
Sanghabhadra offered solutions, and other commentators may have responded to this
issue and offered their own solutions.'” And a twofold interpretation that

distinguishes a subject and an object prakara seems to have been a common solution

1”2 For example, Sanighabhadra responded to the two interpretative possibilities for prakara without
pointing out who the advocates are for each possibility.
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for this issue at that time, known by many contemporaneous teachers or groups. The
twofold-interpretation pattern underlying Puguang’s two notions of akara, that is, of
assuming a similar distinction between a subject activity akara and an object image
akara, may then be seen as a natural development out of the ambiguity of the term

prakara.

435 Why Propose the Two Notions: Contexts in Which the Confusion

Regarding prakara Arose

This interpretation of the twofold prakara and the two notions of akara suggest that
there was confusion with regard to Vasubandhu’s definition of akara, especially in
terms of the meaning of the keyword prakara. As a result, it is necessary to explore
the context(s) in which this confusion may have arisen and whether the proposed
interpretations clarify the confusion.

An examination of Puguang’s comments concerning the two notions of akara
suggests that the confusion caused by the ambiguity of the term prakara might have
emerged from at least two contexts: first, the context of the five types of identity of
the citta and caittas, especially the fact that the citta and caittas have identity of akara
(akarasamata); and second, the context of designating an inactive cognitive subject.
A notable point is that in both contexts, the second notion (akara in the sense of

image) is judged as the correct one.

(1) Context 1: cittacaittas’ akarasamata (the citta and caittas’ Having Identity

of Akara)
The first context occurs right after Puguang’s explanation of the two notions of the
term akara. Within the following section of questions and answers, he (or his teacher
Xuanzang) uses the identity of akara characterizing cittacaittas as an example to

demonstrate how the newly introduced, two notions of akara should be applied:
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“Question: In terms of which sense [of the two, namely, comprehending
activity or image], is it said that [the ciftacaittas] have identity of akara
(akarasamata)?

Answer: It is in terms of [the sense of] image that [the cittacaittas] are said to

have identity of akara (akarasamata). The cittacaittas are clear in nature, and

an image appears naturally as long as they are confronted with the object.

Since [the cittacairttas] have this very image identically they are said to have

identity of akara (akarasamata).”'”

As seen previously, cittacaittas are said to have the same asraya, alambana, and
akara and are associated (samprayukta) with each other," and in turn to be

associated means that they have five types of identity, that is, identity of asraya,

alambana, akara, kala, and dravya.'” With this in mind, the question asks about the
implications of the statement that ciffacaittas are said to have identity of akara
(akarasamata). Does it mean that cittacaittas perform identical activity with regard
to the cognitive object (in which case the notion of activity akara applies), or that
cittacaittas bear an identical image of the cognitive object (in which case the notion
of image akara applies)?

In response to this question, Puguang, or possibly his teacher Xuanzang,

without specifying the reason, authorizes the notion of image as the correct one in

' See Ji 1 p.26cl4ff: [H: ATfE A7HH, BT L —ATM? = BATHIEA AT DOFE,
JCRGWIVE, BEBHATsE, VRRIAHEL, R, A4 R AT A

174 AKBh 2.34bc 62.31T: cittacaittasah / sasrayalambanakarah samprayuktas ca / ta eva hi
cittacaittah sasraya ucyante indriyasritatvat, salambana visayagrahanat, sakaras tasyaivalambanasya
prakarasa akaranat, samprayuktah samam prayuktatvat. “Cittacaittas possess [the same] asraya,
alambana, and akara, and are associated. They are said to possess an asraya because they are based on
the sense faculty; they are [said to] possess an alambana because of grasping the object field; they are
[said to] possess an akara because of acting on the type of that very alambana (cognitive object); they
are associated because of the fact that they are united together. So [citfacaittas] are said to be
associated.”

'S AKBh 2.34d p.62.8ff: paficadha / paiicabhih samataprakaraih
asrayalambanakarakaladravyasamatabhih. ([citta and caittas are associated] in five ways. [citta and
caittas are associated] because of five [types of] identity (samata): namely, identity of asraya,
alambana, akara, kala, and dravya.) Also see MVS 16 p.80c13ff: 7% . PUHEE MR 2 AHE, —
R4, RROO BT — AP BAT . T ikas, RO DT RK — R BT #: = Prigss, sioD
Pl — S BAT G DUATARSE, REO O R —AT AT BT M. K, TR AR e A4 A, RIHTIY
P
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this context. And, it is indeed the interpretation in terms of image rather than activity
that seems to make more sense here: since the citta and various caittas need to have
identity of akara (akarasamata), then akara has to refer to image rather than activity.
Citta and various caittas can be said to share identically the same “image” of the
cognitive object, but not the same ‘“activity,” since citfa and various caittas are
distinguished precisely on the basis of their different activities. In other words, why
is the second notion (image) is chosen to be the correct one in this case? It may be
because in this context of the five types of identity for cittacaitta, akara in the second
notion of image fits better with the requirement that cittacaittas have identity of
akara (akarasamata).

Although the second notion (image) is confirmed by Puguang to be the
correct one, apparently it is not universally accepted. People disagree on which

notion, activity or image, makes more sense in this context:

“Question: there are also some who say that the comprehending activities of
cittacaittas are identical. Then why is it not in terms of the comprehending
activities of cittacaittas that [the cittacaittas] are said to have identity of akara

(akarasamata)?
[Opinion 1: the notion of image applies]

Answer: There are different opinions with regard to [whether] the
comprehending activities of cittacaittas [are identical]; the principle has not
actually been decided. [But people] agree that the images [are identical], so
we clarify [the cittacaittas as having identity of akara (akarasamata)] in terms

of image.
[Opinion 2: the notion of activity applies]

Another answer: For people who maintain that the cittacaittas have identical

comprehending activities, it could also be that, in terms of the comprehending
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activities of cittacaittas, [the cittacaittas] are said to have identity of akara

(akarasamata). In this case, akara is interpreted in terms of activity.”'"

The arguments supporting each of these two opinions are quite weak. According to
the argument that supports opinion one, only some people accept the fact that
cittacaittas share identical activity, but all people accept that cittacaittas share
identical image. Therefore, it would be more convenient simply to adopt the sense of
image in this context since the sense of activity may not be accepted universally.
Thus, it is only for sake of convenience that the image sense is highlighted, not for
any definite doctrinal reason. The argument supporting the second opinion is also
weak. It merely asserts that the sense of activity for akara would work for people
who accept that citfacaittas share identical activity. In fact, neither of these reasons
constitutes an argument, but the fact that the question is proposed and the different
opinions are recorded indicates that there was disagreement regarding the

connotation as well as application of the two notions of akara.

(2) Context 2: the Designation of an Inactive Cognitive Subject
The second context in which the confusion with regard to Vasubandhu’s definition
for akara may have arisen resulting in two notions of the term concerns the
interactive model of the cognitive subject and object in perception in a broader sense.
This context highlights the difference between the two notions of akara as an active
function or a passive representation. To paraphrase, in perception, how, or on
account of what, can the cognitive subject (and the cognitive object) be designated?
Is it on account of an active function that a cognitive subject is designated? Or, is it
on account of bearing a representation of the object that a cognitive subject is

designated?

7°See Ji 1 p.26c19: [H]: DEEATHE, ARUNE, WAL F—ATH? . ATHRRAR, BARR
S, ARSI . SR DSEATIRARRIFI R, M4 2 AT, BEATAHEIAT A A .
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“Question: With regard to which sense [of the two, namely, comprehending

activity or image], is the cognitive subject designated?”'”’

“Subject” as a concept that demands a careful definition since it can slide into the
dangerous territory of a “self” (arman). So, is the subject that which performs
activities, or is the subject that which bears a representation of an object? Apparently,
the former option assumes akara in the sense of activity, and the latter assumes the
sense of image. And if either one of the two senses is chosen, what difference, if any,
does it make with regard to the designation of a cognitive subject (and the object),
and with regard to the overall model of perception more generally?

Puguang considers the latter to be the correct interpretation, that is, the
cognitive subject is that which bears a representation of the object. Such a choice is
not surprising because, as compared with defining the cognitive subject as
performing activities, this choice more easily protects the cognitive subject from the

suspicion of being a “self.” He argues:

“Answer: It is with regard to [the sense of] image, not [the sense of]
comprehending activity, that the cognitive subject is designated. It is said that

at the time when citfacaittas are confronted with the object, an image appears

[in cittacaittas]; in this way, the cittacaittas are designated as the cognitive

subject, while the object [which projects the image] is designated as the

cognitive object. It is because when cittacaittas seize or depend upon (a-lamb)

the object, they are not like a lamp that extends its light beams toward the

object, [which it is to illuminate], or pincers that grasp the object. It is in

terms of the presentation of an image that a cognitive subject or a cognitive

object is designated.”'”®

Puguang uses metaphors to describe the models of perception that he supports and

denies; he supports the lake or mirror model in which the clear lake or mirror of

7 See Ji 1 p.26c24: [B]: ATAR 1THH, Z&EIMFHRY GELE?
'8 See Ji 1 p.26c251f: fift z: EATAHER, AEBEATAR. SO SEBIE NS, FIRGE BILIEL A

RER%, BiAapnig, LULO BTGS2 W, ARUEHEET 6 S 50, JRAFMSIHTIARY), 5 B A0 BE 4% .
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cittacaittas'” bear the image of the object, and rejects the lamp or pincer model in
which cittacaittas take actions to grasp the object. In the lamp or pincer model, the
cittacaittas carry out discriminative functions. However, in the lake or mirror model,
cittacaittas are deprived of any action, and perception is made possible when the
cittacaittas bear an image that is projected by and resembles the object. In such a
model, akara that takes the notion of representative image instead of the notion of
functional activity is required.

This perceptual model, which claims that the cittacaittas are deprived of any
action but still perceive, was not created by Puguang (or his teacher Xuanzang). It
was presented in the AKBh, chapter 9, as an essential component of the “non-

perceiver” theory:

“Question: Since it 1s said in the sutra that consciousness cognizes, what in

this case does the consciousness do?

Answer: It does nothing. Just as the effect is said to conform to the cause

because it comes into existence through resemblance [to the cause] without

doing anything, in the same way, consciousness is also said to cognize [the

object] because it comes into existence through resemblance [to the object]

without doing anything.

Question: Then what is its resemblance to it, [namely, to the object]?

Answer: [It resembles it in the sense that] it has the akara of that [object].

Simply because of this, consciousness that has arisen from the sense faculty is

also said to cognize [the object] and not the sense faculty.”'™®

17 Vasubandhu also used the metaphor of a lake or a mirror to explain the object prakdra, which is
similar to the image akara under discussion here.
180 AKBh 9 p.473.25ff: yat tarhi "vijianam vijanati"ti sitra uktam, kim tatra vijianam karoti? na

kificit karoti. yatha tu karyam karanam anuvidhiyata ity ucyate, sadrsyenatmalabhad akurvad api
kificit; evam vijiianam api vijanatity ucyate, sadrsyendatmalabhad akurvad api kiiicit. kim punar asya

sadrsyam? tadakarata. ata eva tad indriyad apy utpannam visayam vijandtity ucyate, nendriyam.
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As this passage demonstrates, in this perceptual model, the relationship between the
object and the consciousness is parallel to the cause-effect (hetu-phala) succession.
The effect (phala) comes into existence without “doing” anything, but simply
through its resemblance to the cause (hetu). In the same way, consciousness is said to
cognize, not in the sense of undertaking any functional activity to cognize;
consciousness is not the perceiver that undertakes some activity to cognize the object,
but instead it does nothing. The cognition of a certain object comes into existence
simply in the sense that consciousness arises with a resemblance to the object, and
this resemblance is akara. In other words, consciousness is devoid of actions, but
bears the resemblance of the object, and akara is that resemblance of the object.

This passage specifically discusses the non-perceiver theory, but the meaning
of akara is also clarified. Which notion does akara take in this context? If we were to
choose between the two notions, namely the activity akara and the image akara,
apparently once again the image akara appears to fit. In that case, akara is placed in a
passive position, with its active role as a discriminative function (the activity notion)
cancelled. In such a non-perceiver model of perception, akara is required to take up
the notion of image, representing and resembling the object, just as it does in
Puguang’s lake or mirror model.

Therefore, it would appear that the discrepancy between the two notions of
akara actually has further implications for different models of perception: that is, one
focusing on the active function of the discriminative consciousness, and the other
preventing an active perceiver by specifying a representational perceptive in which
the action of the consciousness is not emphasized. Returning to our main topic of
akara, in the context of this discussion of perception, it now makes perfect sense that
the image notion of akara is chosen to be the correct one by Puguang. In this context,
designation of an inactive cognitive subject, which requires that akara takes the sense
as image, may help make akara compatible with the non-perceiver model in the

AKBh, which functions to cancel the active role of the cognitive subject.
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Once again, just as in the first context, although the notion of image is
claimed to be the proper meaning for akara in this context, there are advocates for

each one of the two notions (activity and image):
[Opinion 1: the notion of image applies]

“Question: A clear pond or bright mirror also has images [of objects] that
appear [in them]; therefore, such kinds of things [namely, a clear pond or

bright mirror,] should also be said to be the cognitive subject.

Answer: Although they, [namely, a clear pond or bright mirror, etc.,] have a
presentation of image appearing [in them], they have no comprehending

activity as cittacaittas do, so they cannot be said to be the cognitive subject.

Question: If so, it should be in terms of the comprehending activity that
[cittacaittas] are designated as the cognitive subject. Why is it that
[cittacaittas] are designated as the cognitive subject in terms of the

presentation of an image appearing [in them]?

Answer: The comprehending activity may give rise to a correct
comprehension or a wrong one, [and whether it is correct or wrong] is not
decided by the object. [But] the presentation of the image is decided by the
object, so [the cognitive subject] is clarified in terms of the presentation of

image.
[Opinion 2: both apply with an emphasis in the notion of image]

Another answer: To be precise, it is in terms of the presentation of an image
appearing [in them] that [cittacaittas] are designated as the cognitive subject.
But as a matter of fact, they are also designated in terms of comprehending

activity.

[Opinion 3: the notion of activity applies]
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Another answer: It is only in terms of comprehending activity that
[cittacaittas] are designated as the cognitive subject because their function [is

important].
[Opinion 4: both apply with an emphasis in the notion of activity]

Another answer: It is in terms of comprehending activity that [cittacaittas] are
designated as the cognitive subject. But as a matter of fact, they are also

designated in terms of the presentation of an image appearing [in them].
[Opinion 5: both apply]

Another answer: It is in terms of both comprehending activity and the
presentation of an image appearing [in them] that [citfacaittas] are designated

as the cognitive subject. Because both of these two factors are important.” !

4.4 Conclusion

This chapter examined the trajectory of the evolving meanings of the term akara
through three steps in the MVS, the AKBh, and its commentaries. In the MVS the
Vaibhasikas present their orthodox definition of akara as prajiia, which is also the
first abhidharmic innovation in the meaning of the term as compared to its sutraic
meaning of either “appearance” or “way.” Then in the AKBh, Vasubandhu criticizes
this definition and offers a revision, which defines akara as the “mode of” or “way in
which” (prakara) all thought and thought concomitants (cittacaittanam) grasp
cognitive objects. And as the third step, in his commentary on Xuanzang’s translation
of the AKBh, Puguang reports the confusion concerning the meaning of akara in its

two notions, that is, akara as a mental activity or as a representative image.

"1 See Ji 1 p.26c29ff: [H]: Wi, WIS, VAR ERBOSUNE RS . . ST R I AR AT AR,
RS, IRANERAESR. [ A RIERIITIR A R RESR, (TIEIIA R BUR A RESR? W ATARER
A, A, ATAHBLE, AN SO BT ARes, BEEOE, JRHATAR. -
HEMT IR AL Ay fieds, DORHIM. S &ATd 2viehs, BRETI S, JRAATAH. S (RIERIDHT
M AT RResx, AL R E A
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Interesting issues arise as we explore the transitions from one step to the next.
For example, focusing on the revision from step one, the Vaibhasikas’ orthodox
definition of akara as prajia, to step two, Vasubandhu’s definition of akara as the
“mode of” or “way in which” all thought and thought-concomitants grasp the
cognitive objects, we find that Vasubandhu offers two amendments to the Vaibhasika
definition. First, he generalizes the restricted application of akara from the one
thought-concomitant of prajiia and expands it to all thought and thought-
concomitants (cittacaittas). Second, he changes the definition of akara from the
specific mental activity of prajiia to a generic way or kind (prakara) of mental
activity. Vasubandhu states that the aim of his revision is to help avoid a doctrinal
circularity caused by the Vaibhasika definition. However, we have suggested that the
Vaibhasika definition actually makes perfect sense in its original context; it is only
from Vasubandhu’s later epistemological point of view that a problem arises and
needs revision. Nevertheless, through his revision, Vasubandhu managed to extend
the interpretative power of akara to all cittacaittas, which initiates the practice in the
AKBh and thereafter of applying akara to all cittacaittas in the context of
epistemological concerns. However, Vasubandhu’s revised definition is open to
confusion, and later commentators offer alternative interpretations especially with
respect to the keyword, prakara. As an example, we can point to YaSomitra’s
adoption and Sanghabhadra’s rejection of two possible interpretations of prakara: a
subject prakara, which refers to the way in which cittacaittas function, and an object
prakara, which refers to the form of (different) aspects of the object that are to be
cognized.

After Vasubandhu’s revised definition, the third step in the evolution of the
meaning of akara is found in Puguang’s record of the so-called two notions of akara,
that is, the activity akara and the image akara. We discovered that the distinction
between these two notions of akara is exactly along the same lines as YaSomitra’s
and Sanghabhadra’s distinction between the two notions of prakara. This suggests
that the twofold-interpretation pattern that distinguishes a subject prakara/akara and

an object prakara/akara seems to have been a common solution at that time, which
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was adopted by several contemporaneous teachers or groups in response to the
confusion innate in Vasubandhu’s revised definition. Thus, the twofold-interpretation
pattern underlying Puguang’s two notions of akara, and echoed in YaSomitra and
Sanghabhadra’s two notions of prakdara, may then be seen as a natural development
emerging from ambiguity in the term prakara. And this twofold-interpretation
pattern becomes the basis of the further development of akara within an

epistemological context in Vijiianavada and later pramana sources.
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Chapter 5: Conclusion

With Puguang’s two notions of akara, we conclude our survey of the pre-history of
the usages and meanings of the term akara in abhidharma. In chapter one, we saw
that the term akara in pre-abhidharmic Sanskrit and Pali sources maintains its

<

straightforward meaning as “form/shape” or “way/kind” without much doctrinal
connotation. In chapter two we discovered that the Sarvastivada contemplation
model of the four noble truths and sixteen akaras (4nt-16akara contemplation model)
displays close connections to the sutraic narrative of the Buddha’s three turnings in
twelve akaras of the dharma-wheel (3Dhp-12akara narrative). Moreover, since the
sixteen members within the Sarvastivada 4nt-16akara contemplation model find
possible ancestors in the sutras, it is likely that the 4nt-16akara contemplation model
was the abhidharmic context that has the closest connection with the sutras. In other
words, it is possible that the term akara was adopted from the sutraic narrative of the

Buddha’s dharma-wheel-turning story through this 4nt-16akara contemplation model,

and thereafter entered the abhidharmic horizon.

Starting from its application in the 4nt-16akara contemplation model, the
usage of the term akara sees a great expansion in MVS. Chapter three surveyed the
steps through which the application of the term akara moves towards broader
contexts and reaches a more general level. For example, through the Vaibhasikas’
usage of the set of sixteen akaras as a hermeneutical tool to reinterpret traditional
doctrine lists, the term akara extends beyond the narrow context of nirvedhabhagiya.
As a result, the particular location of akara within the Sarvastivada 4nt-16akara
contemplation model is expanded through its application to a more general context of
meditation. In addition, through this same process of reinterpretation, more random
items originally outside of the system of sixteen akaras are tagged with the term
akara through two specific processes of “conversion” and “opposite parallels.” As
more akaras are created, composite doctrinal lists are produced in which the term
akara is used in an increasingly loose and more generally descriptive way. This loose

and generally descriptive application of akara reaches its apex in the context of the
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cittacaittas through a process referred to as “akara-ization” where numerous
descriptive akaras are created and mechanically attached to the cittacaittas. Finally,
certain descriptive akaras come to be frozen as set categories and are then used to
sort out other akaras on the basis of their shared features. This use of akaras as a

category reveals a function akara on a much more general level.

In conjunction with its expansion of usage in abhidharma, the meaning of the
concept of akara also evolves in relation to its doctrinal significance. Chapter four
examined how its meaning develops through three steps in abhidharma: that is, from
the Vaibhasikas’ definition of akara as prajiia, to Vasubandhu’s revision of this
definition to refer to the “mode of” or “way in which” (prakara) all thought and
thought concomitants (cittacaitta) grasp objects, for which YaSomitra offers two
interpretations that are rejected by Sanghabhadra, and finally to the two notions of

the concept of akara (activity akara and image akara) recorded by Puguang.

Our journey mapping the development of akara from the sutras to abhidharma,
although difficult and complex has revealed certain patterns. The difficulty is partly
due to the relatively long time span our materials cover, which undermines any
simple line of development, and the large quantity of textual samples required in
order to reveal the patterns hidden within them. In addition, the term akara is
unevenly distributed within these many textual samples in terms of its density of
occurrence as well as its doctrine involvement. As a result, the patterns are hard to
catch. For example, the pre-abhidharmic Sanskrit and Pali sources witness sporadic
occurrence of the term with stable meanings and with little doctrinal relevance. Then,
from the period of early abhidharma the usage of the term sees a great expansion,
and from the MVS it seems to appear in almost every major context of doctrinal
significance. Although abhidharmic doctrinal innovations are not surprising, our
challenge is to clarify how the term develops such complexity in usage and meaning,
and how we can map correlations among these usages and meanings in an attempt to

isolate significant factors in their development.
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Finding patterns is the key in mapping. For example, discovering the similar
pattern underlying both the Sarvastivada 4nt-16akara contemplation model and the
sutraic 3Dhp-12akara narrative of the Buddha’s dharma-wheel-turning story suggests
the possibility of the Sarvastivada 4nt-16akara contemplation model as the linking
context by which the term akara was adopted to abhidharma from a sutraic
background. Another example presented in chapter four is the similar pattern
underlying YaSomitra and Sanghabhadra’s two notions of prakara and Puguang’s
two notions of akara. This pattern indicates a missing link that can fill the gap
between Vasubandhu’s definition of akara as a prakara and Puguang’s two notions
of akara, which suggests that Puguang’s two notions of akara did not come from
nowhere but were a natural development of the ambiguity of prakara in

Vasubandhu’s definition.

The mapping of the term akara’s evolving meanings also reveals important
aspects in the historical dynamic of the development of abhidharma. For example, at
a later stage one can look back and criticize preceding doctrines without being
cognizant of their original effective context. Such criticism seems to miss the target,
as in the case of Vasubandhu’s criticism of the Vaibhasikas’ definition of akara as
prajiia. Even though such criticism may reveal little about the actual object of
criticism, it does expose the new angles and contexts from which these later doctrinal
innovations emerged; that is, it uncovers the ongoing history of doctrinal innovation.
In this way, Vasubandhu’s criticism and revised definition itself becomes a new
locus for later doctrinal innovations including YaSomitra and Sanghabhadra’s two

notions of prakara as well as Puguang’s two notions of akara.
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