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Preface

The present study constitutes a genealogical investigation into the development of
the Buddhist concept of vasana, especially in the Abhidharma and early Yogacara
texts, based on primary sources in Sanskrit, Tibetan, classical Chinese, and Pali. It
reveals the close doctrinal connections between Abhidharma debates and Yogacara
theories. This book is a revised version of my Ph.D. dissertation, The Buddhist
Concept of Vasana: From Abhidharma to Yogacara (2019), submitted to the
Postgraduate Institute of Pali and Buddhist Studies, University of Kelaniya. As [ was
not fully satisfied with my dissertation, I have substantially reworked its content.
While my dissertation follows a chronological order, this book, employing a
genealogical methodology, is structured according to the different connotations of
vasand. In doing so, I seek to demonstrate that the development of a Buddhist
concept may not have been linear, stemming from one single origin, but rather the
result of a fusion of multiple ideas from various sources. Those who have read my
dissertation will note significant revisions in this book, particularly in the sections
on vasana of conditioned dharmas and Srutavasana.

The inspiration for this research topic is partially drawn from Changhwan
Park’s Vasubandhu, Srilata, and the Sautrantika Theory of Seeds (2014), published
as part of the Wiener Studien zur Tibetologie und Buddhismuskunde (WSTB) series.
While Park’s study discusses bija, the present book concentrates on vasana. I hope
that my research also sheds light on the doctrinal relationship between bija and
vasanda, which remains unclear in Park’s research.

Some of the content in this book were originally published in their early
versions as journal articles in Religions of South Asia 15.1 (2021): 5-31 (§3.3),
Journal of Indian Philosophy 51.1 (2023): 1-23 (§4.1-4.2), and Indogaku
bukkyogaku kenkyiz 73.3 (§6.2.2). I thank the editors and publishers for granting
permission to include the revised version of these works in this book.

I must express my most profound gratitude to my Ph.D. supervisor, Venerable
Professor Kuala Lumpur Dhammajoti. I owe my knowledge of Sarvastivada
Abhidharma and Yogacara to his teaching. I also cherish the time we spent sitting
vis-a-vis every evening discussing my analysis of Buddhist texts after I had
submitted my dissertation to him. He read my thesis carefully and provided many
valuable comments. At the same time, his deep religious enthusiasm moved me and

ix



taught me the mission of being a Buddhist. He is a living example of how one can
be both a great scholar and a devoted Buddhist.

I also wish to express my deepest indebtedness to my host professor during my
research period in Japan, Professor Nobuyoshi Yamabe. While frequently
referencing his publications in my study, I have also put forward many arguments
that differ from his. What I admire most is Professor Yamabe’s openness to academic
debate, as he has always encouraged me to express my own views, and has never
hesitated to share his insights or point out my mistakes in reading the original texts.
Many of the arguments presented in this book have emerged from the discussions
between us. I would even say that without the guidance of Professor Yamabe, this
book would not have reached its present quality.

I am much obliged to the Bukkyo Dendo Kyokai (BDK) for their generous
support of my research in Japan over two years, which made both the completion of
this study and the open access publication of the present book possible. I also deeply
appreciate the Khyentse Foundation for generously sponsoring me with a scholarship
from 2017 to 2019 while I was writing my Ph.D. dissertation.

I owe a debt of gratitude to the board members of the Arbeitskreis flir Tibetische
und Buddhistische Studien for their useful feedbacks. I particularly thank Dr. Markus
Viehbeck and Professor Klaus-Dieter Mathes for facilitating the review and
publication of this book. It is a great honor for me to publish my work in the
prestigious WSTB series, and I appreciate their rigorous standards and commitment
to textual and doctrinal studies of Buddhism.

I am grateful to my teachers at the Centre of Buddhist Studies, The University
of Hong Kong, for equipping me with essential skills in reading Buddhist texts. I had
the privilege of learning Theravada Abhidhamma from Professor Y. Karunadasa, the
fundamentals of reading Pali commentaries and Japanese from late Professor
Toshiichi Endo, and elementary Tibetan from Dr. G. T. Halkias. I also thank Dr.
Guang Xing for his constant support and keen interest in the progress of this book.

Besides, I first developed a strong interest in Buddhist philosophy and Sanskrit,
taught by Professor ZHANG Fenglei and Venerable Dr. Weishan respectively, at the
School of Philosophy, Renmin University of China, where I also learned key
academic methodologies in the humanities. I owe them both my sincere appreciation.

I wish to extend my warmest thanks to my dear friends, Ché Garcia and
Professor Paul Swanson for kindly proofreading the English of this book. Needless
to say, all remaining mistakes are my own responsibility. My sincere thanks also go
to the proofreaders of my doctoral dissertation and related articles, including



Venerable Ci Yi, FOO Choi Peng, and Jack Cummins. I must take this opportunity
to express my grateful thanks to WOO Bob Chung, who helped with the index
pagination and pointed out some typos in the first draft of this book.

I am thankful to all those kind individuals I encountered in Hong Kong and
Tokyo who have offered me selfless assistance and kindness while I was doing this
research, as if they were incarnations of Bodhisattvas. Special appreciation is
extended to MICHIEDA Shunsuke, whose glowing radiance of purity has
reinvigorated me like a gust of fresh wind, giving me the strength to brace myself
for new challenges when fatigue set in.

I must also record my heartfelt gratitude to my loving family members who
have steadfastly supported me throughout my research career. While 1 was
conducting research in Japan, my wife Tul continued working in Hong Kong to
support our family, and my elderly father took on the responsibility of caring for my
young son, Boonpob. They endured the dufikha of long separation with remarkable
patience and understanding. Their selfless sacrifices not only made this study
possible but also deepened our bonds in ways I never anticipated, for which I am
eternally grateful.

Finally, I would like to dedicate this book to my beloved grandma, GAO Qihui
AL E (1921-2014), who passed away while 1 was beginning my journey in
Buddhist studies. I have carried a deep sense of regret for not being by her side in
her final days. If this study generates any merit (punya), I humbly offer all of it, as
“un bouquet de houx vert et de bruyere en fleur,” to my grandma.
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1. Introduction

1.1. Research Questions: The Complexity of Vasana

This study aims to investigate the origins of the Buddhist concept of vasanda and its
doctrinal development, especially in the Abhidharma and early Yogacara texts. A
special focus will be given to the relationship between vasana and the Buddhist
theory of seed (bija). Although the term vasana was not of much doctrinal
significance in early Buddhist texts, it gradually became an important concept since
the Abhidharma period. Various Buddhist schools employed the notion, albeit with
different connotations, to explicate their sectarian doctrines. Particularly in the
Yogacara school, vasand is connected with bija and is essential to its theories of both
karma and conditioned dharmas. However, interestingly enough, in Buddhist texts
concerning vasand, there is not a single dharma as a factor of existence, or even a
category of dharmas, that is named as vasand. In this regard, what is the nature of
vasana? What do Buddhists mean when speaking of vasana?

There is a wide diversity of English translations of the Sanskrit term vasana by
Buddhist scholars. Rhys Davids and Stede ([1921-25]2004, 610)' and Edgerton
(1953, 478-79)? suggest the rendering of “impression”, which is also used in
Schmithausen’s earlier monograph (1987, 4) on alayavijiiana. Waldron (2003, 218
n. 15) adopts this translation and sometimes juxtaposes it with “predispositions” as
an alternative in the Yogacara context (ibid., 136). Relying on Chinese Yogacara
texts, Lusthaus (2002, 194) translates the term as “perfumings”. Lévi (1911, 117)
interprets vasana as “‘imprégnation” in his French translation of the
Mahayanasitralamkara (MSA). Schmithausen (2014, 29), in his most recent study
on the Yogacara-vijiianavada, changes his translation to “imprints or impregnations”.
In a meditative context of the Abhidharmakosabhasya (AKBh), de La Vallée Poussin
(1924, 248-49) also uses “imprégnation”. By contrast, regarding klesavasana in
Abhidharma, the term is translated as “traces” by de La Vallée Poussin (1925, 77)
and Cox (1995, 96), but by Lamotte (1974, 91) still as “impregnation”. Suzuki
([1930]1998, 438) in his study of the Lankavatara-sitra (LAS) explains vasana as

U'PED, s.v. “vasana.”

2 BHSD, s.v. “vasana.”



“perfuming impression, memory, habit-energy”. When translating the Pali
Suttanipata, Bodhi (2017, 1412 n. 748; 1437 n. 993) understands the term as
“habitual formations™ or “habituation”. Last but not least, Stcherbatsky (1962, i 520;
ii 261) translates the term in Buddhist logico-epistemological works as “Biotic Force”
and interprets it as “natural capacity”.

The varied translations of the notion “vasana@” may reflect its multiple
connotations in different contexts. In fact, we could hardly find one proper English
term that is able to express all the connotations of vasanda. Since we will discuss
various meanings of the notion in a number of Buddhist texts, except for quotations,
this book mainly uses its original Sanskrit form “vasana” instead of translating. An
English explanation of the notion in a particular context will be provided where
necessary.

Pragmatically speaking, different Buddhist traditions should have contributed
to the polysemy of vasana. For example, in the Northern tradition of Buddhism,
vasand is frequently connected with negative notions such as defilement (klesa) and
karma, while in the Southern tradition, vasana is often related to merits (pusifia) and
thus can be used in a positive sense (Endo 2002, 111). As noted by Edgerton (1953,
479), sometimes, vasana is used in a neutral sense—“both good and bad”—in
Mahayana texts that are related to the destinies of existence (gati).” Though this
situation is not absolute”, it suggests that there could be multiple origins of the notion.

Meanwhile, even within one Buddhist school, the understanding of vasana can
be equally complicated. Let us take the developed Yogacara school for example. It
is known that the karmic vasana is said to be exhausted as soon as the
presenting/issuing (phala-dana) of its effect of ripening (vipaka-phala). Otherwise,
there will be endless ripening of one karmic action. However, the Yogacaras, in line
with the Sarvastivadins and the Sautrantikas, hold that the traces of defilement,
known as klesavasana, remain even when all defilements and latent dispositions
(anusaya) are abandoned by an Arhat. Moreover, although defilements serve as the
cause of karma, klesavasana is not explicitly connected to the production of karmic
vasand in any Buddhist texts. Such doctrinal inconsistency demonstrates the
complexity of the notion.

3 The example given in the BHSD is a quote from the Dasabhimika-siitra, “yathagatisambandha-
vasana-vasitatam ca.”

4 As will be shown in §2.1, vdsana used in a non-negative sense is also found in a few texts in the
northern tradition, such as in the Mahavastu. On the other hand, Endo (2002, 113) also notes that kilesa-
vasana came to be emphasized in the Pali commentarial literature.



It is also interesting to note that vasand is explicitly taken as a synonym for seed
(bija) by some Yogacara masters as recorded in the Chéng wéishi lin F{MER®
(CWSL) (see §4.2.2). Since the Yogacaras also take latent disposition (anusaya) as
seed (bija) of defilement, klesavasand should have been regarded as equivalent to
latent dispositions. However, according to early Prajraparamita literature,
klesavasana cannot give rise to defilements further (see §5.3.1). In line with this
understanding, the Bodhisattvabhiimi also regards klesavasand as Arhats’ behaviors
similar to the real state of defilement (klesa-sadbhava-sadysi cestd)’—vdasana cannot
be defilements. This fact seems to be contradictory to the idea that vasand is identical
to mere seed. In this connection, Yamabe (1989, 46) suggests that bija and vasana
cannot be absolute synonyms at the beginning. Thus, more questions should be
raised as follows: If vasana was not identical to bzja at the outset, how did they
become synonyms? If vasana is simply synonymous with bija, why did the
Yogacaras find it necessary to keep both of the concepts?

Furthermore, on the basis of its occurrence in the Abhidharma and Yogacara
texts, vasand is often accounted as being “impregnated”. This idea is expressed in
Sanskrit as vasita or paribhavita (sometimes simply bhavita). Likewise, for the
Yogacaras, bijas in alayavijiiana must be impregnated. An immediate question that
arises here is how the term “paribhavita” takes the same meaning as “vasita”.
Moreover, since vasanad bears the meaning of the influence on a sentient being and
is translated by some scholars as “perfumings” (Lusthaus 2002, 194), does it indicate
that it is an impregnator/perfumer? If so, does vasana indicate both the aspects of an
impregnated/perfumed and an impregnator/perfumer?

Although much research has been done by modern scholars on the theory of
bija and that of defilement, no adequate attention has been paid to the concept of
vasand. On the one hand, the previous research that touched upon the issue of vasana
mainly focuses on only one aspect of the concept in a certain text. On the other hand,
the explanations of vasana in Buddhist dictionaries and encyclopedias are still
inadequate. For example, in the Macmillan Encyclopedia of Buddhism, Gomez (2004,
681-82) takes vasana as a way that “intentional action [(i.e. karma)] leaves traces”
(i.e., anusaya) whose manifested state is defilement. This understanding, or rather
this misinterpretation, takes vasana as a consistent concept in the entire Buddhism
and thus neglects its polysemy. In addition, the Princeton Dictionary of Buddhism
provides a brief but panoramic explanation of the term. However, as it takes vasana

> BoBhy 404. Cf. D no. 4037, sems tsam, wi 208a2; T30, no. 1571, 574a22.



as the impregnating one which impregnates the bijas in alayavijiiana®, it needs to be
explained why vasana is also defined by the Yogacaras as bija, the impregnated one.

Inspired by the above confusions and questions, this study seeks to examine
different connotations of the concept of vasana in Buddhism. Instead of defining
what vasand is in Buddhism, this book attempts to undertake a genealogical
methodology to research into the various connotations of vasana that occurred in
Buddhist texts. It will be investigated how the heterogenous concept of vasand came
to be synthesized during the development of from Abhidharma to Yogacara.

1.2. Etymological Analysis of Visana

Etymologically speaking, the Sanskrit word “vasana” is derived from the Class I
verb root \/vas, which means “to dwell, live, stay”, etc.” The causative form of this
verb, Vvis—“to cause to dwell”, expresses the idea of “to infuse” or “to remain”.
Accordingly, the feminine noun vasand, which is often used in Buddhist texts,
indicates imprint in the sense of a distinct remaining influence of something, such as
in the terms “klesavasana” and “karmano vasana”. In the cognitive context, vasand
can be understood as impression, namely, what remains in mind.

Vasand can also be regarded as an action noun, which implies the very act of
impregnating or leaving an influence on another object. In some Buddhist analogies
that allude to perfumery, the term can be translated as “perfuming”. Monier-
Williams’s 4 Sanskrit-English Dictionary (MW) also gives \vds as a Class X

"8 and so on. This

denominative verb, meaning “to perfume, make fragrant, scent,
Class X verb can be taken as the causative form of the Class I verb \/vas, because
making a scent or fragrance remain on an object amounts to perfuming that object.’

At least, this Class X verb \Vvas has been considered by classical Sanskrit

¢ Princeton Dictionary of Buddhism, s.v. “vasana.”
7 See MW, s.v. “Vvas>”, 932.
§ MW, s.v. “\vds®”, 974.

® See McHugh’s (2012, 277 n. 33) similar etymological discussion of vasana and vasana. Note that The
Pali Text Society’s Pali-English Dictionary (s.vv. “vasati®” “vasa®,” “vasa’,” “vasand,” “vasita,”
“vaseti?”), while suggesting that the Pali words vasana and vasita are derived from the causative form
of vasati (“to live, dwell, stay”) or vasa (“living”), keeps Rhys Davids’s opinion that they could be from

vaseti (“to perfume”) or vasa (“perfume”).
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grammarians as a distinct root from the Class I verb Vvas.°

On the other hand, according to Panini’s Dhdatupatha (Sarrnﬁ 1969, 50), the
present stem “vasa” of the Class X verb Vvas is defined as “upasevayam”, which
literally means “causing to attend on”. Such an interpretation seems to imply the
Indian tradition of studying under a spiritual guru. In light of this, the word also bears
the meanings such as practicing and cultivating.!' In this connection, in some
Buddhist texts, “vasana’ is used interchangeably with “paribhavana” or even simply
“bhavana”, which denotes cultivation or developing.'? Sometimes, vasand and
bhavand in this sense also occur in their neuter forms as “vasana” and “bhavana”
respectively. It is arguable that the causative of “pari-\bhir” is taken as a synonym
for “\vas”—making the property of dharma x to develop (pari-\bhii) in dharma y
is identical to causing the property of x to dwell (Vvas) in y.

Combining the above aspects'’, we may roughly take the Buddhist term vasana
either as the imprint of something (karma or dharma) being capable of resulting in a
certain corresponding effect in one’s serial continuity (santati), or as the dynamic
process of leaving such an imprint. Grammatically speaking, vasana expresses both
an active sense of impregnation and a passive-objective sense of the impregnated
imprint. It is in the latter sense that later Yogacaras considered vasanda as a synonym
for impregnated bija. In fact, notwithstanding that the feminine form vasana
generally bears a more abstract sense than its neuter form, Buddhists seem not to

10 As shown in the MW (s.v. “\vds?”), such a use of this Class X verb can be found in the Mahabharata
and Kavya literature.

1MW, s.v. “upa-Vsev”, 210.

12 Bohtlingk and Roth’s Sanskrit Worterbuch (s.v. “vasay”) also suggests that vasita expresses the same
meaning as bhavita, and vasand can be explained by bhavana. Nevertheless, the examples provided in
the Sanskrit Worterbuch are from the Sanskrit lexicons such as the Amarakosa, Abhidhanacintamani,
Anekarthasamgraha, and Medinikosa, which are much later than the Buddhist sources. As suggested
by Takeuchi (1950, 86 n. 2), in Yogacara texts, vasita and (pari-)bhavita are interchangeable because
both \vas and Vbhii convey the idea of existence. De La Vallée Poussin (1924, 249) remarks that
bhavand is equivalent to vasana in chapter IV of the AKBh. In fact, as will be seen in §2.2, such a
correlation can be found in other earlier Abhidharma texts. Additionally, McHugh (2012, 140) points
out that Gangadhara’s Gandhasara distinguishes bhavana (“steeping”) from vasana (“enfleurage”) in
the process of Indian perfumery. Nevertheless, it should be borne in mind that these different meanings
of the perfumery terms seemingly came to be made clear as late as the tenth century CE in the
Gandhasara. On the other hand, even if the semantic discrepancy could be traced back to an earlier
time, the Buddhist philosophers were not so likely to clearly understand the nuance between the
perfumery terms, because monastics are prohibited from using perfume.

13 Referring to various explanations in dictionaries, Waldron (2003, 218 n. 15) also provides an
etymological analysis of vasana. However, Waldron does not mention the possibility that the word can
also be a verbal noun, which denotes the action of making the impression, namely, perfuming.



have seriously differentiated the two forms in practical use.

It should be noted that since around the fourth century, the term vasanda derived
from the Class I verb Vvas and that derived from the Class X verb Vvas could not be
differentiated from each other. In other words, both the substantial sense and the
dynamic sense are intended when the term “vasana’ is employed. D. T. Suzuki (1998,
178) also suggests that Mahayana Buddhism combines the two senses of “to dwell”
and “to perfume”. Accordingly, any remaining influence must be developed through
the process of impregnation or perfuming. For example, according to the
*Nyayanusara (NA), vasana as the traces left behind by former defilements is also
regarded as a result of the impregnation of the defilements.

Another noteworthy point is that the word “vasana” is singular in most cases
in Sanskrit texts, though occasionally it appears in the plural form. When the term is
used in plural form, it must be used in its substantial sense of imprints.

1.3. Tibetan and Chinese Translations of Vasana

The Tibetan and Chinese translations of the notion may help us better understand the
meanings of vasand used in the Buddhist context.

Interestingly, in the Tibetan translation, the different ideas expressed by the term
are almost invariably rendered as “bag chags”, albeit with a few exceptions. In
Tibetan, “bag” means a little, while “chags pa” means attachment or desire. The
word “bag chags” as a whole expresses the idea of a small amount of subtle
attachment that remains. Since vasana can be sometimes described as vasita or
paribhavita (impregnated), the two Sanskrit passive participles are respectively
translated into Tibetan as “bsgos pa” and “yongs su bsgos pa”.

By contrast, Xuanzang seems to be selective when translating the term into

Chinese. In his translations, Xuanzang uses “3 4. (x/ gi) to express the substantial
g q p

sense of vasana, and “F& 3 (xin xi) to express the dynamic sense as the action of
impregnation or perfuming. In fact, because of the flexibility of the part of speech in
classical Chinese, the latter word “ZE > (xin xi) can either function as a noun
referring to “vasana” or “paribhavana” (impregnation/perfuming) or as a verb
referring to “\vas” or “pari-\/bhﬁ” (to impregnate/perfume). Literally speaking, &>

99, ¢ ;I:l ED)

(x#zn) in Chinese means “perfuming” or “impregnating”; (x7) refers to “repeated

action” or “habit”; and “4&” (gi) indicates “air, fume, scent, reek,” etc. The
q



compound word “¥ > (xiin x7) thus can be understood as impregnating through
repeated action, and “% 4" (xi i) delivers the idea of habitual influence comparable
to odorant air. As for vasita and paribhavita, Xuanzang translates them identically
into Chinese as “FlT & (sud xiin).

As mentioned above, bhavand, which literally means developing or cultivation,

may also express a similar meaning of vasana. Xuanzang generally translates the
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term bhavana as “1&E” (xiii xi), or simply “4&” (xiit), sometimes also as “Z&
(xitn xi) or “HEA&” (xiin xiii). In the AKBh (see §4.1.3), for instance, cultivation
(bhavana) is explicitly defined as the impregnation/perfuming in mind (citta-
vasana). In this context of meditation, vdsana is translated into Tibetan as “sgo ba”
whereas bhavana is translated as “bsgom pa”. Likewise, concerning the idea of
cultivation, paribhavita can also be translated into Tibetan as “yongs su bsgoms pa’.

Last but not least, “abhydsa” (<abhi-\ds), which means repeated practice, habit,
or custom, is also closely connected to the idea of vasana. The Chinese rendition of
the abhydsa is “H#” (chuan xi), which suggests that Chinese translators clearly
took vasana (& 5/HE ) as something relevant to habit or a frequently exercised
action. As will be observed, except for the idea of karmic vasand, in most cases,
vasand is considered to be formed by means of repeated practice. Abhydsa is
translated into Tibetan as “goms pa”. One may immediately notice here the phonetic
similarity between “goms pa” and “bsgom pa”, the Tibetan rendering of bhavana,
“cultivation”. Wayman (1987, 52-53) notes that the two words are seemingly
regarded as synonyms by Tibetan Buddhist masters. Wayman, then, surmises that
“goms pa” (abhyasa) refers to the repeated practice of one factor of the Noble Path
whereas “bsgom pa” (bhavana) is indeterminate. Nevertheless, it might be clearer if
we consider the semantic distinction between the two words in Sanskrit Buddhist
texts: Cultivation (bhavana) must be based on repeated practice (abhydsa) and lead
to either the Noble Path or a better existence. By contrast, abhyasa itself, as a habit,
can be either good or bad. Likewise, vasana habituated through repeated practice
may also be both pure and impure.

1.4. Various Connotations of Vasana

According to the context where vasana occurs, we may generally distinguish the
following meanings of the term vasanda in Buddhism:



(1)

2)

3)

Development/cultivation of merits. Through repeated practice, vasana as the
development of merits has its imprint on one’s mind (citta). In this sense, it is
described as being impregnated (vasita). For example, it is defined in a Pali
commentary, “‘what is impregnated by the previous vasana’ (pubba-vasana-
vasita) means the minds impregnated by the cultivation of merits (pufiria-
bhavand) through repeated practice (gatapaccdagata-vatta).”"* According to
another, simply “vdsand is the cultivation of merits.”"> (See §2.1)

Imprints of karma, or more precisely speaking, the remaining karmic efficacy
in one’s serial continuity. Vasand is also used to refer to the karmic efficacy that
continues after the cause of ripening (vipaka-hetu) is made, being capable of
producing its effect of ripening (vipaka-phala). This idea is sometimes used
interchangeably with the Sautrantika notion of seed (bija). A clear example is
found in the Yogacarabhimi (YBh): “Basing on vasana as cause-base,
projection cause (aksepa-hetu) is designated... It is because the conditioning
factors (samskara) impregnated by good and bad karma, in the desired and
undesired destinies of existence (gati) in the triple sphere, project desired and
undesired individual existence (@tmabhava).”'® (See §3.3.2.1) Moreover, in the
Trimsikavijiiapti-bhasya (TrBh), Sthiramati explains, “the potency (samarthya),
which has been deposited by that karma in alayavijiiana for bringing forth the
future individual existence, is the karma-vasana.”"’ (See §7.2)

Traces left behind by defilements (klesavasand) in the Noble Ones (arya) before
the attainment of Buddhahood or among the Two Vehicles (yana). This use can
be explained in two ways. First, if the compound is read as a tatpurusa, “klesa-
vasan@” means the traces or after-effects derived from (the abandoned)
defilements, which suggests vasana is different from klesa. For example, it is
clearly described in an early Prajiiaparamita text that the continuance of vasana
is not defilements, but is just the bodily and vocal perturbations in Sravakas and
Pratyekabuddhas who have abandoned greed, hatred and delusion (see §5.3.1)."®

4 SnA 11 ii 583: pubbavasanavasita ti...gatapaccagatavatta-puiiiabhavana vasitacitta.

15 NettA 219: vasana puiifiabhavand.

16 YBhgy, 107-8: tatra vasana-hetvadhisthanam adhisthayaksepa-hetuh prajiiapyate | ... tatha hi |
Subhasubhakarma-paribhavitah samskaras traidhatuke[ stanistagatisv] istanistatmabhavan aksipanti |

7 TrBh 112: tena karmana yad andgatatmabhavabhinirvyttaye dlaya-vijiiane samarthyam ahitam sa
karma-vasana |

18 See PvsP v 126: na subhiite «vasananusamdhih klesah>(Kimura: vasananusamdhiklesaprahanam) |
api nu tesam raga-dosa-moha-prahanam asti | kaya-vag-vikaras tu pravartante | Cf. AdsP i 149; D no.



“4)

)

(6)

In this context, I translate vasand as “traces” rather than “remainder” and similar
terms, because a trace cannot be a component of a past entity X but is instead
something distinct that suggests the past existence of X. Second, if “klesa-
vasand” is interpreted as a karmadharaya, the compound is understood as
vasand qua klesa, namely impregnation that is defilements. This indicates that
vasand constitutes a subtle type of defilements. Although this second
interpretation has never been made explicit in Buddhism, it can be inferred in
some tathagatagarbha texts, where avidya-vasa-bhimi or avidya-vasana-
bhiimi represents the most fundamental defilement that generates all defilements
(see §5.5). Moreover, “vdsand-klesa” that occurs in the LAS also indicates the
defilements that are vasana (see {§7.3C}).

Impregnation in one’s mind (citta) through meditative cultivation. It means
through certain ways of meditation, one’s cifta can be impregnated into a
wholesome (kusala) or uncontaminated (andsrava) one. Vasand used in this
sense is read as an action noun. For instance, the AKBh asserts, “The
concentrated wholesomeness is cultivation (bhavana)... It is because of the
vasand (impregnation) in citta. That concentrated wholesomeness exceedingly
impregnates (Vvas) the citta...”" (See §4.1)

Impregnation of contaminated (sasrava) conditioned dharmas in the
alayavijiiana. Vasand in its dynamic sense means that a conditioned dharma
that manifests from its seed (bija) simultaneously impregnates/perfumes its own
seed with the characteristics of the dharma. In this sense, it is related to the
Buddhist principle of dependent co-arising (pratitya-samutpada). The
Mahayanasamgraha (MSg) explicitly defines vasana as “depending on the co-
arising and co-perishing with that dharma, that which is the cause (*nimitta) of
generating that [dharma]”.** This connotation of vasand is also taken by the
developed Yogacaras as identical to bija of dharmas (see §4.2.3-§4.3.1).
Impregnation of uncontaminated (andsrava) dharmas. Concerning where
uncontaminated dharmas arise from, Asanga argues that they arise from the bija
as vasand of hearing (srutavasana), which is the outflow from the perfectly pure

9, shes phyin, ga 131b6: bag chags kyi mtshams sbyor ba ni nyon mongs pa yang ma yin mod kyi...;
T7, no. 220, 338a4-5: E5HHAEARIEN. ...

19 AKBh 273: samahitam tu kusalam bhavana.. citta-vasanat | tad dhi samahitam kusalam atyartham
cittam vasayati |

20 MSg 1.15 (Nagao 1982, 23): chos de dang lhan cig "byung ba dang / "gag pa la brten nas de "byung
ba’i rgyu mtshan nyid gang yin pa de ...
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dharmadhatu  (*suvisuddha-dharmadhatu-nisyanda-srutavasana-bija). (See

§6.1.2, §6.4)

(7) Impression of memory. Vasana is also connected to one’s memory (smyrti). It
refers to something that has been perceived in the past and remains in one’s
mind, especially in the case of remembering the teachings of the Buddha.
Vasand in this sense can be understood as the cognitive impression. For example,
It is said in the Abhidharmasamuccaya-bhasya (ASBh), “vasana is the basis,
because of the appearance [similar to the memory] afterward by the force of
cultivation through repeated practice, even without the recollection (anusmyti)
of that [object].”! (See §6.3)

(8) Habitual propensity. Vasand in this sense usually refers to a negative habit.
According to the Mahasanghika-vinaya, Pilindavatsa abandoned his habit of
addressing others with an insulting word at the request of the Buddha (see
§5.1.2). Moreover, the LAS also speaks of carnivorous sentient beings who are
impregnated by the habit of meat-eating (see §7.3).

It will be analyzed in the following chapters that the ideas of (1) cultivation of
merits and (4) meditative impregnation respectively developed into the concepts of
(2) karmic imprints, and (5) impregnation of conditioned dharmas. The connotations
of (6) impregnation of uncontaminated dharma and (7) impression of memory can
be grouped. Connotation (8), habitual propensity, can be related to connotation (3)
klesavasana. As a result, the seven connotations can be simplified into four
categories. The genealogical relationship between these different connotations can
be thus drawn.

In this connection, Asanga’s MSg 1.58 enumerates three types of vasana in the
alayavijiiana, viz., (1) vasana of linguistic expression (*abhilapa-vasana), (ii)
vasana of self-view (*atmadrsti-°), and (iii) vasana of existence-link (bhavdﬁga—").22
In addition, as noted above, Asanga also speaks of vasanda of hearing (sruta-°). In
total, there are four categories of vasana specified in the MSg, which tally with what
we have summarized above.

Similarly, The Awakening of Faith in the Mahayana KIEHLAE i (Dashéng

gixin lun) also distinguishes four types of *vasana:

2l ASBh 98: vasanasrayas tad-anusmrtim antarendapi pascad —abhydsa-bhavana-balena
pratibhasanad...

22 See Nagao 1982, 52: de la bag chags rnam pa gsum gyi bye brag gis rnam pa gsum ste /(1) mngon
par brjod pa’i bag chags kyi bye brag dang / (2) dbag tu lta ba’i bag chags kyi bye brag dang / (3) srid
pa’iyan lag gi bag chags kyi bye brag gis so // For an English translation, see Brunnhélzl 2019, 174.
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{1.4A} Because of the four categories regarding the meaning of the
impregnation of dharmas, the defiled dharmas and the pure dharmas arise
and continue without interruption. What are the four? First, pure dharma,
which is called Suchness. Second, the cause of all defilements, which is
called ignorance. Third, the false mind, which is called karmic consciousness.
Fourth, the untrue object-domain, which is called the six sense-objects. The
meaning of impregnation is like that though the clothes in the world are not
fragrant, they become fragrant because of being perfumed (/impregnated) by
fragrance.”

Although this treatise is very likely a Chinese composition** and its innovative
interpretation of impregnation is beyond the scope of this book, the idea of the four
types of impregnation is unequivocal. Taking the above two sources into
consideration, four basic categories of vasana can be summarized as (i) vasana of
conditioned dharma, (ii) klesavasand, (iii) karmic vasanda, and (iv) srutavasana or
vasand of hearing the True Teachings. The correspondences of the four categories
can be illustrated below:

<Table 1>
Types of vasana Mahdayanasamgraha Awakening of Faith
karmic vasana *bhavanga-vasand vasana of false mind
klesavasand or vasand as the cause of all

*atmadrsti-vasanda

impregnation of defilements® defilements
vasana of conditioned o - o .
abhilapa-vasana vasana of untrue objects
dharmas
vasana of uncontaminated , _ o
Sruta-vasand vasana of pure dharma
dharmas

The genealogical investigation of the Buddhist concept of vasand in this book also
follows the above four categories. So to speak, this method of categorization is also

2 T32,no. 1666, 578a14-18: F VUFEVEE B M, Juik. EERAEE. mf&N? —F. 8%,
ZAEM. —F. —UIRE, LAEEY. =%, B0, LAXEM. UE. 2BR, TEENE,
EERE, WM KRRERERE, HFAUEMESWAEAER. Cf Suzuki (1900, 84) and
Hakeda’s (1967, 56) English translations.

24 See Mochizuki’s (1946, 639-40) discussion of the debate over the origin of the treatise. Hirakawa
(1979, 181-85) holds the opinion that this work is a Chinese translation. For a recent comprehensive
research on this issue see Otake 2017.

25 One may note that klesavasand corresponds to the vasana as the cause of all klesas in the Awakening
of Faith in the Mahdyana whereas it is defined as being not able to bring forth further klesas in early
Mahayana scriptures. As it will be argued in chapter 5, the Buddhist understanding of klesavasana
underwent significant hermeneutic changes.
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Abhidharmic, because the related discussion inevitably concerns the typical
Abhidharmic subjects such as cause (ketu) and condition (pratyaya), intrinsic nature
(svabhava), and subsumption (samgraha).*®

1.5. Literature Review

Though for the time being there has not been any monograph that is dedicated to the
issue of vasand, a few studies draw attention to the concept. Most of these studies
concern klesavasana and vasanda as impregnation of dharma in the Sautrantika and
the Yogacara texts. Only a limited few studies note the idea of vasana in the senses
of cultivation and impression of hearing.

1.5.1. Vasana in the Pali Sources

In his study of the Suttanipata, N. A. Jayawickrama (1976, 154-55), while
estimating the date of the composition of the vatthugatha of the Suttanipata,
examines the phrase “pubbevasanavasitad™’ and translates it as “impressed with the
resultant force of their former deeds”. The main purpose of his discussion of the term
vasana is to demonstrate that its origin—and thus the date of the vatthugatha—is not
earlier than the second century BCE. According to Jayawickrama (ibid., 154), “the
doctrine of vasana is apparently alien to early Buddhism.” He notes that the
developed idea of vasana can be found in the Milindapaiiha and Visuddhimagga,
which are later examined by Toshiichi Endo (2002, 111). Moreover, some suttas are
referred to as “vasanabhagiya” in the Nettippakarana®. Jayawickrama then claims
without further explanation that the meaning of “vasana” in the Nettippakarana is
slightly different from that in the former works, though they are fundamentally the
same. Based on these discoveries, Jayawickrama (ibid.,155) remarks, “all the works
in which this term is employed reflecting on an accepted theory of vasana, are
comparatively late.” Though Jayawickrama fails to discuss further how the notion
was developed, he surmises that the concept of “pubbevasanavasita” is probably
developed into a fuller theory by the time of Pali commentaries. Indeed, clear

26 See MVbh, T27, 116b20-23: JELL-LE5 Sk B BER TS, FHINETS. 43515, HAMETY. It
AHFETG . EAEREETS . AHEARA ST R o 515 .

27 According to the PTS edition, it should be “pubbavasanavasita”.

28 Also occurs in the form of Nettipakarana.
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expatiation of the term can be found only in the Pali Atthakathas and Tikas.
Nevertheless, Endo (2002, 110) notes, “the word vasana is not a common occurrence
in the Pali commentaries.” Furthermore, Jayawickrama also draws attention to two
occurrences of “vasana” in the Niddesa. This treatise not only reiterates the phrase
“pubbavasanavasita” when commenting on the part of the vatthugatha of the
Suttanipata concerning Bavari, but also uses the expression “ekavasanavasita”,
“impressed with similar former impressions” (ibid., 155).

Endo (2002, 110-13) examines most of the occurrences of the term vasand in
the Pali commentarial literature, including the Suttanipata-atthakatha
(Paramatthajotika), Visuddhimagga-atthakatha together with Visuddhimagga
Mahatika (Paramatthamarnjiisa), and Udana-atthakathd, and concludes, “the
meaning of vasand in early sources is simply ‘a habit or disposition’ in a more
positive sense. But the negative connotation of the word became more emphasized
in the Afthakatha texts.” Furthermore, Dhammajoti (1998, 66) notes that the
explanation of vasand seen in the Pali Udana-atthakatha reveals a “close affinity
with the northern traditions”.

Bhikkhu Bodhi (2017, 194), in his annotated translation of the Suttanipata,
renders the phrase “pubbevasanavasita” as “formed past habitual formations”. Bodhi
(ibid., 1228) also notes that the phrase mentioned here refers to “the meritorious
habitual formations of the practice of going and returning” acquired in the era of the
past Buddha Kassapa. Additionally, it is also noted that the term “vasanabhagiya”
occurs in the Pali commentary on the Sutfanipata. Drawing on the
Manorathapirani-tika, Bodhi (ibid., 1437 n. 993) explains that vasanda, which
denotes habituation in the expression vasanabhdagiya, should be understood as “the
cultivation of merits”.

1.5.2. On Klesavasana

Concerning the idea of klesavasand, some remarkable research has been done
covering a wide range of texts including Sarvastivada Abhidharma, Prajiiaparamita
literature, as well as Yogacara treatises.

Yinshun is one of the modern scholars who paid attention at earliest to
klesavasana. According to Yinshun (1985, 149), the idea of klesavasana originates
from the Mahasanghikas’ esteem for the Tathagata so as to belittle Sravakas who
have not abandoned vasana. It gradually became popular to depreciate “Hinayana”
and to promulgate Mahayana. The vasand unabandoned by Sravakas evolved into
the concepts of avidya-vasa-bhumi (“abiding-ground of ignorance”) and
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Jrieyavarana (“knowable-hindrance”). As a result, an unshared hindrance abandoned

only by Buddhas and Bodhisattvas came to be established. By contrast, for the
Sarvastivada school, vasanda of Arhats still manifests even though [their defilements]
have been abandoned. Yinshun (1970, 137-41) argues that klesavasana, which is
defined as the smell portion of defilements (1 4% 43), refers to the habitual
propensity of defilements manifested through body and speech from beginningless
time. The notion of vasana can be connected with Mahadeva’s five propositions,
particularly that Arhats still possess nescience (*ajfiana). In this connection, Yinshun
also draws attention to the explanation of vasana explained as aklistajiana (“non-
defiled nescience”) in the NA. According to Yinshun, in Mahayana Buddhism,
klesavasana is incorporated with anusaya. As a result, the anusayas dissociated from
mind (citta-viprayuktaka) become the impregnating-ground (& #; *vasana-bhiimi).
Similar to Yinshun’s conclusion, Jikido Takasaki (1974, 361) asserts that the
Jhieyavarana of Arhats, or aklistajiiana, is no other than the abiding-ground of
ignorance, according to the CWSL’s explanation.

Independent from Yinshun’s research, Etienne Lamotte (1974, 91-101) noted
that klesavasana was discussed at length among early Buddhist sects as well as in
some Mahayana texts. Lamotte translated nearly all the examples of Arhats’
“impregnations” (vasand) found in the Mahavibhasa (MVbh) and
*Mahaprajiiaparamitopadesa (MPPU). Unlike Yinshun who attributes klesavasana
solely to a Mahasanghika origin, Lamotte (ibid., 94) argues that the Vibhajyavadins
and Mahasanghikas were the first to propose that the Buddha had destroyed all
“impregnations of passions” (klesavasana) under the influence of “the ideas of the
supranaturalists (lokottaravadin) and the docetists which deny the Buddha any
historical validity.” Lamotte further notes that, according to descriptions in the
Abhidharma and Mahayana texts, klesavasana refers to a morally neutral potential
for bodily and vocal distortions in Sravakas, caused by previously generated
defilements. However, klesavasand is not found at all in the Buddha, for whose
enlightenment far surpasses that of the Two Vehicles. Lamotte also observes that the
abandonment of vasana can either accompany or follow liberation (vimukti). On the
one hand, the Sarvastivada explanation of the twofold path, namely darsana-marga
and bhavana-marga, remains silent on the destruction of vasana. On the other hand,
according to Mahayanists, a Bodhisattva, though having obtained “the certainty of
the non-arising of dharmas” (anutpattika-dharma-ksanti), that is, being free from
defilements, still undergoes further rebirths due to his uneliminated vasana, until the
final attainment of sarvajiiatd and sarvakarajiiata when all vasana is eradicated.
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In his study of Arhat’s agjiiana (nescience), P. S. Jaini raises a question as to
whether aklistajiana (non-defiled nescience) of an Arhat can be one of the
klesavasanas as has been demonstrated by Lamotte. In response to this, Jaini resorts
to Yasomitra’s Abhidharmakosa-vyakhya (AKVy). According to this treatise,
klesavasanas are “morally indeterminate (avyakrta) special thoughts (citta-visesa)”,
where the potentials for special distorted behaviors reside. Moreover, klesavasand
can never be destroyed by Arhats who, at least temporarily, overcome ajiiana.
However, aklistajiiana is just the absence of worldly knowledge, and “can hardly be
described as the source of special distortions of behavior”. Therefore, Jaini ([1992]
2001, 171) concludes, “the aklistajriana does not fit the description of an
impregnation (vasana),” but it must be jieyavarana (knowable-hindrance).

KL Dhammajoti, by referring to the Chinese Abhidharma texts and their
commentaries, reexamined the conclusions drawn by Lamotte and Jaini.
Dhammajoti (1998, 68—73) argues that the Vaibhasikas also advocate that Buddha’s
enlightenment is perfect while that of the Two Vehicles is not. Thus, Lamotte’s
argument can merely demonstrate that the Vibhajyavadins and Mahasanghikas hold
the same view as the Sarvastivadins. In order to refute Jaini’s argument, Dhammajoti
draws attention to Sanghabhadra’s articulate statement in the NA, which asserts that
aklistajiiana can be considered as a form of vasana (ibid., 90). Dhammajoti (ibid.,
74-75) also brings into focus that the Vaibhasika notion of abandoning per se strictly
amounts to no more re-arising. In other words, an Arhat whose klesavasand has not
been abandoned cannot be said to have abandoned/overcome all his gjriana.
Dhammajoti (ibid., 90-91) further argues that according to Sanghabhadra,
aklistajnana is not identical to vasana, because aklistajnana is in nature a form of
inferior prajiia which is a real dharma, while vasana is a mere concept, although the
two terms are “intrinsically connected, being co conascent”. Furthermore,
Dhammajoti also points out that from the Yogacara point of view, aklistajiana is
equal to jieyavarana, whereas for the Vaibhasikas, vimoksavarana refers to the
aklistajnana.

Yukari Kimura (2019) comprehensively discusses the Sarvastivada
understanding of klesavasana in the MVbh, and its relationship with klesa, anusaya,
aklistajiana, and so on. Besides what has been noted by other scholars, Y. Kimura
(2019, 72-73) notes a possible Sarvastivada canonical source from which the idea
of klesavasand was developed. She draws attention to the Ksemaka-siitra of the
Samyuktagama, which likens the unabandoned self-conceit (mana), will (chanda),
and proclivities (anusaya) to the remaining smell of milk on the clothes of a wet
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nurse even after washing.

When investigating the notable relationship between jieyavarana and dharma-
nairatmya (selflessness of dharmas) and that between klesavarana (defilement-
hindrance) and pudgala-nairatmya (selflessness of the person) in Mahayana
Buddhism, Naoya Funahashi also brings vdsana into focus. According to N.
Funahashi (1965, 53), in the beginning, vasana only denotes the imprint of
klesavarana, which refers to aklistajiiana. But at a later time, because of the
distinction between attachment to person and attachment to dharmas, the idea of
vasana of jieyavarana came into being in addition to vasana of klesavarana (ibid.,
60). N. Funahashi then argues that in Vasubandhu’s Trimsikakarika (TrK), the
attachment to person and attachment to dharmas correspond to the grasper (grahaka)
and the grasped (grahya) respectively. Accordingly, the abandonment of the
attachment to dharmas is not complete, and thus the real jrieyavarana contains both
the attachment of dharmas as well as its vasana (ibid., 61-62). Moreover, N.
Funahashi (ibid., 63-64) notes that both the Dashéng yizhang K€ % %= and
Ratnagotravibhdgo Mahayanottaratantra-sastra (actually its Vyakhya, RGVV)
understand avidya-vasa-bhumi as jiieyavarana. This is also in agreement with what
Tsongkhapa advocates—jrieyavarana is no other than vasana. However, such an
argument seems to be incompatible with N. Funahashi’s assertion that there should
be vasana of jheyavarand. On this point, N. Funahashi fails to provide any
explanation. Finally, N. Funahashi concludes that the goal of the Mahayanic
Bodhisattva practice is not only the abandonment of klesavarana and jiieyavarana,
but also the extinction of the vasana of the twofold hindrance.

Regarding the issue of the abiding/impregnating-ground of ignorance, Hakuju
Ui (1959, 454-59) carefully distinguishes between the neuter vasana and the
feminine vasana. Ui notes that the term avidya-vasa-bhiimi in the StMS also appears
as avidya-vasand-bhiimi in another manuscript of the sitra as well as in the LAS. In
this connection, J. Takasaki (1974, 359) observes that the notion of avidya-vasa-
bhiimi originated in the SrMS and was later adopted by the LAS. After examining
the 14 instances of vasand in the RGVV, Ui (1959, 458-59) concludes that
vasa/vasana, which denotes abiding, also conveys the meaning of impregnation.
This conclusion is also supported by Takasaki (1989, 266). Furthermore, in his study
of tathagatagarbha, Takasaki (1974, 359-61) notes that while Bodhisattvas with
great power have abandoned the vasa-bhimi of craving for existence (bhava-trsna-
vasa-bhimi), they have not abandoned the avidyd-vasa-bhimi. Thus, Takasaki
argues that the remaining “defilement” in terms of the uncontaminated Noble Path
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may correspond to the hindrance of meditative attainment (—BKF&; *samapatty-
avarana) or the knowable-hindrance. A similar idea can be found in Dhammajoti’s
(2015b, 42) study on vimoksavarana, which suggests that vimoksavarana,
aklistajiiana and jiieyavarana in the MVbh all convey the same idea of a hindrance
to meditative attainment (samapatty-avarana). Though Dhammajoti does not
explicitly associate vasana with jiieyavarana, he argues that the two terms are
logically related. Additionally, referencing my Ph.D. dissertation, Dhammajoti (2023)
recently provided a more comprehensive outline of the relationships between
aklistajiiana, vasand, and jiieyavarana in Abhidharma and Mahayana texts.

1.5.3. On Karmic Vasana and Vasanda of Conditioned Dharmas

As suggested in §1.4, karmic vasana should be distinguished from the vasana of
conditioned dharmas, but most previous studies have failed to make this distinction.
This failure may stem from the ambiguity of the notion of bija (“seed”), which refers
to both the potency of karmic ripening and the potency of producing a certain dharma.
Though some scholars (Waldron 2003; Park 2014) have noticed the two aspects
expressed by bija, the differentiation is not seen in the detailed discussion concerning
vasand. Therefore, in this literature review, I cannot but examine the studies related
to the two distinct ideas of vasana together. In this connection, most English and
Japanese scholars only note the use of vasana in Yogacara texts, while vasana in the
Abhidharma literature is rarely discussed.

Yinshun, again, is probably the first one who drew attention to the Yogacara
idea of vasand as bija in relation to Abhidharmas. Yinshun (1970, 137) suggests that
the Yogacaras, while using the term in the sense of klesavasand, adopted the idea of
vasand as bija from the Sautrantikas and further applied it to all dharmas. Yinshun
(ibid., 171) claims that vasana as impregnation evolved from its original meaning of
traces derived from defilements, and finally became a synonym for bija at the time
of Vasubandhu. On this point, however, Yinshun fails to provide any persuasive
argument. He also notes that according to Sanghabhadra, both the Darstantikas and
Vasubandhu hold the idea of impregnation. Yinshun (ibid., 172) also suggests that
the Sautrantika Sthavira’s theory of *purana-anudhdtu (% P& #%), as another
synonym for bija, is formed because of frequent impregnation. Furthermore,
Yinshun holds that latent dispositions (anusaya) are impregnated by defilements.

On the various modes of impregnation maintained by the Sautrantikas, both
Yinshun (ibid., 177-83) and Hiromichi Kato (1987b, 289-314) bring into focus the
discussion about the Sautrantikas’ four types of impregnation recapitulated by Ji &,
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namely, (1) the inner six sense- faculties are impregnated, also known as mutual
seeding between corporeal matter and mind; (2) the six consciousnesses impregnate
each other; (3) [the citta] of an earlier moment impregnates [the citta] of the
subsequent moment; (4) consciousness of a similar type is impregnated.” H. Katd
tries hard to find out corresponding clues of the four opinions in the AKBh,
Karmasiddhiprakarana (KSP), CWSL, and so forth, together with their
commentaries. However, Yinshun takes the latter three opinions as only one idea of
impregnation in the six consciousnesses. Yinshun notes that the latter three in Ji’s
Shuji IRFC are in fact taken from Asvabhava’s commentary on a verse in MSg 1.23.
By comparing it with Vasubandhu’s commentary on the same passage, Yinshun
argues that what Asvabhava intends to express is just to prove the possibility of the
impregnation in the six consciousnesses. He thus argues that Asvabhava must have
misunderstood and overinterpreted Asanga’s MSg. In this respect, Yinshun
enumerates only three modes of impregnation held by the Sautrantikas, viz., (1) the
six consciousnesses being impregnated, (2) the six [inner] sense-bases (ayatana)
being impregnated; (3) the subtle mind (citta) being impregnated.

In terms of the Sautrantika theory of “mutual impregnation” known in the East
Asian Yogacara tradition, Nobuyoshi Yamabe (2000, 144) clarifies that it was
originally known as mutual seeding (anyonyabijaka). Yamabe (ibid., 129-38) notes
that the *Tattvasiddhi does not take this theory into consideration, while Vasubandhu
in his KSP only concerns the re-arising of thought without discussing the re-arising
of physical matter. On the other hand, the Viniscayasamgrahant (VinSg) only
mentions that bija is preserved in body and mind—not mutual seeding; and the Mauli
Bhiimi speaks of the existence of seeds in the six sense faculties. Yamabe argues that
the theory of mutual seeding seems to be developed within the Yogacara tradition
without the outside influence from the Sautrantikas and so forth. According to him,
mutual seeding is developed from the theory of bzjas kept in the six sense faculties
before the introduction of alayavijiiana. Therefore, Yamabe (ibid., 144) suggests that
there is no need to regard mutual seeding as a Sautrantika theory.

Against the recent academic contention (Kritzer 2003, 2005) that Vasubandhu

29 T43, no. 1833, 880b9—18: A4S ifliz I 48 PUAE: —, AKGHEZNANAZFTEYE, I (i)
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pretended to be a Sautrantika when composing his AKBh just in order to adapt
Abhidharma to the Yogacara doctrines, Changhwan Park (2014) enunciates how
Vasubandhu’s Sautrantika theory of bzja was developed in close connection with the
Darstantikas. One of Park’s key arguments concerns samtati-parinama-visesa in the
AKBh. Yamabe (1990, 929) has drawn attention to a passage about past karma in the
Savitarkasavicaradibhiumi (SavBh) which writes, “visista samskara-santati”.
Yamabe thus suggests that this idea could be a source of the bija theory in the AKBh.
By contrast, Park (2014, 373—75) argues that the term that appears in the SavBh is
used to account for vasand, which, however, “was never brought forward in
Vasubandhu’s theory of seed.” Park also highlights that vasana in the YBh only
concerns the impression of functioning of past karma, whereas bija in the AKBh
refers to potency. However, Park does not provide any further discussion about
vasand in the Abhidharma texts and the Yogacara school. In this regard, the present
study aims to probe into the concept of vasana in Buddhism.

At any rate, in the sense of karmic imprints, vasand is usually connected with
the theory of bija. As mentioned by H. Katd (1987a, 564), the Sautrantika notion of
bija not only plays the role of the Sarvastivadins’ notion of unmanifested (avijiapti)
karma, but also establishes the diachronic causality. Additionally, Collett Cox (1995,
95-96) notes that the bija theory of Vasubandhu concerns the causal efficacy of
action.

As a precursor of the bzja theory (Yinshun 1968; Mitomo 1980; Park, 2014;
Dhammajoti 2011), Srilata’s theory of pursuant element (anudhdtu) also implies the
idea of impregnation. Yinshun (1970, 184-85) holds that for Srilata, it is the six
sense-bases (@yatana) that are impregnated by karma and defilements, whereas
Sanghabhadra always criticizes Srilata’s theory as the impregnation in citta-caittas,
which is, in fact, the position maintained by other Darstantikas. Kenyd Mitomo
(1980, 30), however, seemingly follows Sanghabhadra’s understanding of Srilata’s
theory and argues that the elements are impregnated in one citfa. According to
Mitomo, the six sense-bases are just the windows/entrances through which karma
and defilement impregnate. Junsho Katd (1989, 256) suggests that Srilata calls the
totality of body and mind, namely the six sense-bases or one’s serial continuity, as
pursuant element. However, J. Katd further opines (ibid., 259) that what is
impregnated by the past dharma in citta alone is only called elements (dhatu). Park
(2014, 190, 199) insists that the pursuant element is none other than the six sense-
bases as the basis (asraya), and thus is “simply a provisional designation” to indicate
the karmic impregnative aspect of the six sense-bases. On the other hand,
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Dhammajoti (2011, 41) finds J. Katd’s discrimination between “pursuant element”
and “element” unnecessary. Dhammajoti suggests that the two terms are
interchangeable. In this respect, he is in line with Yinshun’s standpoint that Srilata
advocates the impregnation at the six sense-bases. Dhammajoti (ibid., 64) also
claims that the pursuant element can neither be “construed as a mere concept totally
devoid of any reality”, nor is it “an ontological real that is distinct from the sentient
serial continuity.” In this respect, he should disagree with Park’s viewpoint that the
notion of pursuant element represents nothing but the six sense-bases.

Interestingly, some scholars question whether vasand is identical with bija. This
is also one of the major research questions in this book. Yinshun (1970, 128) simply
claims that bija and vasand came to be treated as synonyms after an intricate
evolution. As a result, there is no absolute difference between them in the Mahayana
Vijiianavada. This may suggest that the two terms were not identical at the beginning.
In this connection, Yamabe (1989) was the first who notes that in the Manobhiimi
where various synonyms for seed are enumerated, the term vasana is not found. He
thus hypothesizes that bija was not an absolute synonym for vasanda at the beginning
and the idea of fresh impregnation of bija is a relatively new theory in the Yogacara.
According to Yamabe (1989, 46—49; 2021, 473), the use of vasand in the old layer
of the YBh is more limited than that of bzja—it only speaks of klesavasana and
vasand of karma. The former means Arhats’ remaining traces derived from the
abandoned defilements. Different from the bija of defilements, klesavasana does not
give rise to the manifestation of defilements. Then, vasand of karma means the
individual serial continuity of conditioning forces, which serve as the cause of
projection (aksepa) after the perishing of the karmic cause. In this regard, he draws
attention to the expressions of “*paribhavita-citta” and “*tad-abhydsa-vasana-
anusaya” in the Samdhinirmocana-sitra (SNS). According to Yamabe, what these
expressions suggest is that the latent dispositions are equalized with vasana.
Moreover, since the term *nimitta-nama-vikalpa-vyavahara-prapaiica-vasand,
which is one of the two types of appropriation (upadana) of the citta in the SNS, is
expressed as *parikalpitasvabhava-abhinivesa-vasana in the *Paficavijiianakaya-
samprayukta-manobhumi-viniscaya (PMBhVin), vdsand becomes tantamount to
bija as dhatu. Therefore, Yamabe claims that the PMBhVin is the earliest text where
the theory of engendered bija is established. As Yamabe’s contention concerns
significantly the development of the notion of vasand, a comprehensive examination
of his opinions will be made in this book.

As for the Yogacara philosophy, Koitsu Yokoyama (1985, 177-91) brings into
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focus the relationship between language and bija. Yokoyama notes that in the Mault
Bhiimi, the expressions of “praparica-rati” and “subhasubha-karma” should be the
source of the notions of vasana of linguistic expression (*abhilapa-vasand) and
vasana of karma respectively. At this stage, vasana and bija are established as
different causes; language and bija have not been unified. Then, the authors of the
SNS began to be aware of the close relationship between the language and
phenomena. In this background, by combining bija and vasana with the conceptual
proliferation of conventional verbalization (vyavahara-praparica), the notion of
*vyavahara-vasand is established, which serves as a precursor of the notion of
*abhilapa-vasand in the MSg. In this way, bijas in alayavijiiana are connected with
conventional verbalization and are impregnated by the world that consists of
conceptual proliferation. According to the SNS, phenomena arise from the
alayavijiiana sequentially. By contrast, the VinSg advocates the simultaneous mode
of the arising of phenomena from bija. Considering that the ineffable nature
(anabhilapya-svabhava) refers to the Suchness (tathata) or ultimate Truth,
Yokoyama speculates that the idea of conceptual expression that is connected with
phenomena must be represented by the term “abhilapa”. As for the MSABHh, the idea
of mental speech (manojalpa) reflects an absolute idealistic view, and the vasana of
mental concept belongs to the imagined nature. Finally, in the MSg, three types of
vasana are established as *abhilapa-vasana, *atmadrsti-vasana, and bhavanga-
vasand. Among them, the first one is a full unification of language and bija—
abhilapa and vasand; the second concerns the world of I and mine that is established
on the manas; the last one refers to the bija of karma as seen in the CWSL. It can be
seen that Yokoyama’s arguments are based on the hypothesis that “linguistic
expression” (abhilapa) as language bears the same meaning as “conventional
verbalization” (vyavahara).

On this issue, Michio Toida (1991, 137) notes that conventional verbalization
(vyavahara) is not completely the same as linguistic expression (abhilapa).
According to him, “abhilapa’ refers to expression, language, and declaration; while
“vyavahara” means a conventional language or language activity. However, he only
prudently claims that the two terms are generally used as synonyms in the YBh.
Whether the two words convey the same idea in the MSg and so on is not discussed.
As Toida’s examination is incomplete, it is necessary to further probe into the
denotation of the two terms, especially in the MSg.

Yamabe (2017) also brings into focus the simultaneous causality between bija
and effect (phala) in the early Yogacara. Yamabe (ibid., 15) notes that in the SavBh,
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a generative cause (utpattihetu) is defined as preceding its effect, while the
supporting conditions are simultaneous with their effects. According to Yamabe
(ibid., 22), it is because of the introduction of alayavijiiana, which provides a realm
for potential bijas, that the simultaneity between bija and its manifested dharma
becomes possible. With regard to the fact that Yamabe considers the theory of mutual
seeding as belonging to Yogacaras instead of the Sautrantikas, he seems to imply in
this article that Vasubandhu’s bija theory in the AKBh makes use of diachronic
causality because of the absence of the idea of alayavijiiana. Nevertheless, it has to
be questioned whether the introduction of the alayavijiiana is the only reason that
bija is considered to concur with its manifestation. In my opinion, the idea of vasana
should be taken into consideration on this issue.

Additionally, in his recent article on the Yogacara understanding of
conceptualization (vikalpa), Yamabe (2021, 478-81) opines that *vyavahara-vasand
in the SNS derives from an earlier model in the Bodhisattvabhimi (BoBh) that
conceptualization plays the role of defilements (klesa) and karma, namely the
fundamental cause of samsara. Since all dharmas can be conceptualized,
conceptualization should also leave its imprints. Consequently, later Yogacaras
developed the concept of “vasand of all dharmas”. This very interesting observation
still needs to be theoretically linked with his earlier study on the simultaneous
causality mentioned above. It should be noted that the model of conceptualization in
the BoBh follows the successive mode of causality but the impregnated bijas as
vasana of all dharmas must be simultaneous with its manifestations.

Much scholastic attention has been paid to Vasubandhu’s understanding of
vasand, which is a key notion in his TrK. In the glossary of important concepts of
the TrBh provided by Ui (1952, 287-95), the meaning of vasand is briefly introduced
in connection with its relevant notions such as seed (bija), grossness (dausthulya),
appropriation (upadi), latent dispositions (anusaya), and so on. Nevertheless, the
definition of the terms, by and large, seems just a summarization of the content of
the TrBh and the CWSL. Ui recognizes Sthiramati’s notion of vipaka-vasana as
karma-vasand, and the nisyanda-vasana as grahadvaya-vasand. In this connection,
Gadjin Nagao (1982, 252) claims that grahadvaya-vasand corresponds to *abhilapa-
vasana and *atmadysti-vasand in the MSg, while the karma-vasana is bhavanga-
vasand. Moreover, interpreting TrK 19 with reference to Sthiramati’s commentary,
Ujike (1967, 170) opines that the grahadvaya-vasana is added to the operation of
karma-vdsana so that karmic cause and effect can be attributed to cognitive activity.
In this way, the development of consciousness (vijiiana-parinama) considered by
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Vasubandhu and Sthiramati should concern the karmic causality in the three times,
the continuum of a sentient being, which is beyond the grasped-grasper relation in
the present moment (ibid., 170-71). Akihiro Kanabishi (2011) provides a brief
examination of the notion of vasana in Sthiramati’s TrBh in relation to upddi.
Kanabishi concludes that Sthiramati’s vipaka-vasana is tantamount to the karma-
vasand, but the nisyanda-vasand has a function similar to the grahadvaya-vasana.

Furthermore, Kanabishi also notes that the Yogacara notion of vasana could
have influenced the Yoga Siutra (ibid., 1226), which defines the vasana as a latent
impression in the past (Kanabishi 2009, 326). In this connection, Karen O’Brien-
Kop (2024, 507, 517) notes that vasand mentioned in the Patafijalayoasastra refers
to “lingering, perfuming after-effects”, which along with “seeded volitions” (bija)
and “imprinted dispositions” (samskara) creates a “karma substratum” (asraya).
Since this Samkhya-Yoga text should have cited Vasubandhu’s AKBh (O’Brien-Kop
2024, 526), I will not discuss it in this book, considering that it should not have
affected the formation of the Buddhist understanding of karmic vasana.

1.5.4. On Srutavisand as the Seed of Supramundane Purification

According to the CWSL, there was a debate by Indian masters over primordial bija
and impregnated bija. As a matter of fact, this debate concerns the issue of the initial
arising of pure dharmas. Asanga in his MSg proposes the idea of srutavasand, the
impression of hearing. On this issue, Reimon Yiiki (1999, 247-53) draws attention
to the dilemma of how pure dharmas can arise from defiled bija. Through referring
to the MSg and AS, Yuki concludes that Dharmapala’s opinion of combining both
the impregnated contaminated (sasrava) bija and the primordial uncontaminated
(anasrava) bija is closer to Asanga’s intention. However, this opinion is opposite to
the consensus held by contemporary scholars that Nanda’s theory of impregnated
bija represents Asanga’s original idea. Yiiki’s primary concern seems to be that since
Srutavasand can only play the role of an auxiliary condition (adhipati-pratyaya),
there must be primordial b7ja that serves as the condition qua cause (hetu-pratyaya)
of supramundane purification.

Shoko Takeuchi (1950) considers srutavasanda the cause of the transformation
of the basis (@sraya-paravrtti), and encountering a Buddha as its condition. To solve
the dilemma, he suggests that the idea of Srutavasana as the uncontaminated bijas
that “stay together” (%7 /) with defiled dlayavijiiana can be understood in the light
of the doctrine of the two dimensions of the dependent nature (paratantra-svabhava).
According to Schmithausen (1987, 371), Vasubandhu’s commentary differs from
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Asanga’s understanding, as Vasubandhu holds that the srutavasana abides in
alayavijiiana.

Schmithausen (1987, 78—80) suggests that Asanga’s “Srutavasana” stems from
the notion of *tathatalambanapratyaya-bija in the PMBhVin. Yamabe (1990b)
follows  Schmithausen  opinion and  corroborates it  with  the
Vivrtagudharthapindavyakhya where three theories that explain srutavasanda are
given. [ will make a critical evaluation of Schmithausen and Yamabe’s argument in
§6.2.2.

Additionally, Ota (1981) investigates Srutavasand as bija of uncontaminated
dharmas in the Chinese sources. He thus brings focus to how the Chinese Yogacara
exegetes explained tathatalambanapratyaya-bija. Yoshimura (2009, 2013) draws
attention how Paramartha and the Chinese Shélun 8 i school explained
Srutavasanda from the perspective of the tathagatagarbha doctrines, and compares it
with the doctrines held by the Fixiang % 4H school. Aviv (2009) discusses the debate

about Srutavasand in twentieth-century China.

1.6. Outlines of Each Chapter and Research Methodology

This book follows the four main categories outlined in the MSg to examine how
different connotations of vasana emerged, evolved, and ultimately merged in
Buddhist thought. For each category, the discussion begins with Abhidharma sources
and ends up with Asanga’s MSg. It will be illustrated how the Yogacara
understanding of vasana was inherited and developed from earlier Abhidharma
discussions. The study then proceeds to the doctrinal synthesis of this notion in the
developed Yogacara-vijianavada texts.

Chapter 2 explores the use of vasana in Pali Buddhist texts by the time of
Buddhaghosa. The investigation begins with a passage in the Suttanipata, which is
likely the earliest occurrence of the term vasand in Buddhist scriptures. Subsequent
instances where vasana is recognized as a technical term in connection with
cultivating merit are examined in the Petakopadesa together with its re-written
version Nettippakarana, the Milindapaiiha, and other texts. The discussion also
traces how vasand takes on the meaning of cultivation of merit.

Chapter 3 focuses on the idea of vasana that preserves karmic efficacy,
following the related discussion in chapter 2. As noted in §1.5, the origins of this
idea have not received sufficient attention. The investigation begins with a specific
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use of vasanda in the MVbh and examines how the notion became connected with the
theory of karmic continuity. The discussion then turns to the Sautrantika perspective
on karmic imprint, as implied in Vasubandhu’s notion of samtatiparinamavisesa and
Srilata’s anudhdtu. By contrast, Sanghabhadra, adhering to a Vaibhasika position,
rejects the validity of the Sautrantika theory of karmic imprint. Following that, the
study examines karmic vasand as presented in the SavBh of the YBh alongside a
preliminary discussion of aksepaka/aksepa-hetu in the Sravakabhiimi (SrBh) and
BoBh. Then, karmic vasana adduced in Asanga’s works is discussed. Finally, it is
demonstrated that the concept of karmic vasanda is recapitulated as *bhavangavasana
in the MSg.

Chapter 4 examines vasana of conditioned dharmas. It begins with vasanda that
concerns meditative cultivation (bhavand) in Abhidharma literature. On this issue, a
clear doctrinal continuity regarding meditative impregnation (vasand) can be traced
from the *Tridharmakasastra and MVbh to the *Misrakabhidharma-hrdaya (MAH),
and finally to the AKBh. In this context, different positions seen in Sautrantika and
Vaibhasika commentaries on the AKBh are also discussed. It is argued how the
Sautrantika explanation of impregnation may have influenced the Yogacara idea of
the impregnation of all conditioned dharmas. On the other hand, how vasand became
a synonym for bija during the contextual shift from meditative cultivation in
Abhidharma texts to all conditioned dharmas in the YBh is discussed. In this regard,
two similes about meditative cultivation in the *Tattvasiddhisastra are particularly
noteworthy, as the text can be seen as an exemplar of the intermediary that links bija
and vasand. Then, the discussion turns to the doctrinal relationship between the
impregnation of conditioned dharmas and conceptualization (vikalpa). By
examining *nimitta-nama-vikalpa-vyavahara-praparica-vasand in the SNS, I draw
attention to vasana’s connection with linguistic activity and its role in the mutual
causation between conceptualization and object-base (vastu) in the BoBh. Such
correlation is also attested in various Yogacara texts, including the MSA,
Madhyantavibhdaga (MAV), Xidnydng shengjiao lun %155 25, and MSg within
the theoretical framework of the three natures (frisvabhava). The chapter concludes
by exploring the doctrinal connection between the three types of vasana in
alayavijiiana, as formulated in Asanga’s MSg, and the idea of the threefold object-
base generated by the eightfold conceptualization in the BoBh.

Chapter 5 discusses the development of the idea of klesavasana, which is
perhaps one of the earliest connotations of vasand in Buddhism. A possible canonical
source of the idea and how it has been interpreted by various Buddhist schools is
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discussed at the beginning. Then, Lamotte’s hypothesis concerning the sectarian
origins of klesavasana is reassessed in light of relevant passages from the
*Sariputrabhidharma and Mahasanghika-vinaya. Since kleSavasana pertains to
non-defiled nescience (aklistajiiana), the chapter also explores whether this notion
originated from the Mahasanghikas in connection with Mahadeva’s five proposals.
A more detailed discussion of klesavasana is found in the encyclopedic MVbh of the
Sarvastivada school. By comparing Xuanzang’s seventh-century translation of this
treatise with an earlier Chinese translation dated to the fifth century, I seek to explain
how the idea of klesavasana was adopted by the Sarvastivadins. In the meantime,
early Mahayana texts also employed klesavasana with distinctive Mahayanic
interpretations, which highlight the difference between Bodhisattvas and the Two
Vehicles. Later Abhidharmikas started to concentrate on the nature of klesavasand.
This discussion culminated in Sanghabhadra’s comprehensive analysis of vasana. In
the YBh, klesavasand came to be linked with the notions of grossness (dausthulya),
knowable-hindrance (jiieyavarana) and selflessness of dharmas (dharma-
nairatmya), and so forth. Then, attention is drawn to the notion of avidya-vasa-bhiimi
as mentioned in the StMS. The idea of klesavasana implied in this tathagatagarbha
scripture is analyzed together with the related passages in the RGVV and the
Dasheéng fajie wiichabié lin K I i% Jt M 72 Jil & It is discussed how the
tathagatagarbha concept of avidya-vasa-bhumi affected the interpretation of
klesavasana and knowable-hindrance in the fully developed Yogacara school.
Knowable-hindrance (jiieyavarana) seems to have supplanted klesavasana in both
Sthiramati and Dharmapala’s commentaries on the TrK. The difference between the
two commentators on the issue of knowable-hindrance in relation to the doctrine of
the transformation of the basis (asrayaparivrtti/asrayaparavrtti) is also examined.
In this chapter, I draw attention to the fact that the meaning expressed by the term
klesavasana varied during the development of the notion in Buddhism.

Chapter 6 deals with Srutavasand and vasand in the sense of memory
impression. The first section of the chapter investigates the doctrinal origins of
Srutavasand, which occurs in the MSg. In connection with Srutavasand, the
Sarvastivada discussion on spiritual class (gotra) and wholesome root (kusalamiila)
conducive to liberation (moksabhdgiya) are examined in relation to the Yogacara
debate over the primordial bija and the engendered/impregnated bija. On the other
hand, the idea of the seed [of cognition that] takes Suchness as its object-condition
(*tathatalambanapratyaya-bija) in the YBh and its connection to srutavasand in the
MSg are analyzed. The chapter then turns to vasand as an impression of memory,



27

with a particular attention to Asanga’s AS and Buddhaghosa’s Pali commentary.
Finally, the early Mahayana idea of wholesome vasand as found in the
Dasabhumika-stutra, MPPU, and other texts is examined. In this relation, the
discussion considers why Asanga may have preferred the term vasana over bija
when referring to the cause of supramundane pure dharmas.

Chapter 7 concentrates on the synthesis of the various connotations of vasand.
It explores how the three types of vasana identified in the MSg developed as a
doctrinal synthesis of the ideas of karmic vasand, vasand of conditioned dharmas,
and klesavasanda. The discussion then focuses on the two types of vasana mentioned
in Vasubandhu’s TrK as vasana of karma and grahadvaya-vasand. In this context,
Sthiramati’s commentary further introduces two additional pairs of vasana: vipaka-
vasand and nisyanda-vasana, as well as atmadi-vikalpa-vasana and rapadi-vikalpa-
vasand. The nuances, interconnections, and doctrinal implications of these notions
are analyzed in detail. Finally, I use the Lankavatara-sitra (LAS) as a case study to
illustrate how these diverse connotations of vasand were integrated into later
Buddhist texts.

Given the study’s broad historical scope—spanning over nine centuries—and a
wide range of textual sources, a relative chronology of the major scriptures discussed
is provided in the Appendix.

In general, the present study is based on considerable textual evidence
supplemented by relevant historical and geographical concerns while referencing
previous scholastic research. I attempt to outline the development of each of the
connotations of vasand in Buddhism as well as to recognize the doctrinal paradigm(s)
behind the relevant discussions. Using the genealogical method, I aim to demonstrate
that one Buddhist notion may have been understood in various ways in history not
only across different Buddhist schools but even within a single Buddhist text. Some
connotations are intrinsically correlated while some are incompatible. Sometimes,
when one connotation of a concept became predominant, other connotations would
come to be unavoidably explained by it. Consequently, later commentators often
reinterpret historically polysemous terms as if they were self-consistent concepts.

For nearly all the citations from the original texts, I provide my own translation
in order to ensure consistency in rendering. Wherever different versions in multiple
Buddhist languages are available, I often draw a comparison. Nevertheless, due to
space constraints, when the content of the Sanskrit original is sufficiently clear, I
translate the text from Sanskrit and only provide references to the corresponding
Tibetan and Chinese translations without citing all of them. Sometimes, where two
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or more translations of the same text are available, especially in the Chinese Buddhist
canon, I make comparisons in order to sort out the possible thread of the development
of certain doctrines. Notably, Xuanzang’s Chinese translation not only always
correctly reflects the Sanskrit grammar, but also perfectly makes sense where the
corresponding Sanskrit text and Tibetan translation are unclear or abstruse, albeit at
the cost of strict literal fidelity. Moreover, given that different punctuation styles in
Chinese may result in varying interpretations of the same text, I repunctuate every
sentence quoted from the Chinese Buddhist Canon (Taishd edition) according to
modern Chinese standards to facilitate readers who wish to examine my
understanding of the Chinese texts.



2. Vasana as the Imprint of Practice in the Pali Literature

This chapter discusses the early occurrences of the term vasana in the early Pali
literature and other similar uses of the term outside the Pali tradition around the same
period. In these sources, vasana denotes the imprint of practice in former lives and
can be connected to the idea of cultivation (bhavana). In the post-canonical Pali texts,
vasand in this sense came to be used in the context of rebirth and is thus endowed
with a karmic aspect. These early ideas about vdsana may adumbrate the later
sectarian development of the concept.

2.1. Vasana Related to Mundane Cultivation in the Suttanipata

Throughout the entire four Pali Nikayas, the feminine noun vasand never occurs.
The neutral noun vasana, which occurs only once, is not used in any of the doctrinal
senses that have been listed in §1.4, but only in the sense of “clothing”*

irrelevant to this study.

, Which is

In the Chinese Agamas, the idea of impregnation of Buddhist practice is
expressed by the verb \pari-bhii rather than \vas. For example, in the Sarvastivada
Samyuktagama, the Buddha addressed to a man called “Maha”,

{2.1A} “You have already practised respecting the Buddha, Dharma, and
Sangha for a long time. At the end of your life..., [because] your mind-
thought-consciousness has been impregnated (*paribhavita) by proper faith,
as well as by virtues (*sila), generosity (*dana), and wisdom derived from
hearing (*srutamayi prajia), your consciousness will ascend to a pleasant
place, and you will be born in heaven in the future.”!

In comparison with the corresponding Pali version of this sitra, the Mahanama Sutta

30 Yasana that denotes clothing is derived from the Class II verb Vvas, “to cloth” (PED, s.v. “Vasana'”,
610; MW, s.v. “\/vas“”, 932). The only occurrence of the word vasana among the four Nikayas is found
in the Nagaropama-sutta of the Anguttara Nikaya (iv 111): vasana-lepana-sampanno—‘covered over
by a coat of plaster” (Bodhi 2012, 1078). A more common form of the word that occurs in the Pali
Nikayas is vasana. For instance, in the Digha Nikaya (i 104), odata-vattha-vasana—"‘dressed in white
clothes” (Walshe 1995, 120).

31T2, no. 99, 237¢3-7: M RBIEE SH. . ShE, A aaLRE - MO BRI AE RKIESS
P, R, M. BRI, MRS, Mg, RARER.
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in the Samyutta Nikaya, the Pali term for “being impregnated” in the quote is
paribhavita. * Likewise, the *Gramani-sitra (il 5 J& £%) in the Sarvastivada
Madhyamagama™ expresses almost the same idea, although the context becomes
that through practising the tenfold path of wholesome action (*dasa-kusala-karma-
patha), one gains white result of ripening (vipaka) after death and is reborn in a
higher pleasant realm.** In any respect, the expression of “paribhavita” seen in the
Agama/Nikaya texts must be earlier than the use of “vdsita” by Buddhists.

It seems safe to assert that the notion of vasana was not of any specific doctrinal
significance in the early Buddhist texts. As it is clearly stated by Jayawickrama (1976,
154), “the doctrine of vasana is apparently alien to early Buddhism.” Here, what he
means by “early Buddhism” must be the Buddhism prior to the final stage of the
compilation of the earliest four Pali Nikayas. Nevertheless, such a statement does
not mean the doctrine of vasana originated from outside Buddhism.

The earliest occurrences of the term vasana in a relatively doctrinal sense is
seen in the Vatthugatha of the Pali Suttanipata. As the Vatthugatha was presumably
composed no earlier than the second century BCE but before the first century CE
(see Appendix), the Suttanipata should be the earliest extant Buddhist text and the
only canonical text where the word vasana is employed to denote the imprint of
practice. Its context concerns a group of pupils of Bavari, a Brahmin master of
incantations (manta). Because he was cursed, Bavari asked his pupils to seek the
Buddha for help. The text then describes his pupils as follows:

{2.1B} All [the Brahmin pupils] have each [of their] retinues. [They] have
been renowned to the world. [They] are meditators who have delighted in
meditation (jhana). [They] are wise men (dhira) who have been impregnated
by the previous imprints [of practice] (pubba-vasana-vasitd).>

Jayawickrama (ibid.) argues that the phrase pubba-vasana-vasita, “impregnated by

32 SN v 371: ...digharattam saddhdaparibhavitam cittam stlaparibhavitam cittam sutaparibhavitam
cittam cagaparibhavitam cittam pannaparibhavitam cittam...

33 See T1, no. 26, 439c23-440c14. Particularly, T1, 440c1-3: 0> B, W AEFE, Ak,
L. . FERTE, LG, BARLE, EREE. Although the Agama sitra has a
Pali parallel-Asibandhakaputta-sutta (SN iv 312—-14), the quoted part is not found in the Pali text.

AR

35 Sn 194: paccekaganino sabbe sabbalokassa vissuta jhayi jhanarata dhira pubbavasanavasita ||1009)|
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the previous imprints”?®

, may be derived from a germinal form of pubbe katam
kammam, “action done in the past”. The latter expression can be found in the
Anguttara Nikdaya in its original form of “pubbe papa-kammam katam avipakka-

ledkam”37 (u

the previously made evil karma whose [result of] ripening is not ripe”).
The term pubbe here in the sutta context means “in the past lives”. If Jayawickrama’s
opinion is correct, then the phrase pubba-vasana-vasita should imply karmic imprint.
However, according to the context of the Suttanipata, the term vasana signifies the
Brahmin pupils’ previous practices that have positive influence on their intellects. It
is hard to see any implication of karma. Neither can we find any indication that the
term pubba here specifically suggests former lives.

In his annotated translation of the Sutfanipata, Bhikkhu Bodhi (2017, 1228)
draws attention to how the Paramatthajotika, the Suttanipata-atthakatha, interprets
this passage. According to this Pali commentary, Bavari and his pupils went forth to
the Triple Gem for refuge in one of their previous lives during the time of Buddha
Kassapa. However, as Buddha Kassapa had just attained parinibbana before they
arrived, they could only receive some basic teachings of the Buddha, including being
established in the three refuges, undertaking five precepts, observing the eightfold
precept during fasting days, offering gifts, and going forth to leave household life.**
Thus, the vasana impregnated previously takes on the meaning that the minds (citta)
of the pupils have been impregnated by the meritorious habitual imprint (pusisia-
vasana) through repeated practice (gata-paccdgata-vatta)*® about the teaching of the
Buddha Kassapa in their past life. At any rate, Bavari and his pupils failed to attain
Arhathood in their past life, although they practised according to the Noble
instructions, which are mainly about mundane wholesomeness. It is said that after
his death in the era of the Buddha Kassapa, Bavari enjoyed one life in heaven, before
being reborn in the time of the Buddha Sakkamuni.*’ It can be seen that the term
vasana here not only refers to the imprints of the practice in accordance with the true
Dharma, but also implies the idea of karma, because undertaking lay precepts and

36 Jayawickrama’s translation of the Pali phrase is “impressed with the resultant force of their former
deeds”.

37 AN i 196.

3 SnA 11 ii 579: saranattaye patitthatabbam, paiica silani samadatabbani, attangasamanndgato
uposatho upavasitabbo, danam databbam, pabbajitabban.

3 SnA 11 ii 583: Pubbavasanavasitati pubbe kassapassa bhagavato sasane pabbajitva.
Gatapaccagatavattapuiiiiavasandya vasitacitta.

40 See Bodhi 2017, 1225-26.
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offering gifts are mundane wholesome actions that lead to a better rebirth. However,
it must be borne in mind that this background story narrated in the Paramatthajotika,
attributed to Buddhaghosa, was recorded much later than the compilation of the
Vatthugata of the Suttanipata. A similar story of Bavari is also found in the
Manorathapiirani, the Anguttaranikaya-atthakatha by Buddhaghosa.*' It is likely
that this story was intentionally related according to the Theravada understanding of
vasand as the cultivation of mundane wholesome practice, which were made clear
in the Petakopadesa and Nettippakarana (§2.2). In other words, through adding a
story of Bavari and his pupils’ former life, the term vasana in the Suttanipata takes
on the meaning of karmic imprint in the exegetical tradition. Therefore, the Pali
commentary may not lend support to our understanding of the original meaning of
vasand in the Suttanipata.

In my opinion, in the above-quoted passage, vasana-vasita is used in a similar
sense to bhavana-bhavita, “impregnated by the [previous] cultivation [of wisdom]”.
According to the Sangiti Sutta of the Digha Nikaya, there are three types cultivation
(bhavana) in early Buddhism, viz., the cultivation of mental body, of mind, and of
wisdom.** Because the pupils of Bavari were not Buddhist practitioners, even though
they were skillful meditators (jhay?), their previous “cultivation” cannot be called
bhavand in the strict Buddhist sense. Therefore, vasana as a quasi-synonym for
bhavana is employed to suggest the intellectual practice of these Brahmin pupils.

Nonetheless, since vasana is semantically identical to paribhavana (§1.2), the
pragmatic difference between the two terms in the canonical texts appears to be
artificial. At least, shortly after that, later Buddhists also use vasana to refer to the
Buddhist practice. Such an idea of vasand can be found in the Mahasanghika-
Lokottaravadins® Mahavastu®:

{2.1C} [The Buddha] causes sentient beings who are engaged in merit to
settle down (ni-\vis) in merits; he causes the beings who are engaged in fruit
to individually establish (prati-stha) with fruits; he causes the beings who
are engaged in the imprint [of practice] (vasana)* to consolidate (ava-\stha)

4T AA1332AF

42 DN iii 219: Tisso bhavana—kayabhavana, cittabhavana, pasifiabhavand. See Walshe’s translation and
note (2012, 486, 618 n. 1052) to kayabhavana.

43 1t is not certain when exactly the Mahavastu was composed.

** In the English translation of the Mahavastu, Jones (1949, 372) translates the word “vasana” in this
context as “memories of past lives”. However, I find the term in this context more likely to be
interpreted as the influence of cultivation. From the doctrinal point of view, it is hard to see how
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in the imprint...*

What this paragraph intends to express is that the Buddha benefits all sentient beings
according to their distinct personalities. Merits function as the preparatory efforts
that are conducive to the liberation. Establishing Noble fruits can be seen as for those
who aim at attaining spiritual fruits, such as Arhathood. For those who have no
spiritual attainment at all, the accumulation of the imprint of mundane practice helps
to result in the attainment. It is clear that the term vasanda in the Mahavastu is used
in a positive sense and accords with the true Dharma.

confirming memories of past lives could be as significant as gaining merit and acquiring Noble fruit. If
one insists that the meaning of “vasana” in the Mahavastu must refer to memory, it is also difficult to
explain why such an important meaning of “vasana” is not attested in other contemporary Buddhist
texts in the Indian continent. In fact, the unequivocal use of “vasana” in the sense of memory is not
seen until Asanga’s works (§6.3). Moreover, it seems to be strange why the meaning of memory could
suddenly reappear in Asanga’s works after centuries of “oblivion”. Therefore, I contend that the notion
“vasand” in the sense of memory should have been developed as late as around the fourth century (see
chapter 6). Additionally, Karashima (2012, 462 Ubersetzung), by referring to the BHSD, understands
the term vdsand here as the impressions as a result of deeds in the past times (Eindriicke (als Ergebnis
von Taten in vergangenen Zeiten)). Hiraoka’s (2010, vol. 2, 98) Japanese translation simply uses the
traditional common rendering of jikke 3%, which does not contribute to a proper understanding of the

term in this specific context.

4 Mahavastu (Senart 1882) ii 419 (Cf. Marciniak 2020, ii 499-500): ... punyabhagiyam satvam
punyehi nivesayamano, phalabhagiyam satvam phalehi pratisthapayamano, vasanabhagiyam satvam
vasandayam avasthapayamano... For an English translation see Jones (1952, 372). Exactly the same
paragraph can be found in the Mahasanghika-Lokottaravadins’ Abhisamacarika Dharmah (see
Karashima 2012, 462). A parallel text is also seen in the Chinese Mahasanghika-vinaya (T22, no. 1425,
227a26-28): Ky KA AR A LA, RRBAEMREILAR, SR A ZE. Itis
interesting to note that in this quote from the Mahasanghika-vinaya, the part which should correspond
to “vasanabhagiyam satvam vasandyam avasthapayamano” is replaced by the expression, “[he causes]
the sentient beings who have sufferings (3%, *duhkham) and grief (1%, *daurmanasya) to acquire peace
and happiness (Z[&; *ksemalsukham).” This significant discrepancy is most likely due to the fact that
the Mahdsanghika-vinaya differs from the Lokottaravadin’s texts in wording. This fact has been pointed
out by Oskar von Hiniiber (Karashima 2012, VIII), as he remarks, “their wording [of the Chinese
translation of the Mahdsanghika-vinaya] often differs from the Sanskrit text [of the Abhisamdcarika
Dharmah] in difficult places, presumably because the Chinese translation is based on the text of the
Mahasamghikas, but just not on that of the Lokottaravadins. This becomes immediately clear in places,
where the Chinese translation assumes different facts from the Sanskrit text...” (Denn oft weicht deren
Wortlaut gerade an schwierigen Stellen von dem Sanskrittext ab, vermutlich deshalb, weil der
chinesischen Ubersetzung der Text der Mahdsamghikas, aber eben nicht der der Lokottaravidins
zugrunde liegt. Dies wird an Stellen unmittelbar deutlich, an denen die chinesische Ubersetzung von
anderen Sachverhalten ausgeht als der Sanskrittext...)
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2.2. Petakopadesa and Nettippakarana

Probably between the second century BCE*® to the Common Era or even later, the
notion of vasana started to be used among certain Buddhists for the discussion about
different categories of sitras/suttas. The Pali Petakopadesa47 classifies some suttas
as “vasana-bhagiya sutta”, which means the discourse that is connected with imprint
of practice*®:

{2.2A} Therein, what is the setting up of [the Buddha’s] teaching?

The discourse (sutta) connected with (bhdagiya) affliction (samkilesa),
the sutta connected with imprint [of practice] (vasana), the sutta connected
with penetration (nibbedha), the sutta connected with non-trainee (asekha);
[the sutta] connected with both affliction and imprint, [the sutta] connected
with both affliction and penetration, [the sutta] connected with affliction,
penetration, and non-trainee, [and the sutta] connected with both imprint and
penetration.*’

The text then explicates the content of the notion as follows:

{2.2B} Therein, what is the discourse that is connected with imprint [of
practice] (vasana)?

“The dhammas™ that are preceded by mind (manopubbarngama), led by
mind (manosettha), and made by mind (manomaya). If one, with a purified

46 Norman (1983, 108) dates the Petakopadesa to the second century BCE.

47 Though the Petakopadesa and Netti are regarded as the pre-commentarial text and catalogued in the
Burmese tradition into the Khuddaka Nikdya, they can also be seen as belonging to the Abhidhamma
tradition (Karunadasa 2007, 2). The Suttanipata, however, must be earlier than the Petakopadesa,
because the Suttanipata, where philosophical speculations were barred, represents “the stage prior to
the formation of elaborate systems by Abhidharmika scholars” (Nakamura 1987, 46).

48 Bhikkhu Nanamoli (1977, 36) translates the word “vasana” as “morality”, as he points out that the
“contexts show the meaning to be cultivation of merit.” As will be seen later, such a comment might
have been influenced by the NettA which remarks, “vasana pusiiabhavana.” (NettA 219)

4 Pet 23: Tattha katamam sasanappatthanam? Savikilesabhagiyam suttam, vasanabhagiyam suttam,
nibbedhabhagiyam suttam, asekhabhagiyam suttam, sankilesabhagiyaii ca vasanabhagiyari ca,
sankilesabhagiyari ca nibbedhabhagiyari ca, sankilesabhagiyari ca nibbedhabhagiyaii ca
asekhabhagiyaii ca, vasanabhagiyani ca nibbedhabhagiyari ca.

Cf. Nanamoli’s translation (1964, 27).

50 Bhikkhu Nanamoli translates the word “dhamma’” here as “ideas”. K. R. Norman (1997, 1) translates
it as “mental phenomena”. However, Agostini (2010, 25) argues that the dhamma interpreted as mental
concomitants is the Theravadins’ understanding that was formed after the first century CE.
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mind, speaks or acts, happiness therefore follows him; like a shade that does
not leave (anapayini).”' ...

Therein, what is [the discourse] connected with both affliction and
imprint?

“[The rain] pours on the covered (channa); it does not pour on the
uncovered (vivata)>?. Therefore, you open the cover, in this way it does not
pour on that.”>* — That “[The rain] pours on the covered” refers to affliction;
that “it does not pour on the uncovered” refers to imprint.

“The darkness (fama) is destined to darkness, [and light (jo#i) is destined
to light]”, thus to be spoken in full.** Therein, that which is darkness and that
which is destined to darkness refer to affliction; that which is light and that
which is destined to light refer to imprint.> ...

Therein, what is the discourse connected with imprint and penetration?

“From giving, merit increases; from abstinence (samyama), hostile
action (vera) is not heaped up. One who is wholesome abandons the
wickedness; because of the exhaustion of greed, hatred and delusion, the
calming down of them (sa-nibbuta) [arises].”>® — That “from giving, merit

31 Pet 24: Tattha katamam vasanabhagiyam suttam?

Manopubbangama dhamma manosettha manomaya

manasd ce pasannena bhasati va karoti va

tato nam sukham anveti, chdya va anapayini.

See also Nanamoli’s translation (1964, 29). The verse here is a quote from the Dhammapada 1.2. This
verse is also comparable with Udanavarga 31.24 (Bernhard 1965, 415).

52 Cf. “anivrta”. In the Abhidharma and Yogacara literature, the concept of “uncovered” denotes that
which does not hinder the Noble Path.

33 See Uposatha Sutta (Ud 56) and Vin ii 240. In this sutta, the Buddha compares the eight virtues of
the great ocean to the Dhamma and Vinaya and concludes with the cited verse. In this context, the word
“covered” (channa) refers to one who commits misconduct.

4 See Puggala Sutta (SN i 209); Tamotama Sutta (AN ii 85); Samyuktagama no. 1146 (T2, no. 99,
304c2 ft.). This sutta describes four types of people: (1) Those who are born in a lower class, because
of their bodily, vocal, and mental misconducts, are reborn into unfortunate planes—this is
metaphorically called “darkness is destined to darkness”. (2) Those who are born in a lower class,
because of their bodily, vocal, and mental good conducts, are reborn into fortunate planes—this is called
“darkness is destined to light”. (3) Those who are born in an upper class, because of their bodily, vocal,
and mental misconducts, are reborn into unfortunate planes—this is called “light is destined to
darkness”. (4) Those who are born in an upper class, because of their bodily, vocal, and mental good
conducts, are reborn into fortunate planes—this is called “light is destined to light”.

55 Pet 25: Tattha katamam sarikilesabhagiyafi ca vasanabhagivaii ca suttam?

Channam ativassati vivatam nativassati

tasma channam vivaretha, evam tam nativassati ti.

Channam ativassati ti sankileso. Vivatam nativassati ti vasand.

Tamo tamapardyano ti vittharena.

Tattha yo ca tamo yo ca tamapardyano ayam sankileso. Yo ca joti yo ca jotiparayano ayam vasand.
See also Nanamoli’s translation (1964, 30).

36 See Mahaparinibbana Sutta (DN ii 136).
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increases; from abstinence, hostile action is not heaped up” refers to imprint.
That “one who is wholesome abandons the wickedness; because of the
exhaustion of greed, hatred and delusion, the calming down of them [arises]”
refers to penetration.>’

At the beginning of the passage quoted above, the manopubbarngama verse of the
Dhammapada (1.2) is employed to illustrate what is called a discourse (sutta)
connected with vasana. It suggests that vasand is related to one’s intellect and well-
being.’® As pointed out by Agostini (2010, 24), the original meaning of dhamma in
the manopubbangama verse should be understood as action—“mental action
precedes bodily and vocal actions.” Accordingly, a discourse connected with vasana
appears to concern karma. Moreover, it is also clearly seen that vasana is
distinguished from both affliction (sarnkilesa) and penetration (nibbedha) into the
Noble Truths>. In other words, vasana is neither defilement nor wisdom. The
analogy that the rain does not pour on the uncovered means that defilements do not
come forth to those who observe precepts. It is taught in the context of vinaya affairs
in both the Uposatha Sutta of the Udana and the Cullavagga of the Pali Vinaya. Then,
the metaphor of light (joti) is found in the Puggala Sutta, according to which, bodily,
vocal, and mental moral actions determine one’s rebirth in fortunate planes of
existence. The last sutta passage in the quote is from the Mahaparinibbana Sutta. Its
context is that though the Buddha became ill after taking his last meal offered by
Cunda, he still praised Cunda’s action of offering food. The Buddha told Ananda that
Cunda had accumulated the karma that is conducive to longevity (ayu), beauty
(vanna), happiness (sukha), fame (yasa), rebirth in heaven (sagga), and sovereignty
(adhipateyya).*® The sutta examples show that although vasana does not bring about
supra-mundane wholesomeness, it either leads to a moral life through abstinence, or

57 Pet 28: Tattha katamam vasanabhagiyaii ca nibbedhabhagiyaii ca suttam?

Dadato puiifiam pavaddhati, samyamato veram na ciyati,

kusalo ca jahati papakam ragadosamohakkhaya parinibbuto ti.

Dadato puiifiam pavaddhati, samyamato veram na ciyati ti vasana. Kusalo ca jahati papakam
ragadosamohakkhaya parinibbuto ti nibbedho.

38 Note that Dhammapada 1.1, which is not quoted here in the Petakopadesa, shows an opposite case—
suffering: manopubbangama dhamma manosettha manomaya, manasa ce padutthena bhasati va karoti
va, tato nam dukkham anveti cakkam va vahato padam. For a detailed discussion, see Agostini 2010.

9 The term “nibbedhabhdgiya” is reminiscent of the Sarvastivada term “nirvedha-bhagiya” as one
stage of spiritual development after moksabhagiya before darsanamarga, or the wholesome root
(kusalamila) in that stage. However, the term in the Pali text only refers to a category of sutta.

60 See DN ii 136.
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contributes to a better rebirth through meritorious deeds such as giving. It implies is
that vasana is related to meritorious deeds and abstinence. In this light, vasana that
contributes to one’s rebirth and concerns observing precepts must have a karmic
nature.

Such an understanding of vasana can satisfactorily explain the legend of Bavari
and his pupils in the Suttanipata-atthakatha: in the time of the Buddha Kassapa, they
led a moral life according to the Dharma as they observed the five precepts and
practised giving and so on, but they did not get enlightened. Because of the merits
gained through his wholesome practices, Bavari was reborn in heaven before he fell
down to this world and met the Buddha Sakkamuni. In this way, vasanda, through the
commentator’s interpretation, can be regarded as being connected with the
cultivation of merits. What is related to merits must also be karmic. This is why I
take the legend of Bavari seen in the Pali commentary as a later addition (see §2.1).
Further discussion on the idea of karmic vasanda will be seen in the next chapter.

In the Netti, a rewritten version of the Pe_takopadesa“, the above noted features
of vasand become clearer. Therein, more examples are given concerning the
expression of “the discourse connected with vasana” (vasanabhagiya sutta).* The
Netti further clarifies the notion as below:

{2.2C} Two [types of] discourses are that connected with imprint [of practice]
(vasana) and that connected with penetration. [Correspondingly,] two ways
of practice (patipada) are that connected with merit and that connected with
fruit. Two [kinds of] morality are that connected with restraint (samvara) and
that connected with abandonment (pahdana). Therein, the Blessed One
teaches the discourse connected with imprint for the purpose of the practice
connected with merits. He who has established in the morality of restraint
through that spiritual life (brahmacariya) becomes an observer of spiritual
life (brahmacarini). Therein, the Blessed One teaches the discourse
connected with penetration for the purpose of the practice connected with
fruits. He who has been established in the morality of abandonment through
that spiritual life becomes an observer of spiritual life.

Therein, what is the discourse connected with imprint? The discourse
known as being connected with imprint are the speech about giving, the
speech about morality, the speech about heaven (sagga), the disadvantage of
sensuality, [and] the advantage in renunciation.

6! Regarding the relationship between the Petakopadesa and the Netti, 1 follow K. R. Norman’s (1983,
110) opinion. For other opinions, see Hiniiber 1996, 81-82.

2 See Nett 128ff.
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... In the discourse connected with imprint, there is no understanding
(pajanana), Path or fruit; in the discourse connected with penetration, there
is understanding, Path and fruit. ©3

In this passage, the concept of vasana indicates the merits of restraint and habitual
moral conduct that are conducive to the spiritual life or mundane well-being before
the understanding of the Noble Truths. It is interesting to note that abstinence
(samyama) in the Petakopadesa is replaced in the Netti by the term samvara,
“restraint”, which seems to be more monastic-oriented and is related to spiritual life.
On the other hand, penetration (nibbedha) in the Petakopadesa is interpreted in the
Netti as understanding the Noble Truths, the Path to awakening, and the attainment
of Noble fruits, which are not the consequences of vasanda. This perhaps reflects the
hermeneutic pattern of the Netti, as noted by Bond (1993, 31-32), which is to address
the Dhamma to both the renouncers and men in the world.

As we have noted so far, since the Suttanipata uses the term vasana in the sense
of imprint of practice, the Petakopadesa introduces a karmic aspect to the notion and
the Netti further relates vasanda to restraint (samvara). This is perhaps why
Jayawickrama (1976, 154) remarks without elaboration that the meaning of vasana
in the Netti and that in the Suttanipata are slightly different. It will be argued in
chapter 3 that the term vasana that expresses the idea of karmic imprint developed
precisely from the Abhidharma discussion of restraint.

Another thing worth noting is that in another place in the Petakopadesa, vasana
is also explicitly taken as a designation of paribhavana.** It is not certain if the term
vasand here expresses the same meaning as in the phrase “vasana-bhagiya sutta”.
One possibility is that this vasana is not related to the idea of vasana-bhagiya sutta
but is understood in its dynamic sense as impregnation. However, this understanding

63 Nett 48-49: Dve suttani: vasanabhagiyaii ca nibbedhabhdgiyaii ca. Dve patipada: puiiiabhagiya
ca phalabhagiya ca. Dve silani: samvarasilaii ca pahanasilarii ca.

Tattha Bhagava vasanabhagiyam suttam puiifiabhagiyaya patipadaya desayati.

So samvarasile thito tena brahmacariyena brahmacart bhavati.

Tattha Bhagava nibbedhabhdagiyam suttam phalabhagiyaya patipadaya desayati.

So pahanastle thito tena brahmacariyena brahmacart bhavati.

Tattha katamam vasanabhagiyam suttam?

Vasanabhdagiyam nama suttam: danakatha, silakatha, saggakathd, kamanam adinavo, nekkhamme
anisamso ti.

... Vasanabhagiye sutte n’atthi pajanand n’atthi maggo natthi phalam. Nibbedhabhagiye sutte atthi
pajanand atthi maggo atthi phalam.

Cf. Nanamoli 1977, 73-74.

% Pet 175: Paribhavana vasandapaiiiattiya paniatti.
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cannot be substantiated in other places of the treatise. Thus, the term vasanda here
most likely still means the imprint of repeated practice and is equated with the
cultivation (bhavand) of merits and restraint, if we take paribhavana here as a
synonym for bhavana. At least, it must be also in the latter sense that in the Netti-
atthakatha, Acariya Dhammapala (ca. fifth century) states that vasanda is understood
as the cultivation of merits (vasana puiiniabhavana)® .

2.3. Milindapaiiha

Jayawickrama (1976, 154) also notes that the term vasand/vasana occurs twice in
the Milindapariha. The first occurrence is found at the beginning of the treatise in
the Bahirakatha portion, where the context concerns the early life of the young boy
Nagasena and his previous lives. The story starts from the time of Buddha Kassapa,
when King Milinda and Nagasena were respectively a novice and a monk. After
hearing the novice make a vow to have eloquence (patibhana) wherever he is born
before attaining nibbana, the monk made a similar vow. Then, the novice enjoyed a
rebirth in the Tavatimsa heaven, before he was reborn as King Milinda, 500 years
after Buddha Sakkamuni’s parinibbana. The monk, on the other hand, who became
a son of a god in the Tavatimsa heaven, was requested to be reborn into the human
world to answer the questions of the king. With such settings, it is said that the boy
Nagasena, after leaving his Brahmin teacher before meeting his Buddhist master,
“with his heart being impelled (codita-hadaya) by his previous imprint (pubba-
vasand),” has gone to a lonely place for meditation, and felt what he learned about
the Vedas worthless. The term pubba in this context clearly refer to Nagasena’s
previous life as a monk during the time of Buddha Kassapa. Similarly, the term
vdsana occurs again in its neutral form in Book V of the Milindapariha, where it
states, “those whoever have intrinsically completely purified, because of the

% See NettA 219: vasana puifiabhavand, vasanabhage pavattam vasanabhagiyam, vasanam
bhajapetiti va vasanabhagiyam. Though the compound “puriiia-bhavana” is also possible to be
analyzed as a dvandva, i.e., “merit and cultivation”, considering that neither the Netti nor the
Petakopadesa specifically explains the merit and cultivation as two distinct things, I accept Bhikkhu
Nanamoli’s rendering of “cultivation of merits”, which reads it as a tatpurusa.

% Miln 10: Atha kho nagaseno darako dcariyassa anuyogam datva pasada oruyha pubbaviasanaya
coditahadayo rahogato patisallino attano sippassa adimajjhapariyosanam olokento adimhi va majjhe
va pariyosane va appamattakampi saram adisva “tucchd vata bho ime veda, palapa vata bho ime veda
asard nissara’ti vippatisari anattamano ahosi.
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previously impregnated imprint (pubbe vasita-vasana), become free from
conceptual proliferation (nippaparica) in one moment of mind.”*” Nevertheless, the
term pubbe here seems not have a strong indication of past lives, but is only used in
its general sense of “in the past”. In any case, considering the very similar wording
at the Bahirakatha and Book V, the two occurrences of vasand/vasana in the
Milindapariha should express the same idea.

Similar to the case in the Suttanipata, the term vasana/vasana in the
Milindapaiiha can be understood as the imprint of former cultivation in the intellect.
According to the Bahirakatha portion, the vasana functions as a habitual propensity
for learning the supra-mundane teachings, because of which the boy Nagasena was
unsatisfactory with the knowledge in the Vedas.®® According to Book V, because of
the accumulated imprints of former cultivation, one can attain nirvana, the absence
of conceptual proliferation. In other words, vasana can even be a cause of liberation.
This idea is comparable with the Sarvastivada notion of the stage conducive to
liberation (moksabhagiya) (see §6.1). By and large, such an understanding of vasana
must be independent from the notion in the Petakopadesa and the Netti. It can be
regarded as the direct development from the Suttanipata.

It should also be noted that the two occurrences of vasana/vasana in the
Milindapaiiha are in the later added part of the treatise®, because they are not found
in the corresponding Chinese versions translated during the late Han dynasty (2"
3" century CE, see Appendix). At the earliest, the idea of vasand must have entered
into this Pali text after the second century CE. The latest limit of the addition of this
content can even be the fifth century CE, before Buddhaghosa quoted from the
complete Milindapaiiha.”® Therefore, it is not so likely that the earliest part of the
Milindapariiha involves the term vasand.”'

67 Ibid., 263: ye te sabhavaparisuddha pubbe vasitavasand, te ekacittakkhanena nippapafica honti.

8 Endo (2002, 111) suggests that vasand in the Milindapafiha denotes a mere habit. This understanding
seems to take the result of the vasana simply as Nagasena’s going to a lonely place for meditation, since
doing meditation must have been a habit of the monk. However, this interpretation cannot properly
explain the case of the second occurrence of the term in the Milindapariha.

% See Mizuno’s (1959a, 35-37) summarization of the content in the Pali version that is not found in
the early Chinese translations.

70 Norman (1983, 111, 113) clearly states that Buddhaghosa’s quotation from the Milindapasiha is not
absolutely the same as the extant Pali version.

7! Mizuno (1959a, 47-48) notes that the names of the five rivers in the Chinese version, which are the
four main rivers in Northwest India and the Ganges River, are replaced in the Pali version by the names
of the five tributaries of Ganges River in Northeast India. It is not impossible that the notion came to
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2.4. Concluding Remarks

The earliest occurrence of the term vasana in the extant Buddhist texts is in the
Suttanipata, where the expression “pubba-vasana-vasita” (impregnated by the
previous imprint) is used in a similar sense to *pubba-bhavana-bhavita. In that
context, vasana denotes the imprint of practice (perhaps particularly the non-
Buddhist practice) on one’s intellect. On the other hand, the idea of being
impregnated had been expressed earlier by the term paribhavita in both the Pali
Nikayas and the Chinese Sarvastivada Agamas. In the Pali commentary on the
Suttanipata, vasand is interpreted as the meritorious habitual imprint (pusria-vasana)
through repeated mundane practice in a previous life according to the teaching of
Buddha Kassapa. This interpretation, however, should have been influenced by the
later Pali exegetical tradition.

Around the Common Era, the Petakopadesa employs the notion of vasana to
refer to one category of suttas. In the Petakopadesa, vasana is understood as the
imprint of mundane practices, including meritorious deeds and abstinence
(samyama). Vasana may lead to a better rebirth and thus can be karmically
efficacious, but it does not lead to awakening. Likewise, according to further
explanation in the Nettippakarana, vasand is related to the mundane cultivation of
merits through wholesome deeds and restraints (samvara). The idea of karmic
vasand should originate from the context of mundane cultivation and restraint.
Moreover, in the Petakopadesa, vasand is defined as paribhavand.

The term vdsana/vasana is also found twice in the later part of the Pali
Milindapariha. This concept was likely employed by the compilers of the treatise
only after the second century CE. Véasana in this treatise expresses the meaning of
the imprint of former cultivation on one’s intellect. It is even regarded as a necessary
condition of attaining nirvana. This idea should have been a direct development from
the Suttanipata, having hardly any connection with the Petakopadesa and Netti.

be employed during the later editing of this work in Northeast India.






3. Vasana That Preserves Karmic Efficacy

In chapter 2, we have discussed the Pali sources which imply the idea of karmic
vasand. This chapter continues to investigate how the concept of karmic vasana
developed in the Abhidharma and Yogacara works. Karma that is performed in the
past still has its causal efficacy at present. However, due to the Buddhist principle of
momentariness, the present karmic efficacy cannot be the same one as the cause of
ripening (vipaka-hetu) in the past. Vasana thus refers to the karmic efficacy in one’s
continuity before the occurrence of the karmic effect. It should be noted that karma,
especially the inexpiable transgressions (anantarya-karman), projects its effect of
ripening (vipaka-phala) while being performed only once. In this respect, vasana
cannot be understood as a “habit” or “habitual energy”, but as an imprint or a lasting
influence. The Abhidharmic discussion of karmic vasana is examined first in
comparison with the Sarvastivada concept of unmanifested matter (avijiiapti-ripa).
Vasubandhu’s notion of samtati-parinama-visesa and Srilata’s notion of anudhatu
seem to reflect the idea of karmic vasana, while Sanghabhadra gainsays these similar
notions. In the Yogacara school, karmic vasanda occurs for the first time in the SavBh
and is developed by Asanga in the MSg.

3.1. Vasana in Connection with Avijiiapti in the Mahavibhasa

The term vasand is not found in the canonical Sarvastivada Abhidharma treatises at
all. Among all the extant Buddhist scriptures of the northern tradition, the idea of
karmic vasand is seen for the first time in the MVbh. It seems that vasana was not
developed as a significant concept in the Sarvastivada school from the outset.

There are in total 16 places where the term vasand occurs in the MVbh. Among
them, two occurrences are particularly connected with the idea of karmic imprints
and the others are used in the sense of klesavasana. The two places concerning
karmic vasand in the MVbh are translated as follows:

{3.1A} According to some: the imprint (# 4; *vasana) of that [non-defined)]
karma is not firm, thus [the non-defined karma] does not have endowments
(FHL; *samanvagama) of the past and future. By contrast, the imprints of
wholesome and unwholesome karma are firm, thus [they] have the past and
future endowments. However, it is not the case for the inferior non-defined

43
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[karma].”?

{3.1B} According to some: the imprint (*vasand) of Great Elements (KFE;
*mahabhiita) is not firm, and thus has no past and future endowment, because
it is weak, inferior, and of a non-defined nature. It is to say, the imprints of
wholesomeness and unwholesomeness are firm, and thus have past and future
endowment. However, it is not the case for the inferior non-defined dharmas.
Just as holding a very fragrant flower for a while, even after washing hands,
the perfume (3 4; *vdsa) remains. It is not like holding other things such as
wood or stone and so on, the scent disappears as soon as they are dropped.”

Notably, both of the arguments quoted above are attributed to some anonymous
masters and was not taken as the best theory by the compilers of the MVbh. This
suggest that they were developed by some non-orthodox Sarvastivadins.

Though the two passages occur in the chapters on karma and mahabhiita
respectively, they need to be considered together, because both of them conclude
with the firmness of the vasana of wholesome and unwholesome karma. On this
point, the two passages even use almost the same expression. In fact, both contexts
concern the Sarvastivada concept of unmanifested matter (avijiapti-riipa). What
comes after passage {3.1A} is a discussion about the establishment of unmanifested
karma in the triple sphere. It is seen that the unmanifested matter is established in
terms of wholesome and unwholesome karma. On the other hand, in passage {3.1B},
it is because unmanifested karma is considered by the Vaibhasikas as the matter
derived from the four Great Elements (catvari mahabhiitany upadaya) that the Great
Elements come to be discussed in terms of wholesome and unwholesome karma.
Therefore, vasand in both of the passages denote the lasting karmic efficacy in one’s
samsaric continuity.

Shortly before passage {3.1B} in the MVbh, the Vaibhasikas make a statement
as follows: from the past Great Elements, matter in the past, future and present can
be derived; from the present Great Elements, matter in the present and future can be
derived; and from the future Great Elements, matter in the future can be derived. On
the other hand, matter in the past and present cannot be derived from the future Great

72 MVbh, T27, 638a21-24: Faft: M EE SHARERIEM, Mot ot . e sEd ’éﬁj% el
AEA 22k —tt, MEECANHEE. This passage is in the chapter on karma of the MVbh, which was not
translated in the earlier Chinese versions of the Vibhasa. Cf. Yamabe 2021, 474 n. 39.

73 MVbh, T27, 685a25-b1: Hif: KHEERAE, WMok, DUERS, Motk 54
BRI, MR E A, TR . R A, YR
FHERE; AEURERERACASE, TS ILAE M. This passage is in the chapter on mahdabhiita of
the MVbh. That chapter was not translated in the earlier Chinese versions of the Vibhasa.
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Elements; nor can past matter be derived from present Great Elements.” It is known
that the derived matter (upadaya-ripa) consists of resistant (sapratigha) derived
matter and the unmanifested matter. The unmanifested includes (a) the unmanifested
arising together with citta (B> {5 %) and (b) the unmanifested derived from the
manifested (3% 7 2 & ). The latter is further divided into the wholesome
pratimoksa-restraint  (pratimoksa-samvara), the unwholesome non-restraint
(asamvara), and the neither-restraint-nor-non-restraint (naivasamvara-nasamvara)
which can be either wholesome or unwholesome. Among them, the pratimoksa-
restraint refers to the restraint through observing precepts and undertaking vows.
According to the discussion in the MVbh, it can be summarized that the resistant
derived matter and the unmanifested arising together with citfa must be simultaneous
with the Great Elements. Only the unmanifested matter derived from the manifested
are able to arise depending on the prior Great Elements. Therefore, what the
“unmanifested matter derived from the manifested” refers to must be the vasana of
manifested bodily and vocal karma, being either wholesome or unwholesome.

The unmanifested matter as the vasana of wholesome or unwholesome actions
offer a possibility of the preservation of karmic force. Some modern scholars (I.
Funahashi 1954, 100-102; Hirakawa [1974] 1993, 190-91)” note that the initial
function of the unmanifested karma should have been the potentiality that preserves
the karmic efficacy after its production before its effect of ripening (vipaka-phala)
arises. But this idea “gradually lost its significance” (Hirakawa [1974] 1993, 195—

74 See MVbh, T27, 684b21—c8: MEA# - KFFGE@E L BIL? 2. f, i@k —UaHamnEe. E
DAL RATRMR, MEREBILKMAATE. EAEBEEKEGEREOI? & B, HERK
KT, MEAEIL KRG, EABEERKEERAGIN? & A, mARERAESR,
ME At KM . WA RS R R EH? 2. A, SRR —YIHEHIHES. FEO iR
FRARRFHLMESE, MEARR NS, A RR N EGEE LRI & 8, 5%
RIAGHE M, WA RARGERAGOIR? & 7, SRE—EHEIGEG. FOEmE K
BREREER, WATERXMEINGE. EEBEXEG®E SO & &, HERLHEE
i, BEEREKEERKROGE? &: B, HERKRRIERER, AT KENE.

75 Note that some other scholars such as Wogihara ([1928] 1938, 1027), S. Kat6 (1953, 469), Yamada
(1962, 354), and so on, insist that for the orthodoxy Sarvastivadins, avijiiapti is not the intermediary
between karma and its effect, for death would terminate the continuity of the avijiiapti. However,
Dhammajoti (2015a, 450-51) argues, “Even after the series of a non-informative karma has ended—
for example when the person dies—as in the case of a past volition and informative karma, the non-
informative karma too continues to be connected with the personal series (santati) by virtue of the
continuous acquisition-series which ends only when the fruit is actualized.” As will be argued below,
avijiiapti may just matter to the next rebirth. In this way, it can be still regarded as a medium between
karmic cause and eftect.
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96) when the Sarvastivadins put increased emphasis on the doctrine of tri-temporal
existence.

According to Dhammajoti (2015a, 438, 447—48), on the one hand, unmanifested
karma functions as the path of karma (karma-patha) after the production of karma.
On the other hand, since volition (cetana) alone is karma in its strict sense, the
unmanifested is just a karmic contributor—it plays the role of completing
(paripiraka) karma rather than projecting (aksepaka) karma. Moreover,
unmanifested karma is the effect of [homogeneous] outflow (nisyanda-phala) of
volition, the fundamental cause of karma.

In my opinion, the unmanifested matter must preserve the karmic efficacy by
the end of the present life and may also play the role of the projecting karma for
one’s next rebirth, but it cannot continue anymore after the rebirth. Regarding this,
Yamada (1962, 353-52) notes that the *4rya-vasumitra-bodhisattva-samgrhita (T
no. 1549, also known as the Pariprccha) and the * Tattvasiddhi (T no. 1646) suggest
that the unmanifested caused by not committing killing and so on leads to rebirth in
heaven.”® The examples given in these two treatises only concern the case of
wholesome unmanifested karma produced through non-killing and so on, which
belong to the pratimoksa-restraints. It can be imagined that unwholesome karma can
be likewise preserved by the unmanifested matter. Since some masters, as recorded
in the MVbh, employ the notion of vasand to express the idea of unmanifested matter,
it is arguable that vasana has the signification of contributing to karmic continuity
as the unmanifested matter does.

Such an idea about the unmanifested reminds us of the idea of vasana as seen
in the Petakopadesa and so on (see §2.2): vasana is meritorious actions and
abstinence (samyama) or restraint (samvara) that affect one’s subsequent better

76 Pariprccha or *4Aryavasumitrabodhisattva-samgrhita (T28, no. 1549, 725b25-28): BifE&#: 4
RE, EReA. BTN, AEERE. M ZMETFAL? HBECN, GerLAL,

PEABAT O, SR1B A4 K . This treatise also holds the Sarvastivada position that the unmanifested
is a material dharma (T28, no. 1549, 725¢5-7): #E#. «Uox(T: L O)AAHIELT, BRIFER? SR 2
A MEGEO, OAMETIEG. SRR MEEE Y (*dharmaldravya), OAKETAEY .
*Tattvasiddhi (T32, no. 1646, 290a27-b2): RIEERERAER B, FHEE, aHH? BE: AL
BEMUER, DLBOM. BE: AR, &P MEAEEAES, MAZRYE. HHEEL,

ZATRER 248 ? & NAREH A % 0 % . Note that the *Tattvasiddhi, which is related to the
Darstantikas (Mizuno 1931, 155), considers the unmanifested as cittaviprayukta-samskaras (T32, no.
1646, 252 b29—cl: O AMEITH BAE3E . ) According to the MVbh, the Darstantikas do not
recognize manifested or unmanifested karma as a real entity (T27, no. 1545, 634b23-24: 2 #50:

R SEMTTHENE . )
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rebirth. As argued in §2.2, though the Petakopadesa and the Netti do not mention
karma when discussing vasana, such a definition of vasanda as the imprint of the
mundane cultivation of merits must be karmic. The similarity indicates that the idea
of karmic vasana must be implied in the notion of the unmanifested. The main
difference between the theory of karmic vasanda in the Petakopadesa and so on and
the idea of unmanifested karma held by Sarvastivadins is that, while the former only
concerns wholesome deeds, the latter can be either wholesome or unwholesome.
Once the notion of vasanda gains the possibility of preserving karmic efficacy through
the Sarvastivada theory of the unmanifested, the karmic vasana can be either
wholesome or unwholesome.

In this light, what {3.1A} and {3.1B} intend to express is not the vasana of
Great Elements and morally neutral karma, but the vasana of wholesome and
unwholesome karma. The Great Elements are only non-defined, while the derived
matter can be wholesome, unwholesome or non-defined. As the non-defined karma
does not give rise to karmic effect, it merely has present acquisition (prapti), without
past and future endowment (samanvdagama).”’ Thus, the term vasana here is used in
the sense of the continuance of wholesome and unwholesome karmic efficacy. The
statement that vasana of the Great Elements or non-defined karma is not firm should
be understood as they cannot persist. In other words, the Great Elements and non-
defined karma have no vasana. Accordingly, it is not difficult to understand why
some Sarvastivadins employ the term “firm vasana of wholesome and unwholesome
karma” in the context of unmanifested matter.

It must be in close connection with the above-quoted two passages from the
MVbh that unmanifested karma is elaborated in a similar manner in the Hrdaya
treatises by the Gandhara Sarvastivada Abhidharmikas. It is thus legitimate to infer
that the unknown “some” masters as recorded in the quotes of the MVbh include the
“western masters” of the Sarvastivada school. A comparison can be drawn between
the description of the unmanifested karma in *Dharmavijaya’s *A4bhiharmahrdaya
(AH-Dh)"® and the corresponding discussion in Upa$anta’s *Abhiharmahrdaya(-
vrtti?) (AH-U) and Dharmatrata’s MAH as below:

77 For the Sarvastivadins, samanvagama is generally regarded as a synonym of prapti. Some nuances
between the two terms are mentioned in the MVbh (T27, 823a20-28). See Dhammajoti 2015a, 335-36.

78 For the restoration of the names of the treatises and their authors, see Kudara 1982, 371.
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<Table 2>

AH-Dh

AH-U

MAH

There are other two types
[of unmanifested karma
than mental karma]: the
bodily unmanifested and
the vocal unmanifested.
[Either of them] is
twofold—wholesome and
unwholesome, but not non-
defined. Why?

The [morally] neutral
(avydkrta) mind (citta) is
weak. It cannot produce
strong karma. That is to
say, in different mind in a
[mental] series (3 5%00)7,
that [unmanifested]
accompanies [the defined
mind] with a similar
appearance [in each
moment of the serial
continuity]. Therefore,
there are bodily
unmanifested and vocal
unmanifested, but there is
not a non-defined one.3°

There are other two [types of
unmanifested karma than
mental karma]: the bodily
and the vocal unmanifested.
[Either of them] is twofold—
wholesome and
unwholesome, but not non-
defined. Why?

It is because of [its]
weakness. Because the
neutral mind is weak, it
cannot produce strong karma.
[The unmanifested] co-exists
with another (i.e., a new)
consciousness and follows its
serial continuity, in the
manner that after holding a
fragrant (sumana) flower,
even though it has been
abandoned, the fragrance
remains. Why? The fragrance
has a potency (*samarthya)
to continue to give off, unlike
holding wood or stone and so
on.8!

The two other [types of
unmanifested] karma are
the bodily unmanifested
and the vocal
unmanifested. [Either of
them] is twofold—
wholesome and
unwholesome, but not non-
defined. Why?

It is because the neutral
mind is weak, [whereas
only] the strong (i.e.,
wholesome and
unwholesome) mind is able
to produce bodily and vocal
karma. [The unmanifested]
co-operates with different
minds, and arises in the
[mental] serial continuity. It
is like holding a fragrant
flower, even though it has
been abandoned, the
remaining scent (*vasa)
continues to give off,
unlike holding wood or
stone and so on.*?

7 In comparison with the AH-U and the MAH, the term “##$%.0»” (zhudn yi xin) that appears in the
AH-Dh seems to stand for “* FEHE 5.0 (zhdnzhudn tayi xin), i.e., “another mind in a series”.

80 AH-Dh, T28, 812¢21-24: 8 —, SHEEHM M. 970, . A%, MBS, Prlef?
R LRSS, BARAMRSE. A RGH, PORLUHRE. RME L D H, R
Armelin’s French translation (1978, 77) of the second half of this passage is misleading. Note that
Willemen (20062, 62) reads “FH #3520 4 AHALAHFE” as a further explanation of the “strong karma™:
“An indeterminate thought is weak and cannot produce a forceful action, i.e. one which, even though
occurring among thoughts which are different, goes on in its selfsame fashion.”

81 AH-U, T28, 840a24-28: £ %, FHHOMAL. A M, fHEALE,

[fE] 30, fTRAHL?

MH . RSO A T, ARERESE. 7 BARGE . B ARG, AR AE, BERAR
WA LA TGN, FEWMIHAAE ., (The character in square brackets is my

addition, following alternate versions shown in the Taisho Tripitaka.)
$2MAH, T28, 888cl1-15: fr—3¢, EMEfE X LIfE(E. 0 Ak, 5. A%, (] fMEac. frblii?
WEC LM B, LRSS M. SROEAT, ML mTREE, AR, SREELE,

AU AR AT . (The character in square brackets is my addition, following the alternate version
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It can be seen that the AH-U and the MAH employ the analogy of the perfume of a
flower and the perfume of wood or stone, which is exactly used in {3.1B} to describe
the vasana of unmanifested karma. Yinshun (1968, 699) opines that in the tradition
of the Western Sarvastivadins, the unmanifested is spoken of in the sense of vasana.
The AH-Dh and the MAH even expressly maintain that the unmanifested is only
metaphorically called material dharma.®® Therefore, it was very likely that the
Buddhists who did not accept the Vaibhasika theory of the unmanifested matter, such
as some Western Sarvastivadins, may use the concept of karmic vasana to refer to
the karmic causal efficacy in a continuity. Since the Petakopadesa is probably also a
work originally composed in Gandhara®, it seems that the similar idea about karmic
vasana should have been shared by the northwest Indian Buddhists around the
Gandhara region.

According to the analysis above, we may postulate that vasana as karmic
imprint must have been employed to express the idea of the continuance of karmic
efficacy by some Sarvastivadins during the time when the doctrinal focus of
unmanifested matter shifted from keeping karmic efficacy to restraint. It is even
arguable that the notion of vasand was a substitute for the theory of unmanifested
matter, especially for those who do not accept the existence of unmanifested matter.
More importantly, the theory of karmic vasana does not need to presuppose the
Sarvastivada doctrine of tri-temporal existence. In this regard, the Yogacaras use the
notion of vdsana to explain the continuity of karma.

3.2. Karmic Vasana, Vasubandhu’s “Samtati-parinama-visesa”,
b . . .

Srilata’s “Anudhatu”, and Sanghabhadra’s Refutation

Since vasana signifies the karmic efficacy, this idea is very close to the concept of
karmic seed (bija) and Vasubandhu’s notion of samtati-parinama-visesa, “specific
transformation in serial continuity”. Semantically speaking, seed should represent

shown in the Taisho Tripitaka and the Korean Tripitaka.) Cf. Dessein 1999, 154.

83 AH-Dh, T28, 809¢c1: TFEzH AN, TFEHE. Cf. MAH, T28, no. 1552, 871¢22: AN,
M AEAEB . See also MAH, 888c1-2: ME/EIRAE, DIERGW, HKIR&H.

84 As for the Petakopadesa’s close relationship with Gandhara region, see Baums 2014, 28-34.

Zacchetti (2002, 92) also hypothesizes that “the Petakopadesa was originally composed in Northern
India.”
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the initial cause, vasana should refer to the subsequent continuing causal efficacy of
the seed in one’s karmic continuity, and samtati-parinama-visesa signifies the course
of seed’s gradual transforming to its fruit. However, at a later time for the Yogacara-
Vijiianavadins, vasana has become a synonym for seed.

It should be noted that except the Yogacaras and Vasubandhu, the majority of
those who discussed the idea of karmic seed™, including the Kasyapiyas®™, the
Sarvastivadins®’, the Darstantikas®®, and Kumaralata®, only took seed as an analogy
of karmic cause instead of a technical term.

85 See Park (2014, 267-320). Kragh (2006, 177, 179) draws attention to Nagarjuna’s mention of bija in
MMK 17.1 and argues, “Nagarjuna must have been aware of the terminological use of the word bija.
Nevertheless, it still cannot be ruled out that he merely applied it in the present verse (Mmk 17.1) in a
non-terminological sense.”

8 MVbh, T27, 96b6-9: BARAT#: & BRI R, HEGEAT; PERHAC, HMRER. Wik
JeHR, PR WA, ZEEORAD, HEMER, A, SERAARIMEE.

87 MVbh, T27, 97¢28-98a3: £ 3EH MM RESFEMRE, XL RN, MMM TR 5/
MR, /DR WAME BT REA MR, RS, TR, WA . WA, MR
WREAS MRS, R Z & 755 Also 594a17-20: IEELEZEMIERR, MR TS,
Aty WRUCZEMEL G, TEORRB R, sl WMl T HIEARTR 45,
HERIEMRE . See also Nishi’s (1975, 486-95) summarization of the use of bija in the MVbh.
Kragh (2006, 177 n. 240) suggests that the MAH contains a passage which expresses the idea of bija
in a technical sense (T28, no. 1552, 888a18-19): LA AfE, A %A, EEMMAEER, WiEZE
A EEZ . However, I still take the word “seed” in this MAH passage as a metaphor. My translation:
“[if we] take karma as a seed, it (the seed) has the arising of sprout. Because of difference in karma,
there is difference in birth (*jati), just as because of difference in seed, there is difference in sprout.”
Note that the context here should be karman and jati. Cf. Dessein’s English translation (1999: 149):
“Because of action, seed is made...Because of difference in action, what arises is different...”

% NA, T29, 535a2-14: RI05:2 s, MR WAME LR EL R, R S e
o HWISME, dUBRIEAEME, RO, hUGR, SRR, . K. K. ESER
Wik, BREER TR, RRGR. OB, A, R . R R
e BEOESME, AERAI, 4R, MR R, NERA, HAHRE, A
RS . SN, AR . SRREIR A, B4 2L AT, A O

89 1t is commonly known that Kumaralata is recognized as “the fundamental master (*miilacarya) of
the Sautrantikas” (483 Affi) according to Xuanzang’s record. However, many of his theories do not
accord with the typical Darstantika/Sautrantika doctrines (Yinshun 1968, 541). It is interesting to note
that Kumaralata claims that he is obedient to some Sarvastivada masters (T4, no. 201, 257a12-14: =
T WRLE e, SREkEE AT, PEEEEUEN, A EIEEE, RS, KEBEHUE. ). Chou
(2007, 363-62) points out that Kumaralata even endorses the Sarvastivada tenet of tri-temporal
existence. In this regard, it might be because of his theory of seed that he comes to be known as “the
fundamental master of the Sautrantikas”. Though there is no explicit evidence, this hypothesis appears
to be more probable than postulating Kumaralata to be the teacher of Srilata as some scholars suggest
(J. Kato 1989, 60; Chou 2007, 365), because the significant doctrinal disagreement between the two
masters hardly proves their close relationship. According to Kumaralata, the analogy of seed represents
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Vasand, on the other hand, is a concept developed during the Abhidharma
period. Apart from the Yogacaras, none of the aforementioned Buddhist schools and
masters has associated bija with vasana. Even quotes {3.1A} and {3.1B} do not
allude to seed at all. It seems that the two notions of karmic vasana and bija were
developed individually though concerning the same issue. Among all the extant
Buddhist texts, the earliest ones who explicitly bridged karmic seeds with vasana are
perhaps the early Mahayana Yogacaras, which shall be discussed in §3.3. What is to
be examined below is whether Vasubandhu had in mind the concept of karmic
vasand when he used the Sautrantika notion of samtati-parinama-visesa in the
AKBh.

Yamabe (1990a, 931) points out that Vasubandhu’s “samtati-parinama-visesa”
is comparable with a text in the SavBh: “Among the conditioning factors, good and
bad karma becomes produced and perished. By means of that cause and that
condition, a specific continuity of conditioning factors (visista samskara-santati)
operates—That is called vasana.”®® Yamabe suggests that this might be a source of
the seed theory in the AKBh. Against Yamabe’s opinion, Park (2014, 373-75) argues
that Vasubandhu’s theory of seed focuses on the notion of potency (samarthya/sakti),
while “such a Yogacara concept of vasand was never brought forward in
Vasubandhu’s theory of seeds.” However, Park’s conclusion is drawn without
sufficient investigation into the concept of vasana. The absence of the term vasana
in the context of karma in the AKBh does not necessarily indicate that Vasubandhu
was unacquainted with the idea of karmic imprint. In the AKVy, Yasomitra expressly

the past klesas and karma; and the analogy of sprout stands for the present karma. As the sprout arises
only when the seed perishes, the karma in a serial continuity is neither permanent nor annihilated (See
T4, no. 201, 260a28-b5: HiE it F3 AR AT I TF M LLAIR, 15 BIEARIGRESE, LU,
PR S ULt A, SeaitEmr, DIWISR: Banstr, RSMEHEES, ARt
M TOAAEZE, MTRECH SR TR, AN . a2 3 REnRE, SRR
K, ¥EWRAK. ). Park (2014, 296-303) notes that Kumaralata’s account of seed is similar to Stanza
17.8 in Nagarjuna’s MMK. In fact, Nagarjuna could have learned the popular theory of seed proposed
by Asvaghosa, who is earlier than Nagarjuna. Park also draws attention to Candrakirti’s Prasannapadd,
which contains a verse quoted from the Lalitavistara expressing a similar idea (Lv 126 and
Prasannapada 8: bijasya sato yathankuro na ca yo bija sa caiva ankuro | na ca anyu tato na caiva tad
evam anuccheda asasvata dharmata ||). The idea of seed in the Lalitavistara should be a later addition
after the third century as this stanza is entirely not found in the early fourth-century Chinese translation
by Dharmaraksa.

90 YBhgy 128 3: yesu samskaresu yac chubhasubham karmotpannaniruddham bhavati tena hetund tena
pratyayena visista samskarasantatih pravartate sa vasanety ucyate | For a detailed discussion, see
§3.3.2.1, {3.3E}.
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declares that “potency” (Sakti), “seed” (bija), and “vasana’ are of the same
meaning.’’

Moreover, Sanghabhadra views Vasubandhu’s theory of seed as being similar
to the notions of pursuant element (anudhatu), vasana, potency, non-disappearance
(avipranasa), and accumulation (upacaya)®* — all of which are related to the
preservation of karma. It seems impossible that Vasubandhu was thoroughly ignorant
of karmic vasana at all. In fact, Sanghabhadra even explicitly criticizes Vasubandhu
as holding the theory of vasana.” In this light, it was very likely that Vasubandhu
used the notion of vasand in the sense of karmic imprint during his Abhidharma
period, though the term is not seen in his AKBh. Even if Vasubandhu does not speak
of vasana in the AKBh, this notion should be understood as being entirely
compatible with the concept of samtati-parinama-visesa.

In addition, Vasubandhu’s KSP employs the analogy of a citron flower
(matulunga-puspa) dyed with garnet lac (laksarasa) to illustrate karmic imprints
(*vasand) in the alayavijiana—just as a citron fruit turns red when its flower is dyed
with a reddish color, so too do specific karmic effects arise from their corresponding
karmic bijas. The same analogy is also used earlier in the AKBh to explain the karmic
causal mechanism of samtati-parinama-visesa.”* In the KSP, a stanza on which
Vasubandhu’s idea is based is given:

{3.2A} This mind (citta) composed of (sahita) limitless seeds (bija) proceeds
because of continuity (samtana).

When its own condition is produced in mind, this and that seed comes to be
nourished.

oV AKVy 149: Saktir bijam vasanety eko 'yam arthah | In another place, the bijabhava is taken as the
potency that has the characteristic of vasanda, see AKVy 220: paurva-janmikenaiha janmikena ceti
klesa-dvayenasyam  samtatau  pratyutpannavam _ bija-bhavo  vasand-laksanam  samarthyam
ahito 'nagate syotpattaye | (AKBh quotations underlined.)

%2 See NA, T29, 398b26-29: {8 A 4N, RULIETIRIEFER B 4. BARER . WA EE. 5§
ZIRE BAANK, SR . See also NA, T29, 535a23-24; 627a19-20. Cf. Park 2014, 359.

%3 NA, T29, 410b8-10: X AN O a0 Z R AT 5155, A AR BAZ 0. “Moreover,
just as it is maintained [by the Ko$akara] that the vasanda in the posterior mind is induced by the previous

specific mind (*piirva-citta-visesa), this [vasana] cannot be said as being different from the posterior
mind.”

%4 See AKBh 478: yatha laksarasaradijitat matulungapuspat samtatiparinamavisesajah phale raktah
kesara upajayate na ca tasmat punar anyah...
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That [seed] being thriving, the function (vr#ti) gradually (*krama)® obtained
turns into the fruit-issuing (phalada) in the course of time.

Just as the color dyed on the citron flower, the deposit (nyasta)®® [of the
reddish color] appears in the flesh of that [citron].”

According to Sumatisila’s commentary, the stanza above is attributed to Aévaghosa®®,
a Sarvastivada master who has close relationship with the early Yogacara school.”
Dhammajoti (2018, 15-16) suggests that Vasubandhu’s “samtati-parinama-visesa”
could have been developed from Asvaghosa’s Buddhacarita, where the individual
continuity of sentient beings is compared to the continuance of seed-sprout, because
seed and sprout are neither identical nor different.'® Nevertheless, in the extant texts
composed by Asvaghosa, there seems to be no mention of vasand. It should also be
noted that the citron trees, as illustrated by Asvaghosa, are mainly planted in

%5 krama (Tib.: rim gyis; Ch.: WIR/IRXEE) em.: druma.
% nyastasya em.: 'nyas tasya.

97 The Sanskrit original is found in AKVy 720: cittam hy etad anantabija-sahitam samtanato vartate |
tat-tad bijam upaiti pustim udite sve pratyaye cetasi | tatpustam <krama>(Wogihara: druma)-labdhavrtti
phaladam kalena sampadyate | ramgasyeva hi matulumga-kusume <nyastasya tatkesare. || KSP 39:
sems ’di sa bon mtha’yas pa dang ldan pa rgyun gyis jug 'gyur zhing // sems la rang rkyen byung na
de dang de yi sa bon brtas par 'gyur // de ltas rim gyis jug pa rnyed na dus su ’bras bu "byin pa "grub //
ma du lung ga’i me tog la bsgos tshon ni de yi sha dmar bzhin // Cf. the Tibetan translation of AKVy
(D no. 4092, mngon pa, ngu 331b3-4): sems 'di sa bon mtha’yas pa dang lhan cig rgyun gyis "byung //
sa bon de ni rang rkyen byung na sems la rgyas par 'gyur // de rgyas rim gyis jug pa rnyed na dus
su 'bras bu ’grub // ma tu lung ga’i me tog bskus tshon de yi ge sar bzhin // See also Xuanzang’s Chinese
translation (T31, no. 1609, 784c20-23): /o ELMERE, (HAHAIER. BSHIEL, COFEEEAE.
FEOTHRE, & BTGB, wduigie, RIF#ltI5. Cf *Vimoksaprajiia-rsi’s translation (T31,
no. 1608, 780a4-7): ML.Coilffl 1, MEIBARGUT, HOPRE, HEMALE. BEEAK, e
RIARR, nEEEEEMm, BRI

%8 D no. 4071, sems tsam, hi 90b3—4: de nyid kyi dbang du byas nas zhes bya ba ni / gnas brtan rta
skad kyis / rnam par smin pa’i rnam par shes pa de nyid kyi dbang du byas nas / tshigs su bcad de
bshad do zhes bya ba’i tha tshig ste /... (Underline mine) Cf. Yamaguchi 1975: 199.

% On Aévaghosa’s school affiliation, see Matsunami (1954, 211-16), Kodama et al. (1992, 125),
Yamabe (2003, 241-43), and Eltschinger (2020, 165).

100D no. 4156, skyes rabs, ge 62a6-7: ji ltar sa bon las ni myu gu skye ba ste // myu gu des na sa bon
de ni shes min zhing // gzhan las gzhan du ma yin de las de ma yin // de bzhin lus dang dbang po blo yi
rim pa’o // “Just as the sprout arises from seed, that seed is not known as those sprouts. That [seed] is
not different [from sprout], nor is it not different [from sprout]. In that way, there is the succession of
body, faculties, and mind.” Cf. T4, no. 192, 33a12—13: #FKfE T4, FAERIAZZE, ARIPARE, &
HAETRR . Advaghosa’s idea of seed could have been inspired by his knowledge of the Salistamba-
siatra. A similar idea is found in Nagarjuna’s MMK 17.7-8: yo ‘nkuraprabhrtir bijat
samtano bhipravartate | tatah phalam rte bijat sa ca nabhipravartate || bijac ca yasmat samtanah
samtandac ca phalodbhavah | bijapirvam phalam tasman nocchinnam napi sasvatam ||
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Northeast India in the Himalayan foothills (Wu et al. 2018, 312).'"" In this
biogeographic consideration, the experience of dyeing citron flower with reddish
color must have been alien to northwestern Indians.'” However, as A§vaghosa was
from East India'®, it is very likely that this analogy was introduced by Asvaghosa to
Northwest India. As a result, the AKBh, which was composed in Gandhara, employs
this analogy. According to the KSP, which is composed later from the Yogacara point
of view, the karmic vasana in the alayavijiiana entails specific transformation
(*parinama-visesa), as Vasubandhu writes, “vasand is the arising of the specific
potency (*Sakti-visesa), just like a citron flower is impregnated by the liquid of
reddish color. If there is no specific transformation, in that manner, there is no
vasand...”'®* It can be seen that in the KSP, Vasubandhu’s understanding of samtati-
parinama-visesa is equivalent to the notion of vasana. This may serve as an ancillary
proof of the contention that the term samtati-parinama-visesa in the AKBh is
endowed with the implication of karmic imprint.

However, if Vasubandhu holds the idea of vasand in the sense of karmic imprint,
why isn’t there even a single mention of the notion in the AKBh? Rather than
hypothesizing that Vasubandhu either disguised his Yogacara belief (Harada 1996,
152; Kritzer 1999, 20) or intended to adjust the Sarvastivada Abhidharmic doctrines
to the Yogacara theories (Kritzer 2005, xxx), I am inclined to deem that Vasubandhu
might have found bija a better term than vasand in his Abhidharma period before he
accepted Asanga’s more articulate definition of vasanda. On this issue, let us examine

101 According to Waku’s (2013, 42) Dictionary of Buddhist Plants (s.v. 133. matulurga), Matulunga
(i.e., citrus medica) trees are found around the Satpura region in central India, the Khasi Hills, the Garo
Hills, Chittagong, the Western Ghats, and the valleys at the foot of the Himalayas, extending up to 4,000
feet in elevation in Sikkim and Garhwal. In addition, the lac cultivation is found mainly in Central and
East India (Nature 1927, 299), though, of course, lac could have been sold all over India.

102 This may also explain why Kumaralata, who is slightly later than A§vaghosa, does not have the idea
of karmic imprint when he speaks of karmic seeds. It is known that Kumaralata lived in Taxila, a city
in North India, and preached in Khabandha (modern Tashkurgan).

103 T53,no. 2122, 681626-27: (FHISFEGEMEDY =: M2t = FERE . s H R R RIS
% [B(*Saketa, i.e., Ayodhyd). Xuanzang’s record also supports A$vaghosa’s East origin (T51, no.
2087, 942a16-18): H M2 Ky, HAENS, MARE, UM, JbAES, S0 H R,

104 KSP 50: bag chags ni nus pa’i khyad par skyed pa yin te / ma du lung ga’i me tog rgya skyegs kyi
khu bas bsgos pa bzhin no // yongs su ‘gyur ba’i khyad par med na / ji ltar de’i bag chags med par ...
Cf. Xuanzang’s Chinese translation: “If there is no vasana, the specific transformation is not possible.”
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Sanghabhadra’s criticism of Vasubandhu’s theory of seed which also gives an
account of vasana:

{3.2B} It is just like your [notion of] imprint or [dharmas such as] eye and
so on. That is to say, you (i.e., Vasubandhu) do not admit the effect arises
from its perished cause after an interval of time. [Instead, you maintain that]
different seeds (*bija-visesa) induced by multiple causes exist at the same
time in a serial continuity (*samtati), but their fruits do not arise
simultaneously at all times.'*®

The phrase “eye and so on” here refers to all conditioned dharmas. It can be seen
that according to Sanghabhadra’s description, seed for Vasubandhu is responsible for
both the arising of dharmas and the continuity of karma, but vasana is only
understood as karmic seed. In other words, the scope of seed is larger than the scope
of vasana for Vasubandhu. It is probably because of this that Vasubandhu does not
find it necessary to employ the term vasanda in the AKBh. On the other hand, just as
Sanghabhadra noted ', the term vdsand requires the simultaneity between the
perfumer and the perfumed. However, the idea of karmic seed in Vasubandhu’s
AKBh does not entail such simultaneity. After Asanga provided an elaborative
explanation of vasana in MSg 1.15 which necessitates simultaneous causality (see
§4.2.2), Vasubandhu started to the term vasana.

Sanghabhadra, as an orthodox Vaibhasika from Kasmira, completely objects to
the theory of karmic vasana:

{3.2C} If [you] say it is known as experiencing (\vid) [the karmic effect]
because of the constant continuance (FE#%; *prabandhal*anuvrtti) of the
imprint of ripening (*vipaka-vasand) there, that is not reasonable either. It is
because the imprint maintained [by you] is not universally acknowledged (/i
i%; *prasiddha) and has the fault of overgeneralization (K 1t 2;
*atiprasanga).

If, though the [result of] ripening (i.e., the karmic effect) [in the
incorporeal sphere] is over, its imprint continues (*anu-\vrr), such as the
imprint of karma, then, there should not be the time of death. If the ripening
is over but there is no imprint, then the karma should not have remaining
imprint. If you say the imprint with regard to the ripening in the present is
like our (Sarvastivadins’) [notion of] acquisition (prapti), then it should be

105 NA, T29, 632a22-25: Wy EE, SRS, FHICASEFOE SRR g P s A RS . 2R pT
SRR, RMEhERIRGE, AR R R

106 NA, T29, 713¢7-11. See {4.1H}.
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just like our [notion of] acquisition. If the [result of] ripening does not arise,
there would be no imprint.

Moreover, it is not the case that the continuance of the imprint of
ripening is called the experience (*anubhava) of ripening, as [the imprint] is
not of the nature of that [karmic effect].!"’

Concerning the rebirth in lower spheres from the incorporeal sphere (aripya-dhatu),
one has to answer the question as to how the initial corporeal matter (ripa) arises.
On this issue, the Vaibhasikas recourse to the dharma of acquisition (prapti), a citta-
viprayukta-samskara-dharma (a conditioning factor disjoint from mind) that links
up the past corporeal matter to the present being in one’s individual continuity . By
contrast, the supposed argument given by Sanghabhadra above, most probably held
by some Sautrantikas'®, brings into focus the imprint of ripening, namely the karmic
vasand. For the Sautrantikas, it is the imprint of ripening in the mental continuity
(citta-santati) that gives rise to the new body, thus the physical material dharmas are
called “born of ripening” (vipaka-ja). However, according to Sanghabhadra’s
understanding, since ripening (vipaka) refers only to the maturation of karmic effect,
it is not possible for the effect of ripening to have further imprint. Otherwise, as he
argues, one karmic cause would have endless effects. On the other hand, in
Sanghabhadra’s view, if there is no vasana left behind by the karmic effect, it would
be impossible for karma as a cause of ripening to produce any vasana. Consequently,
there should be no karmic vasand. According to the Vaibhasika doctrine of tri-
temporal existence, when karma is produced, it at the same time projects its effect

109

(i.e., phala-pratigrahana, “grasping of effect”) ™. And at the time of experiencing

the karmic effect, acquisition (prapti)''® connects the future effect with the present

07 NA, T29, 382a29-b6: £ 5l i FL2GE SUEREEI 4 228, BRAR . Frh i S 3Ems ek
KiK. FAABES, BHEMESR, WEBR, EEIUHE. ARAE, EBEEAE, ErAES
R, S E AR, MEE, ENIRE. RN, BEAME, IERGE b
i, A5 HE, ARG

108 AKBh 112: tasman ndsty ariipinam sattvanam citta-santater anyonyam nisraya iti sautrantikah |

109 Sanghabhadra articulates that projecting (G-Vksip) an effect amounts to grasping (prati-\grah) an
effect (G. Sasaki 1981, 226; Dhammajoti 2015a, 208). Against Fukuda’s hypothesis that not all phala-
pratigrahana is phalaksepa, Isshiki (2012, 87) argues that the two terms are synonyms.

110 Many scholars neglect the significant role of prapti at the occasion of phaladana. J. Kato (2012,
130), for instance, mistakenly understands that the phala-dana happens at the second moment after the
cause which is a kusala or akusala action. He even argues that there should be a ciffa in continuity that
guarantees the phaladana in the future. However, J. Katd’s way of understanding the Sarvastivada
doctrine seems to be adopted from the Sautrantika position of the diachronic causality as well as the
continuity of impregnated citta. As noted by G. Sasaki (1981, 208), for Sanghabhadra, the continuity
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sentient being and thus there is the issuing of effect (phala-dana) (Dhammajoti
2015a, 208-9). In this regard, with the operation of acquisition, it is not necessary
for the Vaibhasikas to presuppose the mechanism of the karmic imprint.

In fact, the most intense discussion on the karmic vasand is mainly concentrated
in Sanghabhadra’s rebuff to Srilata’s theory of pursuant element (anudhdtu).'"" In
Sanghabhadra’s view, as long as the theory of pursuant element is successfully
repudiated, the Sautrantika theory of seed together with its synonyms of vasana and
so on would be proved as invalid. According to Sanghabhadra, Srilata holds the idea
of the impregnation (*paribhavitatva/paribhdavand) of karma and defilements in the
six sense-bases (@yatana).'"” It should be noted that in Srilata’s theory of pursuant
element, the continuity of karma is not differentiated from the continuity of
dharmas—both karma and dharmas are discussed in terms of pursuant element.
However, for the Sarvastivadins, the karmic causality (between vipakahetu and
vipakaphala) should not be confused with homogenous causality of dharmas
(between sabhagahetu and mnisyandaphala). Sanghabhadra argues that if the
preceding dharma serves as the pursuant element—the cause— of the succeeding
dharma that is of a different moral nature, it would turn out to be unreasonable.
Neither can one claim that wholesomeness or unwholesomeness is the karmic cause
that immediately gives rise to non-defined effect. Nor can one argue that a non-
defined karmic effect has been impregnated by wholesomeness or
unwholesomeness.''* By the same token, in terms of Vasubandhu’s seed theory, the

of karma is not identical to that of citta.

"1 On the issue of Srilata’s anudhdtu theory, modern scholars have carried out extensive researches
(see §1.5.3), and there remains little to supplement. In brief, Srilata holds that anudhatu is the
impregnation (*paribhdvana) in one’s six ayatanas by the preceding dharma or karma; and it serves as
the hetu-pratyaya and so on of the arising of the succeeding dharma or vipakaphala. Sanghabhadra
criticizes that this idea means multiple dhatus are impregnated in one citta, which “confounds one and
all”, because Srilata fails to distinguish the multiple dhdtus from one citta in terms of their nature. See
NA, T29, 442b1-2: XM b, il alhs. —ORAMMAEREE? Also NA, T29, 44262-7: —
DES, B, AR RS, AR, SRER. A5 A0, HfiE—, mi
HNAGREZ . ZHREL, MR, FER—. LEZFA, #MERY OERE. @5
H, #REEN, B, RREAAE. AR, EOE(T: bk, Cf Dhammajoti’s
translation (2011, 32).

112 Based on Sanghabhadra’s argument, Mitomo (1980, 26, 30) argues that anudhatu is impregnated
only in one citta instead of in the six a@yatanas, which are merely the “windows”(# 1) of the
impregnation. However, Zhizhou # J& clearly categorizes Srilata’s theory of anudhdtu as the
impregnation through the six dyatanas. (T43, no. 1833, 880b10—14: AL N NIRRT ENE. ...
SCMEIERE) H )\ SCEBERMATT R, E R E RSP RN, RERER. )

3NA, T29, 442a12-22: ~ATIRFFHE . AEERREG, EMECRA? 68, ARERHE, 7T
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seed of non-defined material dharma cannot serve as the cause of the arising of
wholesome and unwholesome dharmas.'"* In Sanghabhadra’s view, given that the
Sautrantika concept of seed is not distinct from the wholesome or unwholesome citta,
there would be the fault that wholesome dharmas become the seeds of unwholesome
dharmas and vice versa."'> However, as noted by Yinshun (1970, 184-85), when
criticizing Srilata’s Sautrantika theory, Sanghabhadra always digresses from
repudiating the impregnation in the six sense-bases to refuting the impregnation in
citta."'®

At any rate, Srilata’s understanding of impregnation can be compared with the
notion of vasand. As noted in §1.2, vasand can be construed as impregnating in a
dynamic sense and thus is interchangeable with paribhavana. Although vasand in
quotes {3.1A} and {3.1B} of the MVDbh only refers to the continuing karmic efficacy,
it can be imagined that the idea of karmic vasana might have been interpreted later
by Srilata as impregnation of karma. Similarly, the Yogacaras who were
contemporary with Srilata use vasana in both the sense of karmic imprint and the
impregnating of dharmas (§3.3 and §4.3). It should be noted that Srilata’s doctrine
was influential particularly in East India, as he lived in Ayodhya, the place where
Asanga is said to have studied the Yogacara doctrines under Maitreya-natha. The
early Yogacaras might have brought the idea of karmic vasana from northwest India
to Ayodhya and interchanged their ideas with Srilata. At least, some early Yogacara
texts, such as the Mauli Bhimi of the YBh, predate Srilata, Vasubandhu and
Sanghabhadra. In order to reveal this connection, we shall examine the karmic
vasand in the YBh.

AT, MR AL NS MR AEE RO AR, BErP R, T . A, &
RO 5 E MRC . A, HeEAEREER, MOFAEE. MTCBRHEEE S, BE
Bl XM AEE, WRCEA, RS ? A RE R A, ) SR 2 SR A A
See Dhammajoti’s translation (2011, 45—46).

14 NA, T29, 397b26—27: Un{r] AT Sk 50 (o fd 2 35 A 5V AR (A ?

SNA, T29, 397¢6-9: Sk T IIReZ M1, B, Adl, AR, AMEHIEE? bk
BIRE. ST AANEM, NFFAEREREEL?

116 Yinshun believes that this fact reflects that the theory of impregnation in one’s mental continuity
was the popular opinion of the contemporary Darstantikas.




59

3.3. Karmic Vasana in the Yogacarabhiimi

3.3.1. Preliminary Discussion in the Sravakabhiimi and Bodhisattvabhiimi

In the SrBh, no mention is made of vasand at all. The term vasand occurs in the
BoBh and the VSg only in the sense of klesavasand, “traces of defilement” (see
chapter 5). Thus, in the oldest layer of the YBh, vasana is not connected with the
idea of seed (bija) or potency (Sakti) of producing karmic effect. The idea of karmic
vasand in connection with seed was developed later than the BoBh.

Nonetheless, what deserves our attention in the SrBh is the definition about the
projection cause (aksepaka-hetu), which is later interpreted as vasana in the SavBh,
and the production cause (abhinirvrtti-hetu), which denotes the cause for the
production of rebirth:

{3.3A} There are ... two causes. ... There, the projection cause means: “(i)
the delusion (sammoha) with regard to the two effects (i.e., atmabhava-phala
and visayopabhoga-phala); preceded by the delusion, merits (punya), non-
merits, and immovable (anifjya) (ii) conditioning factors (samskara);
sustained (parigrhita) by the conditioning factors, its seed that leads to the
manifestation of the sprout (arkura-pradurbhava) of (iii) the consciousness
in further rebirth (punarbhava-vijiana); [subsequently] sustained by the
consciousness, the seed of (iv) the psycho-physical complex (nama-ripa)
pertaining to further rebirth, the seed of (v) six sense-bases (sad-ayatana),
and the seed of (vi) contact (sparsa), and (vii) sensation (vedana)”—in this
way, for the purpose of the arising (utpatti) of consciousness, psycho-
physical complex, six sense-bases, contact, and sensation which (altogether)
take the name of birth (jati) in the future, that which sustain the seed (bija-
parigraha) precisely of the former one in order (Gnupiirvya purvam eva)''’.
This is the projection cause.

Furthermore, the production cause means, when one is experiencing the
sensation that is generated from the full contact (samsparsa-ja) with
ignorance (avidyd), on account of (viii) the craving (frsna) that takes that
[sensation] as object (alambana), that which (a) produces the craving for
further rebirths, (b) sustains (pari-\grah) (ix) the appropriation (upddana)

=59

117 Xuanzang reads this part as “%&54 -+ K & E . Accordingly, “anupitrvya” should be read
together with its previous word “utpattaye”, and another clause starts after “anupitrvya’. Xuanzang
translates the sentence as follows: “... for the arising of vijiiana, nama-riipa, six ayatanas, sparsa and
vedand in succession, now what previously sustains the seed of those dharmas is the aksepa-hetu”.
However, reading in this way, the original Sanskrit text should have been “utpattaya anupiirvya”. On
the contrary, the Tibetan translation “rim gyis dang po kho par” suggests that “anupiirvya” should be
read with its following phrase “pitrvam eva”. Accordingly, it is from “@nupiirvya” that another clause
begins.



60

pertaining to craving and delusion, and (c) by that force (bala) and that

potency (samarthya), becomes capable (samartha) of issuing [the result of]
118 119

ripening (vipaka-dana) of (x) that karma' "°.
It can be seen that both the causes are defined in the context of the twelvefold chain
of dependent co-arising (pratitya-samutpdda).'*® The projection cause covers the
first seven links (arniga) of the twelve-membered formula, namely from ignorance
(avidya, i.e., sammoha) to sensation (vedanda), and puts emphasis on keeping the
potentiality of the seeds for each of the links from consciousness to sensation. The
production cause encompasses the links from craving (frsna) to existence (bhava =
“tat-karma”) and highlights the craving’s capability of producing rebirth. Moreover,
the production cause is not related to seed. As Matsuda (1983, 32) argues, this
passage implies the Yogacara theory of the onefold causality in two lifetimes. It
should be noted that although the twelvefold chain of dependent co-arising concerns
the karmic context, the term bija here is not used in the karmic sense, but signifies
the potentiality of conditioned dharmas.'*' In other words, it is not the case that
karmic seeds bring forth their effect of ripening, but the seeds of each links of the
twelve-membered dependent co-arising gives rise to its own effect. Such an idea
could be traced to one of the earliest Mahayana sitras, the Salistamba-siitra, where
the doctrine of dependent co-arising is illustrated as the arising of sprout from the
destruction of seed. '** Additionally, different from other Buddhist sects, the

118 A5 suggested by the text edited by some Japanese scholars (SrBh iii 60), another possible reading of
the sentence is to treat “tat karma” as two nominative words: “By the force of which and by the potency
of which, that karma becomes capable of issuing [the results of] ripening.” Cf. Xuanzang’s Chinese
translation: “By this force and by this potency, it nourishes the karmic seeds, causing them to issue the
effects of ripening.” (T30, 454b28-29: FHUL# /). HHULTHREIEZERE T, & HAEHLRE AR, )

119 §rBh iii 58-60: dvividho hetur ... tatraksepako hetur dvividhe phale sammohal | sammoha-piirvakas
ca punydpunyanifijyah samskarah | samskara-parigrhitam ca punarbhava-vijiianankura-
pradurbhavaya tad-bijam, vijiiana-parigrhitam paunarbhavika-namaripa-bijam, sadayatana-bijam,
sparsa-vedana-bijam iti | ya evam dayatyam jati-samjiiakanam vijiana-namaripa-sadayatana-sparsa-
vedananam utpattaye, anupurvya piarvam eva bija-parigrahah | ayam aksepako hetuh | yat punar
avidya-samsparsajam vedanam vedayamanas tad-alambanaya trsnaya paunar-bhavikim trsnam
utpadayati | trsmna-paksyam moha-paksyam copdadanam parigrhnati | yad-balena yat-samarthyena
tatkarma-vipaka-dana-samartham bhavaty | ayam abhinirvrtti-hetuh | Cf. D no. 4036, sems tsam, dzi
140b1-7; T30, no. 1579, 454b15—c2. See also Abe’s English translation (2015, 58).

120 According to Kritzer (1994, 1053; 1999: 159-61), the idea of the two causes in connection with
pratitya-samutapada may originate from the Dasabhiimikasiitra, though the terms “aksepahetu” and
“abhinirvrttihetu” do not occur in the sitra.

121 Similar usage of the term bja is attested in another places of the SrBh, see Yamabe 2021, 467—68.
122 See Reat (1993, 34ff.) and Schoening (1995, 275ft.). Abe (2015, 59; 2023, 276-77) suggests that
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Yogacaras do not take seed as an analogy but hold the idea of internal seed—>bija is
used in the technical sense as a metaphor of cause.

The BoBh further expands the two causes into ten'*® in terms of all the defiled
and pure causes in the samsaric progression of a sentient being. Among them, more
causes, including the productions cause, are dealt with in terms of seed:

{3.3B} Therein, the [initial]'** seed is the projection cause (@ksepa-hetu) of
its final own effect/fruit (phala). Apart from the seed, the condition, other
than that [seed], is the sustaining cause (parigraha-hetu). That very seed is
the production cause (nirvrtti-hetu)'*® of its own effect. Furthermore, that
effect produced from the [initial] seed is the inducing cause (avahakahetu) of
the subsequent effect projected by the seed!?. ..

{3.3C} Just in the present life, the seeds of the dharmas of ignorance (avidya)
and so on, while being born and arisen here, they are the projection cause of
the birth (jati) and aging-and-dying (jara-marana) of another life. Attending
bad men (asad-purusa), learning untrue doctrines (asad-dharma), false
attention (ayoniso-manaskara) and the continuing force (@vedha) of previous
repeated practices (abhyasa) conducive to the arising of ignorance and so on
is the sustaining cause. Each individual seed of ignorance and so on is the
production cause. Moreover, those [links] beginning from ignorance up to
existence (bhava), bringing one after another successively, are the inducing
cause of the birth and aging-and-dying of a life other than that.'?’

idea of the @ksepakahetu in relation to bija in the $rBh could have been originated from siitra #39 of
the Samyuktagama, which corresponds to the Bija-sutta of the SN (#22.54). However, the Bija-sutta
does not connect bija with pratityasamutpada.

123 The ten causes are (1) cause of concordant conventional discourse (anuvyavahara-hetu); (2)
dependence cause (apeksa-hetu); (3) projection cause (aksepa-hetu, identical to aksepaka-hetu); (4)
production cause (nirvrtti-hetu, also referred to as abhinirvrtti-hetu); (5) sustaining cause (parigraha-
hetu); (6) inducing cause (@vahaka-hetu); (7) cause of distinction (pratiniyama-hetu); (8) coordinating
cause (sahakari-hetu); (9) cause of opposition (virodha-hetu); and (10) cause of non-opposition
(avirodha-hetu). See BoBhw 97-100; BoBhp 68—71. As the BoBh does not clearly define the ten causes,
I do not quote the relevant texts here. For an English translation, see Engle 2016, 175-78. Kritzer (1999:
156) notes that the ten causes enumerated in the BoBh are also listed in the Chinese translation of the
VSg in the same order. Nevertheless, no explanation is given in the VSg (T30, no. 1579, 881b10-13).

124 Added according to Xuanzang’s Chinese translation.
125 Nirvrtti-hetu seems to be interchangeable with abhinirvytti-hetu in the BoBh.

126 BoBhw 97-98; BoBhp69: tatra bijam avasanikasya svaphalasyaksepa-hetuh | bija-nirmuktah tad-
anyah pratyayah parigraha-hetuh | tad eva bijam svaphalasya nirvrtti-hetuh | tat punar bija-nirvrttam
phalam uttarasya bijaksipta-(Dutt: bijaksiptasya)phalasyavahaka-hetuh | ... Cf. D no. 4037, sems tsam,
wi 52b7-53al; T30, no. 1579, 501a20-24.

127 BoBhw 100, BoBhp 71: avidydadinam dharmanam dysta eva (Dutt: drste) dharme yani bijani jatasya
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“Seed” in these two passages seems to be also discussed in the sense of cause of
dharmas, in line with the SrBh ({3.3A}). However, different from the SrBh,
according to the BoBh’s definition, the seeds of ignorance and so on are also spoken
of concerning the projection cause and the production cause. Furthermore, it is
noteworthy that the definition of production cause has been changed to giving rise
to the own fruit of a seed, which is not necessarily related to resulting in rebirth as
suggested in the SrBh. According to Kritzer (1999, 162), it is because the related
BoBh passage is not an analysis of the twelve-membered dependent co-arising that
the explanation of the causes differs from that in the SrBh.

In accordance with the new definition in the BoBh, Sagaramegha (rGya mtsho
sprin), the author of the Bodhisattvabhimi-vyakhya (Byang chub sems dpa’i sa’i
rnam par bzhad pa), introduces the concept of sprout (myu gu) to clarify the
definition of those causes. It is not certain if Sagaramegha, when making such a
statement, had in mind the analogy of seed-sprout in the Salistamba-sitra.'*
According to him, with the seed serving as the production cause, the sprout comes
into being. Then, the sprout, being the inducing cause, brings about the subsequent
fruit.'"*’ In this way, the seed in the seed-sprout-fruit series becomes the projection
cause: “The seed is the projection cause ( phen pa’i rgyu), because by that seed,
through the continuity of sprout[-flower-fruit] and so on gradually, the potency (nus
pa; *samarthya) of producing [what] is similar to the own nature is established.”'*
Sagaramegha’s explanation of production cause is clearly different from the idea of
producing rebirth in the SrBh.

bhiitasyeha | tany anya-janmikasya jati-jara-maranasyaksepa-hetuh | asat-purusa-samseva asad-
dharma-sravanam ayoniso-manaskarah pirvabhyasavedhas cavidyadinam utpattaye parigraha-hetuh |
svaka-svakam bijam avidydadinam nirvrtti-hetuh | te punar avidyadayo bhava-paryavasana
uttarottaravahana-paramparyena tasyanya-jamnikasya jati-jara-maranasyavahaka-hetuh | Cf. D no.
4037, sems tsam, wi 54a7-b2. T30, no. 1579, 501¢17-23.

128 See Reat 1993, 35 and Schoening 1995, 277.

129 See D no. 4047, sems tsam, yi 117b5-118a3. See also Engle’s partial translation (2016, 176-77 n.
538-542).

130D no. 4047, sems tsam, yi 117b6-7: sa bon ni ‘phen pa’i rgyu yin te / sa bon des myu gu la sogs pa’i
rgyun gyis rim gyis rang gi ngo bo dang ’dra ba skyed pa’i nus pa gzhag pa’i phyir ro // See also
Engle’s translation (2016, 176 n. 538).
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3.3.2. Karmic Vasana in the Savitarkasavicaradibhiimi

3.3.2.1. Vasanda as Projection Cause (aksepa-hetu)

The SavBh connects the ten causes mentioned in the BoBh to fifteen bases of
[establishing] cause (hetvadhisthana)."*! Kritzer (1999, 157) notes that the idea of
the fifteen bases of cause is not discussed anywhere earlier than the SavBh. I would
like to suggest that the fifteen bases (adhisthana) are the sitra expressions that the
Yogacaras identify as the canonical origins of the ten causes. In other words, the
enumeration of the fifteen bases serves as a justification of the Yogacara theory of
the ten causes.

In the elaboration on the ten causes in the SavBh, the projection cause is
described as having vasana as its basis of cause, while the production cause is
regarded only as seed with moistening (sabhinisyanda-bija), being a basis of cause
independent from the vasana. In terms of their effects, the vasana and conformity
(anukitlya) bring about effect of ripening (vipakaphala) and effect of [uniform]
outflow (nisyandaphala), whereas the seed with moistening as the production cause
merely gives rise to fruit/effect of dominance (adhipatiphala).** This suggests that
the production cause in the SavBh is not connected to the course of karmic ripening
(vipaka), though it contributes to the arising of karmic effect. The discussion about
vasand and seed with moistening in the SavBh is as follows:

{3.3D} Therein, relying on imprint (vasana) as the basis of cause, the
projection cause is designated. Why? It is because the conditioning factors
(samskara) impregnated (paribhavita) by good and bad karma, in the desired
and undesired destinies of existence (gati) in the triple sphere'*?, project the
desired and undesired individual existence (atmabhava). By the same
dominance [of influence] (adhipati), external beings have the nature of

131'See YBhgy, 106-111. Cf. D no. 4035, sems tsam, tshi 54b3—57a5; T30, no. 1579, 301b4-302a26.

132 YBhgy 111: tatra vasanam anukitlyam ca hetv-adhisthanam pratyaydadhisthanam cadhisthaya
vipaka-phalam nisyanda-phalam ca prajiidgpyate | tattva-darsanam... purusa-karam ... | avasistani
hetv-adhisthanani pratyayadhisthanani cadhisthayadhipati-phalam prajiiapyate |

133 YBhg, 108, restores the missing part as traidhatuke[stanistagatisv] according to the Tibetan
translation (khams gsum du sdug pa dang | mi sdug pa’i "gro ba rnams su |). Thus “traidhatuka-"
qualifies “gati”. However, Xuanzang translates the sentence as “=Jt#8 1T A B A B H”, which
suggests “traidhatuka’” modifies “samskarah”—*samskaras traidhatuka ista-anista-gatisu. According
to Ji’s 2& commentary, both the Chinese and Tibetan readings are acceptable: “the conditioning factors
in the triple sphere impregnated by the good and bad karma project the desired and undesired individual
existence in the triple sphere.”( T43, no. 1829, 142¢8-9: = HIRF AR EEE =517, R=AP=E
SRR A, )
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flourishing and declining. Therefore, relying on imprint, the projection cause
is designated.

Therein, relying on seed with moistening'** as the basis of cause, the
production cause is designated. Why? It is because dharmas pertaining to
[the spheres of] sensuality, [fine] corporeality and incorporeality, from their
respective (svaka-svaka) seeds, have manifestation (pradurbhava).'> The
craving (trsnd), moreover, is called the moistening (abhinisyanda; rlan; B
i#) of the seed.!*® After that, the seed moistened (abhisyandita) by that
[craving] becomes fit for the production of the individual existence that has
been projected.'?” Just as it is said [in a sitra]'*®: “Karma is the cause for
rebirth (upapatti). Craving is the cause for production (abhinirvriti).”
Therefore, relying on seed with moistening, the production cause is
designated.'®

According to this definition, vasana as the projection cause is specifically dedicated
to the issue of the continuity of karma. Although vasand is not taken as a technical
term in the early Buddhist texts (see chapter 2), a clear connection between vasana
and conditioning factors (samskara) is found in the

134 YBhgy, 1085 gives “sabhisyandam”, which should be equivalent to “sabhinisyandam’.

135 Tib.: ‘dod pa dang Idan pa’i chos rnams dang / gzugs dang gzugs med pa dang ldan pa’i chos rnams /
rang rang gi sa bon las "byung bar ’gyur ba /

136 Cf. Ch.: 24680, fEZME. “Craving is called moistening, seed is what is moistened.”
137 Cf. Ch.: HLFTEREE T8, JefrEs| &R A, E1544. Similarly, Tib.: de bas na des sa

bon brlan nas lus ‘phags pa rnams mngon par 'grub bar "gyur ba ...

138 Ch.: 0% . This is from a sitra in the Sanskrit Ekottarikagama (EA-f, 146), which does not exist
in the Chinese d@gama texts. This quotation also occurs in Vasubandhu’s AKBh 333: “karma hetur
upapattaye trsna hetur abhinirvrttaya” iti sitre vacanat | Honjo (2014, 723-24) notes that the AKBh
quotation is from the Ekottarikagama. Abe (2023, 276) further argues that the Ekottarikagama passage
should also be the source of the aksepahetu and abhinirvrttihetu mentioned in the S1Bh. Besides, Kritzer
(1999, 154-55) once opined that since the term abhinirvrttihetu cannot be traced to any extant sitra
passage or Abhidharma text earlier than the AKBh, what Vasubandhu relied on might be the Yogacara
texts. However, this opinion is not mentioned at all in his 2005 monograph, which seems to suggest
that Kritzer has abandoned this view.

139 YBhgy, 107-108: tatra vasana-hetvadhisthanam adhisthayaksepahetuh prajiiapyate | tat kasya hetoh |
tatha hi | subhasubhakarma-paribhavitah samskardas traidhatuke[stanistagatisv) istanistatmabhavan
aksipanti | bahyanam ca bhavanam tenaivadhipatyena sampanna-vipannata | tasmat samskaranam
Subhdasubhakarma-vasanam adhisthay<aksepay(Bhattacharya: dapeksa)-hetuh prajiiapyate || tatra
sabhisyandam bijam hetvadhisthanam adhisthayabhinirvrttihetuh prajiiapyate | tat kasya hetoh | tatha
hi | kama-pratisamyuktanam dharmanam rviaparipya-pratisamyuktanam svakasvakad — bijat
pradurbhavo bhavati | trsna punar bijabhinisyanda ity ucyate | tatas tayabhisyanditam bijam
aksiptanam atmabhavanam abhinirvrttaye bhavati | yathoktam | “karma hetur upapattaye | trsna hetur
abhinirvrttaya” iti | tasmat sabhisyandam bijam adhisthayabhinirvrttihetuh prajiiagpyate || Cf. D no.
4035, sems tsam, tshi 55a5-55b3; T30, no. 1579, 301b28—S8.
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*Adivisesavibhagadharmaparyaya'®® 53 il & 2 H1 %2 P48 (T no. 717), which is
said to be a sitra maintained by the Sautrantikas. According to the explanation of
dependent co-arising in this sitra, the vasana of merits, non-merits, and immovable
conditioning factors deposited in the consciousness of ripening (*vipaka-vijiiana)
sustains the seeds for the arising of the psycho-physical complex (*rnamaripa), six
sense-bases (*sad-ayatana), contact (*sparsa), and sensation (*vedana) in the future
rebirth.'*' Such an idea is very similar to quote {3.3A} of the SrBh. It is very likely
that the early Yogacaras and the Sautrantikas should have shared common ground on
the issue of dependent co-arising. At any rate, the vasana of three types of
conditioning factors must be karmic vasana.'** Therefore, it can be concluded that
in terms of the definition of the projection cause, the SavBh diverts from the
discussion in the SrBh about the twelve-membered dependent co-arising to the idea
of karmic vdsand through the medium of the *Adivisesavibhagadharmaparyaya.

In {3.3D}, “seed with moistening” as the production cause is discussed mainly
in terms of the arising of dharmas in the triple sphere on account of the force

140 Restored through the Tibetan translation of Sumati§ila’s commentary on Vasubandhu’s KSP. See
Matsuda 1982, 42.

“IT16,no. 717, 838b13-18: WUZAEM . . AENAT, FlEEhG, SNSRI, GERBIE
O A I B P 22 LR AT =B SR (Fvasana), LT (SR SZARATH AL 1o SRS ARAT BT
T, REATNETEBE AT, NE. . ZIRETA. Also in the same text (839a28-b2):
R Bl [ RAONEE BAE . ARt AT AR A, R R, R0 2 BT B8
Crvasand)fE T, S| EERA B R A . HLEHE, LWERIT L% . Matsuda (1982, 69)
identifies the corresponding Tibetan text of this passage in the Yogacarabhiumivyakhya: (D no. 4043,
sems tsam, i 82b5—7) de bzhin du dang po’i khvad par gvi cha dang mthun pa zhes bya ba’i mdo las
kyang ... ci’i slad du "du byed kyi rkyen gyis rnam par shes pa zhes bgyi lags / dge slong ’di Itar rnam
par shes pa’i tshogs drug po bsod nams dang / bsod nams ma yin pa dang / mi g.yo ba’i "du byed rnams
dang lhan cig tu "byung zhing mtshungs par ldan pa ma ’gags pa rnams ni tshe rabs gzhan gyi rnam
par shes pa gar skyes pa’i tshul gyis rnam par smin pa’i rnam par shes pa la "du byed kyi bag chags ’jog
par byed do zhes gsungs so // See also the Tibetan translation of Vasubandhu’s Pratityasamutpada-
vyakhya which briefly refers to the sitra (D no. 3995, mdo ’grel, chi 52a2-4): yan lag bcu gnyis bstan
pa 'dis mdor ci bstan zhe na / dang po’i bye brag rnam par "byed pa’i chos kyi rnam grangs la brten
pa byas nas ji ltar khong du chud pa mdor bstan par bya’o // ... gang gis ‘phangs she na / ma rig pa’i
rkyen can ’du byed kyis so // ji ltar ‘phangs she na / rnam par shes pa la bag chags bsgos pa’i phyir ro //
ci zhig ‘phen zhe na / yang srid pa pa’i ming dang gzugs dang skye mched drug dang / reg pa dang /
tshor ba ste ci rigs par mthar gyis dang cig car "byung bar bya ba’i phyir ro // (underlines mine.)

142 According to Kritzer’s account (1999, 97), “Kajiyama Yuichi has pointed out that samskara can have
two meanings, karma and vasana.” However, it is not explained how Kajiyama differentiates vasana
from karma. In my view, karma refers to the initial action that serves as the vipaka-hetu, whereas karmic
vasana refers to the continuing karmic efficacy that is the potency to produce vipaka-phala. It can be
said that both karma and karmic vasana are of the nature of samskara. Nevertheless, I do not see that
the Yogacaras were serious in distinguishing the karma and karmic vasand. What should be
discriminated in the Yogacara school is karmic vasand and vasand of conditioned dharmas.
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projected by past karma. In other words, what the seed with moistening represents is
the condition qua cause of a dharma, which, in coalescence with other necessary
conditions, gives rise to its own fruit. This description is in line with {3.3C} of the
BoBh. On the other hand, the concept of the seed with moistening can be traced to
the Salistamba-sitra'® , which uses the expression “[seed] moistened by the
moisture of craving” (trsna-snehabhisyandita). According to this siatra, karma and
consciousness are respectively likened to a field (ksetra) and the seed (bija), while
craving (trsnd) is compared to the moisture (sneha).'** The reiteration of craving in
{3.3D} of the SavBh reminds us of the earlier definition of the production cause in
the SrBh. Therefore, the new definition of the production cause in the SavBh can be
regarded as reconciliation between the different explanations of the cause in the SrBh
and BoBh.

Since the projection cause in the SavBh is centered on karma, it is also
categorized as the cause that has ceased long ago (cira-niruddha) among the five
modes of cause. It must be out of the Yogacara position that dharmas exist only in
the present moment that the projection cause is also included in the contribution
cause (upaya-hetu) instead of the generative cause (janako hetu).'*> In comparison,
the BoBh takes both the projection cause and the production cause as generative

143 Salistamba-siitra (Schoening 1995, 725): api tu vijiiana-bije karma-ksetra-pratisthite trsna-
snehabhisyandite *vidyavakirne... Cf. Reat 1993, 60: atha ca vijiana-bijam karma-ksetra-pratisthitam
trsna-snehabhisyanditam avidyavakirnam virohati...

144 Kragh (2006, 178) notes the similarity between the Salistamba-siitra and a sutta in the Anguttara
Nikdaya (AN i 223): Iti kho Ananda kammam khettam vifiiianam bijam tanha sineho. ..

145 YBhgy 111: api khalu paficabhir dkarair hetu-vyavasthanam bhavati | tadyathd janako hetuh |
upaya-hetuh | sahabhiito [hetuh) | anantara-niruddhah | cira-niruddhas ca | tatra janako ’bhinirvrtti-
hetuh | avasistha upaya-hetavah [|] sahabhiitah | tadyathd | ekatyah parigraha-hetuh | tadyatha caksus
caksur-vijiianasya | evam Srotradayas tad-anyosam vijiiananam ||| anantara-niruddhah | tadyatha |
abhinirvrtti-hetuh | [ciraniruddhah | tadyatha dksipto hetuh ||] “The establishment of cause (hefu-
vyavasthana) is by means of five modes, namely, generative cause (janako hetu), contribution cause
(updya-hetu), what has co-arisen [as cause] (sahabhiita), what has immediately ceased [as cause]
(anantara-niruddha), and what has ceased long ago [as cause] (cira-niruddha). There, the generative
[cause] is the production cause. The remaining are the contribution causes. The co-arisen [cause]
(sahabhiita) is one part of the sustaining cause, viz., eye for the visual consciousness, likewise ear and
so on for the consciousness other than that (visual consciousness). What has immediately ceased is the
production cause. What has ceased long ago is the projection cause (aksipto hetu).” In the Sanskrit text
of the SavBh, at the place where the five modes of causes are enumerated, only the janako hetu and the
upayahetu are called “cause” (hetu). This suggests that the establishment of cause in terms of five modes
must have been developed from the BoBh which only speaks of the two types of causes. Note that
besides this version of five modes of cause, the SavBh also provides another two ways of counting five
modes and seven modes of cause immediately after this passage.
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cause, and the remaining eight causes as contribution cause.'*® This difference
demonstrates that the idea that the projection cause is equivalent to karmic vasand is
not developed in the BoBh.'"’

In any case, the notion of vasand is, in essence, the conditioning factors induced
by the long perished karma in the past. This idea is made clear in another place in
the SavBh:

{3.3E} It is also said, “past karma exists, because of which sentient beings
experience the injurious and non-injurious [sensations]”— there, too, the
metaphorical expression (upacara) of the existence of that [karma] has been
implicitly spoken of in terms of its imprints (vdsana). Among the
conditioning factors, good and bad karma becomes produced and perished.

146 BoBhyw 98, BoBhp 69-70: punas ca (Dutt: punah) sarvam esam (Dutt: sarvesam esam) hetiinam
dvabhyam hetubhyam samgrahah | janakena ca hetund updya-hetund ca | yad aksepakam nirvartakam
ca bijam taj janako hetuh | avasista hetava upaya-hetur veditavyah |

147 Later Indian commentators seems to have noted and taken pains to reconcile the difference between
the two statements in the BoBh and SavBh. According to the CWSL, one explanation is that among the
six causes of daksepahetu, abhinirvrttihetu, avahakahetu, pratiniyamahetu, sahakarihetu, and
avirodhahetu, each contains hetupratyaya’s present bija that can be called janako hetu, while the
abhinirvrttihetu also contains the aspect that is not hetupratyaya. The other explanation is that in the
SavBh, the abhinirvrttihetu alone is called janako hetu because it is closer to its effect than other causes.
See CWSL, T31, 41c17-42al4. Furthermore, Toryun’s Yagjialun ji (Hi{liF5C, T no. 1828) also records
the explanation about the different descriptions by a Tripitaka Master—most probably Xuanzang—who
made use of the terms of the MSg, and another explanation of Ji (T42, no. 1828, 527b16-25; cf. T43,
no. 1829, 142c20-25): =il z: [Ub (i) oAz, AR W, SEESALEESE, W
PR R R () b, MERRCE O A E Sl N, R NREL, SN, | A
= [FS ARTRER? BE A — P05, EIIBEN Bk, B, 2R
JiAEE R s AR, MERAE. . AEREDR, BURET S TESIBEE R BIK
Bl AT SSCRERBOR W, [EREEEEE T EIKE], BOesit. | SAZER. “Itis
asserted by the Tripitaka [Master]: ‘The Bodhisattvabhiimi shows that both the projection cause and the
production cause apply to the [impregnation of] existence-link (‘5 47; *bhavarga) and the impregnation
of linguistic expression (% 7 % & ; *abhilapa-vasand). Therefore, the two causes are subsumed under
[the category of] the generative cause. The Savitarkasavicaradibhiimi only claims that the impregnation
of existence-link is the projection cause. Therefore, they are not contained in the generative cause but
subsumed under the projection cause.’ Ji said, ‘what is the difference between projection cause and
production cause? According to their meanings, there are two differences: First, the difference in terms
of their scope. As the projection cause corresponds to condition of dominance and condition qua cause,
it is subsumed under [the categories of] both generative cause and contribution cause. [By contrast,] the
scope of the production cause is narrow, [as] it is only subsumed under condition qua cause. Second,
the difference between the moistening and the moistened. It is thus said in [the discussion of] the bases
of cause: “the projection cause is the cause-basis of imprint (*vasana)”—the seeds of the links of
conditioning factors (*samskara) and consciousness have not been moistened; “the production cause is
the cause-basis of the seed with moistening”—[the seeds] have been moistened.” Thus there are
differences.” According to Ji’s interpretation, vasand can be considered as a special mode of seed:
vasand refers to the continuity of the unmoistened karmic seeds, which are in contrast to the seed with
moistening (sabhisyanda-bija).
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By means of that cause and that condition, a specific continuity of
conditioning factors operates (visista samskara-santatih pravartate)}—That
is called imprint. From that [imprint] which has fallen into a continuous series
(prabandha-patitd), a desirable or undesirable effect issues.'*®

The so-called “karma” is in fact a figurative expression of the present karmic vasana,
because the past karma, which functions as the cause of ripening (vipakahetu), has
already ceased. It is also in this sense that the SavBh defines past karma as that which
either has or hasn’t issued the effect in the state of imprint (vasanavastha).'*’ In other
words, it is vasana that keeps the karmic efficacy. This early Yogacara understanding
of vasana appears to be similar to the Abhidharma idea of karmic vasana as reflected
in the MVbh (§3.1).

3.3.2.2. Simultaneous Impregnation (paribhavana) in the Savitarkasavicaradi-
bhiimi

In the SavBh, vdsana means karmic imprint and does not express the idea of
impregnation in the dynamic sense as the later Yogacaras maintain. Nevertheless, it
is noteworthy that the SavBh alludes to the simultaneous mode of impregnation
(paribhavanalparibhavanatd) in the context of twelve-membered dependent co-
arising (pratityasamutpada).

When discussing the twelve factors of dependent co-arising, the SavBh
distinguishes three modes of condition: the co-existent (sahabhava), what has
immediately ceased (anantara-niruddha), and what has long ceased (cira-niruddha).
In this context, impregnation is mentioned in terms of co-existent condition for two
of the twelve links of dependent co-arising:

{3.3F} How should conditioning factors (samskara) be regarded as the
threefold condition of consciousness? In respect of impregnating the seed-

148 YBhgy, 127-28: yad apy uktam asty atitam karma yatah sattvah savyabaddhavyabadham vedayantiti |
tatrapi tad-vasandayam tad-astitvopacaram abhipretyoktam | yesu samskaresu yac chubhdsubham
karmotpanna-niruddham bhavati tena hetuna tena pratyayena visista samskara-santatih pravartate sa
vasand ity ucyate | tasyah prabandha-patitaya istanista-phalam nirvartate |... Cf. D no. 4035, sems
tsam, tshi 64b2-3; T30, no. 1579, 305b1-6. See also Dhammajoti’s English translation (2017, 243).
The same argument is reiterated in the Xianyang shengjiao lun (T31, no. 1602, 523a18-23).

149 See YBhgn 192: atitam karma yad vasanavastham datta-phalam adatta-phalam va, anagatam karma
yad anirvrttam, vartamanam karma yad abhisamskrtam abhisaricitam anuparatam | Cf. D no. 4035,
sems tsam, tshi 97b7-98al; T30, no. 1579, 320al1-3. “Past karma is that which has issued effect or
hasn’t issued effect in the state of imprint; future karma is what has not ceased (anirvrtta); present
karma is what has been [volitionally (4 /£)] done (abhisamskrta), accumulated (abhisaiicita), and has
not deceased (anuparata).”
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state (bjjabhava-paribhavand)'*, it is the co-existent (sahabhava) condition.

After that, in respect of the proceeding by force of those [conditioning
factors], the immediately ceased is the condition of generating (samjanana).
In the future [life], in respect of the projection of the fruit/effect that is
produced, it is the projection (aksepa) condition. In the manner that
conditioning factors are the condition of consciousness, in this way
consciousness [is the condition] of psycho-physical complex (namaripa),
psycho-physical complex [the condition] of the six sense-bases, the six sense-
bases [the condition] of the contact (sparsa), contact [the condition] of
sensation (vedand), sensation [the condition] of cravings (trsna)'>'...

How is existence (bhava) a condition of birth (jati) in terms of the threefold
condition? [It is] the co-existent condition in respect of the impregnation
(paribhavanatd) of seed-state...'>

In this context, seed-state (bijabhava) signifies consciousness, which has the nature
of seed. Thus, impregnating the seed-state (bijabhava-paribhavana) refers to the fact
that karma impregnates alayavijiiana. The description of the threefold condition of
consciousness aligns with the definition of the projection cause (a@ksepaka-hetu) in
the SrBh (see {3.3A}). Considering that the projection cause (aksepa-hetu) is
discussed only in terms of karma in the SavBh, both the case of consciousness being
conditioned by conditioning factors (samskara) in the present life and the case of
birth (jati) being conditioned by existence (bhava) in the future life should be
regarded as the fact of consciousness being impregnated by karma. This elucidates
why the descriptions of the co-existent condition are similar in both cases. It can be
analyzed that in terms of conditioning factors being the co-existent condition of
consciousness, karma that was performed impregnated (pari-\Nbhii) simultaneously
the bijas in the performer’s consciousness. In terms of existence being the co-existent
condition of birth, the Sanskrit text uses paribhavanata to denote impregnation
instead of paribhavana. This nuance may indicate that the impregnation in this case
is expressed in a more abstract sense than the former case: It is not the link of

150 Bijabhava refers to vijiiana.

151 Note that in Xuanzang’s Chinese translation, the last part “sensation [is the condition] of cravings”
(vedana trsndyah) is not mentioned.

152 YBhgy 219-20: samskara vijianasya katham triprakara-pratyayataya drastavyah | bijabhava-
paribhavanayd  sahabhava-pratyayah |  tad-urdhvam  tad-vasa-vartanataya — samjanana-
pratyayo nantara-niruddhah ayatyam phalabhinivvartitaksepataya aksepa-pratyayah || yatha
samskara vijiianasya [pratyayah) | evam vijiianam nama-ripasya | nama-ripam sad-ayatanasya | sad-
ayatanam sparsasya sparso vedananam | vedand trsnayah | ... bhavo jateh katham triprakara-
pratyayataya pratyayah | sahabhdava-pratyayo bijabhava-paribhavanataya | Cf. D no. 4035, sems tsam,
tshi 113a5-b5; T30, no. 1579, 325¢21-326all.
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existence that directly impregnates the link of birth, because existence and birth
cannot be the impregnator and the impregnated respectively. Instead, in this course,
it is still karma, the force of existence, that impregnates simultaneously the bijas in
the consciousness, whose arising in the future takes on the name of birth.'*?

It is very important to note that this kind of simultaneous impregnation occurs
between different links of the twelvefold formula of dependent co-arising: the karmic
force serves as the simultaneous impregnator of the seed of consciousness.
Accordingly, consciousness nevertheless arises from the seed of consciousness,
which has been impregnated by karma. Such a theory of impregnation in the SavBh
significantly differs from the developed Yogacara theory of vasana of dharmas. As
will be discussed in §4.2.3, vasana of dharmas expresses the idea that a manifested
dharma, which arises from its bija, impregnates its own bija in alayavijiiana in the
meantime.

On the other hand, the fact that karmic force simultaneously impregnates
consciousness should be regarded as a sustaining cause (parigraha-hetu) rather than
a projection cause (@ksepa-hetu); because, according to the five modes of the
establishment of causes, the co-existent condition is interpreted as a part of the
sustaining cause, while a projection cause corresponds to what has long ceased.'**
As the projection cause is defined as karmic vasand, it can be argued that the
simultaneous impregnation mentioned in {3.3F} in the SavBh is not identical to
karmic vasana.

However, since the term paribhavana expresses the same idea of vasand, the
simultaneous impregnation of the two links (ariga) of conditioning forces (samskara)
and existence (bhava) finally came to be known as *bhavanga-vasana (srid pa’i yan
lag gyi bag chags), “the impregnation of the existence-link”, which constitutes one
type of vasana in Asanga’s MSg. The expression “existence-link” (*bhavanga)"’ in
the term *bhavanga-vasana seemingly suggests its doctrinal origin from the
discussion of the twelve-membered dependent co-arising in connection with
projection cause in the SrBh, as well as {3.3F} in the SavBh. Just as the context of

153 Ji % seems to interpret the simultaneity as the seeds being co-existent with their present fruits. (See
T43, no. 1829, 62b20-22: HRAER =%, nEEWMTF, MEEERE/ML, S8 HFME
TS, MU . ) However, such an interpretation is not in accordance with the Sanskrit expression.

154 YBhgy, 111: saha-bhitah | tadyatha | ekatyah parigraha-hetuh | ...[cira-niruddhah | tadyatha |
aksipto hetuh ||] Cf. D no. 4035, sems tsam, tshi 57a6-7; T30, no. 1579, 302b1-3.

155 Note that “existence-link” does not mean the link of existence (bhava) alone, but is a general term
that covers the range of all the twelve links of dependent co-arising.
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simultaneous impregnation in {3.3F} addresses the twelve links of dependent co-
arising, the *bhavanga-vasand represents the dependent co-arising that distinguishes
between the desirable and the undesirable [realms of existence (gati)]
(*istanistavibhagikal istanistavibhdagin), which is one of the two types of dependent
co-arising of alayavijiiana."

3.3.3. Karmic Vasanda in the Viniscayasamgrahant

In the VinSg, although, in most cases, vasanad is used mainly in the sense of the
impregnation of conditioned dharmas (§4.2) and the sense of klesavasana (see §5.4),
karmic vasand is not absolutely absent. According to the Srutamayibhiimi-viniscaya,
among the twelve types of hindrance (*avarana) to a person, besides the karmic
hindrance (*karmavarana) which is due to committing the five grave crimes
(*paricantaryani karmani), the imprint-hindrance (*vasanavarana) is due to the
imprints (vasana) of repeated practice (*abhydsa) in terms of the evil action that is
done formerly (*piirva-duskrta-karman)."’ In this context, only the vasand of
unwholesome karma is spoken of because it hinders the arising of the Noble Path.

Nevertheless, the concept of karmic continuity is expressed in the VinSg by the
term bija instead of vasana. For example, in the PMBhVin, it is argued that the
Buddha spoke of the existence of past karma only on account of the constant
continuation of conditioning factors (samskara) that sustain (*parigrhita) and
impregnate (*paribhavita) the seeds (*bija) of the good and bad karma, which has
already arisen and ceased in the past life but will produce desired and undesired
effects in the future.'*® Such an expression is very similar to the description of the
projection cause (a@ksepahetu) or karmic vasand in the Mauli Bhiimi. However,
vasand is not mentioned in this context in the VinSg.

159

Furthermore, it is also noteworthy that vasana in other Maitreya’s works ~ such

as the MAV and the MSA is not discussed in the sense of karmic imprint as reflected

156 See MSg 1.19.

157 See D no. 4038, sems tsam, zhi 193a2-3: de la sgrib pa yang rnam pa bcu gnyis te / las kyi sgrib pa
ni 'di lta ste / mtshams med pa Inga’i las byed pa nyid kyi phyir ro // bag chags kyi sgrib pa ni 'di lta
ste / sngon nyes par byas pa’i las la goms pa’i bag chags nyid kyi phyir ro// ...

158 See D no. 4038, sems tsam, zhi 18a4-5: bcom Idan 'das kyis las “das pa ni yod de... gang gsungs
pa de la dgongs pa gang yin zhe na / “das pa’i tshe rabs rnams su las dge ba dang mi dge ba bskyed
cing ’gags pas phyi ma la "bras bu 'dod pa dang mi "dod pa mngon par 'grub par de’i sa bon gyis 'du
byed kyi rgyun phyi ma phyi ma yongs su bzung zhing yongs su bsgos pa las dgongs nas / bcom ldan ’das
kyis las “das pa yod do //

159 Yokoyama (1971, 44-45) argues that the interpretations about conceptualization of the unreal
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in the YBh at all, but only in the sense of dynamic impregnation of conditioned
dharmas.

3.4. Asanga’s Further Discussion of Karmic Vasana

The idea of karmic vasand can also be seen in Asanga’s works.

According to the AS, if the karma derived from volition (samcetaniyatd) on
account of fundamental attachment (milabhinivesa) and mistake (viparyasa) has
been performed (krta) or accumulated (upacita), their ripening is definitely
experienced (pratisam-\vid). Here, being performed and being accumulated are
respectively explained as the actual presence (samuddcara) having been caused to
arise (samutthapita) and the vasana having been heaped up (samupacita).'® On this
point, the ASBh further explains, “‘accumulation means the increase (vrddhi) of
vasand’ should be understood as the nourishing (pariposana) of the seed of [karmic]

»161 "Such an interpretation of vasana must be in

ripening in the alayavijiiana
accordance with the discussion of karmic vasand in the SavBh.

In the Xidnydang shéngjiao lin #i# E#5 (T no. 1602), which is attributed to
Asanga according to the Chinese tradition, karma is said to encompass three states
(*avastha), viz., the state of performing (*kriyavastha), state of imprint
(vasanavastha), and state of issuing effect (*phaladanavastha).'* According to this
classification, the state of performing must mean the karma that is generated at the
moment when the volitional action is performed. In other words, in the words of the
AS, it refers to the phase of the actual presence (samuddacara) of the initial volitional
action. The state of vasand, then, refers to the karmic causal efficacy that lasts in a
serial continuity before the final state of the arising of the karmic effect.

(abhutaparikalpa), grasped-grasper (grahyagrahaka), manifestation (pratibhdsa/prakhyana),
emptiness (Sinyata), and the three natures in the MSA, MAV, and Dharmadharmatavibhéga belong to
one group that is different from the corresponding notions in the YBh.

160 AS 53: tesu milabhinivesa-samcetaniyatakarma-viparyasa-samcetaniyatakarmabhyam yadi krtam
bhavaty upacitam ca na nasya vipakah pratisamvedyate | krtam samuddacarasamutthapitam | upacitam
ca vasand samupacitam || Cf. Bayer 2010, 148. In his endnotes, Bayer (2010, 338 n. 114-115) fails to
differentiate between karmic vasand, klesavasana, and vasanda of conditioned dharmas.

161 ASBh 64: upacayo vasana-vrddhir ity alayavijiiane vipakabija-pariposanam veditavyam || Cf. Bayer
2010, 148-49.

162 T31, no. 1602, 573c16-19: WRESEIEE A /NER . =Rl =002, FHEHAL, BRAL
SEIRAL
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The above ideas about karmic imprint (va@sana) finally came to be recapitulated
as the vasana of existence-link (*bhavangavasana) in Asanga’s MSg 1.58. In MSg
I1.2, among the eleven types of cognition/manifestation (*vijiapti) which constitute
the entire universe, vasand of existence-link is associated with the
cognition/manifestation of decease and birth in fortunate and unfortunate realms of

existence (*gati)'®

, and thus is explained as the dependent nature (paratantra-
svabhava). In this relation, MSg 1.19 calls the twelve-membered depend co-arising
“that which differentiates between the desirable and undesirable [realms of existence]
(*istanista-vibhagika/®-vibhagin)”.'** Accordingly, karmic vasana which originally
refers to the continuation of karmic causal efficacy also takes on the dynamic sense
of impregnation. After the SNS which propounds the *nimitta-nama-vikalpa-
vyavahara-prapaiica-vasana (see §4.3), the term vasana’s connotation of
impregnation in the dynamic sense became predominant. It would be hard to
comprehend an imprint without associating it with the concept of dynamic
impregnation. In fact, the scope of bhavanga-vasana is larger than the karmic imprint,
as it covers all the twelve links in the dynamic process of dependent co-arising. As a
result, in the MSg, the karmic vasana in the alayavijiiana, known as bhavanga-
vasana, is regarded as a course of impregnation/perfuming, alongside the vasana of
linguistic expression (*abhilapa) and the vasana of self-view (*atmadrsti).

By and large, the theory of *bhavanga-vasand may have at least the following
doctrinal origins. One origin is the Abhidharmic idea of karmic imprint, which refers
to the karmic efficacy that continues in the present in a serial continuity. Another
origin has been discussed in §3.3.2.2, namely the simultaneous impregnation
(paribhavanalparibhavanata) in terms of the links of conditioning forces (samskara)
and existence (bhava) in the twelvefold formula of dependent co-arising. Moreover,
with the karmic vasana acquiring the dynamic sense of impregnation, *bhavanga-
vasand is associated with the dependent nature. As will be elaborated in §4.3, this
change is probably due to Asanga’s reinterpretation of the theory of the threefold
object (vastu) caused by the eightfold conceptualization (vikalpa) in the

163 MSg 11.2: bde 'gro dang ngan 'gro dang 'chi 'pho dang skye ba’i rnam par rig pa gang yin pa de ni /
srid pa’i yan lag gi bag chags kyi sa bon las byung ba’i phyir ro // Cf. Vasubandhu’s MSgBh (D no.
4050, sems tsam, ri 143b7): gang bde 'gro dang ngan 'gro dang / chi 'pho ba dang / skye ba’i rnam
par rig pa ste / ’khor ba’i "gro ba sna tshogs de ni srid pa’i yan lag gi bag chags kyi sa bon nye bar len
pa las byung ngo //

164 MSg 1.19: rten cing ’brel par "byung ba yan lag bcu gnyis pa gang yin pa de ni sdug pa dang mi
sdug pa rnam par ’byed pa can te / bde "gro dang ngan ’gro dag tu sdug pa dang mi sdug pa’i lus rnam
par dbye ba sna tshogs kyi rkyen gyi dngos por 'gyur ba’i phyir ro //
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Tattvarthapatala of the BoBh. Therefore, the threefold object, particularly the object
of greed, hatred and delusion (rdga-dvesa-moha), may also have contributed to the
formation of the concept of *bhavanga-vasand. At any rate, when Vasubandhu and
Sthiramati speak of impregnation of karma (karmano vasana/ karma-vasana) or
impregnation of ripening (vipaka-vasana) in the TrK and TrBh, they seem to have
returned to the initial scope of karmic imprints, albeit in a dynamic sense (see §7.2).

3.5. Concluding Remarks

Among the extant northern Abhidharma texts, the earliest occurrence of the idea of
karmic vasana is seen in the MVbh in the context of unmanifested matter (avijiapti-
riipa). As the early function of the unmanifested (avijiiapti) is to preserve karmic
efficacy, some non-orthodox Sarvastivadins put forward the concept of firm vasana
of wholesome and unwholesome unmanifested karma, which is likened to the
perfume (*vasa) by a fragrant flower left on the hand. The same analogy is employed
in the Hrdaya treatises to describe the umanifested karma. However, the AH-Dh and
the MAH, which belong to the tradition of Western Sarvastivadins, only take the
Vaibhasika notion of unmanifested matter as a designation.

Vasubandhu, when composing the AKBh under the influence of the MAH, must
have accepted the idea of karmic vasana. Although Vasubandhu does not explicitly
speak of karmic vasana in the AKBh, as suggested later by Sannghabhadra’s criticism
against the AKBh, Vasubandhu’s KSP and Yasomitra’s AKVy, Vasbubandhu’s
notions of “seed” (bija) and samtati-parinama-visesa, as well as Srilata’s theory of
pursuant element (anudhatu) sufficiently imply the idea of karmic vasana. However,
from the Vaibhasika point of view, karmic vasana is impossible, because this theory
results in endless karmic ripening.

The notion of vasana in the sense of karmic imprint was not employed in the
SrBh and the BoBh. Nevertheless, the SrBh speaks of projection cause
(aksepakahetu) and production cause (abhinirvrttihetu) in the context of the twelve-
membered dependent co-arising. The two causes are discussed in the sense of seeds
in the BoBh. The SavBh associates projection cause with the term vasand, which is
probably derived from the *A4divisesavibhdagadharmaparydya. In the SavBh, it is
vasand that keeps karmic causal efficacy.
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Although the idea of karmic vasand is not explicated in the VinSg, it appears in
Asanga’s AS and the Xidnydang shengjiao lun, where vasand is understood as the
continuous karmic efficacy that is between the initial action and the effect of ripening.

Finally, in the MSg, karmic vasand, recapitulated as *bhavangavasana, is
considered as a cognition/manifestation (*vijiapti) of samsaric destinies (*gati), and
is thus associated with the dependent nature (paratantra-svabhava), in connection
with the dependent co-arising that differentiates between the desirable and the
undesirable (*istanistavibhagika pratityasamutpada). Additionally, the idea
mentioned in the SavBh of the simultaneous impregnation (paribhavand) of
conditioning factors (samskara) and existence (bhava), which are karmic forces by
nature, may foreshadow the development of *bhavanga-vasana in the MSg.






4. Vasana as the Impregnation of Conditioned Dharmas

Vasana of conditioned dharmas is one of the major connotations of vasana used by
the Yogacara school. This idea, however, can be traced back to the concept of
meditative impregnation (vasana)'® in the Abhidharma period. Although the AKBh
uses the neuter noun vasana when speaking of meditative impregnation, remarkable
connections can be found between this Abhidharmic notion and the Yogacara idea of
the impregnation of conditioned dharmas, expressed by the feminine noun vasand.
Vasand investigated in this chapter does not convey the meaning of imprint as a
remaining influence but refers to the dynamic course of impregnation or perfuming.
It will be argued that due to the mechanism of simultaneous impregnation, with the
equation between vasand and bija, the Yogacara school came up with the idea of the
simultaneous mode of causality between seed and its fruit/effect (phala). Then, this
chapter continues to investigate how the idea of the mutual causation between the
eightfold conceptualization (vikalpa) and the threefold object-base (vastu) in the
BoBh develops in the Yogacara school in connection with the concept of
impregnation and yields the theory of the three types of vasana in Asanga’s MSg.

4.1. Vasana Related to Meditative Cultivation in Abhidharma

4.1.1. Flowers Perfume Sesame

In the pan-Sarvastivada tradition, meditative cultivation (bhavand) is explained as
the impregnation in one’s citta. A commonly seen simile used to illustrate this
meditative impregnation is that flowers perfume sesame, as seen in the Chapter on
Karma of the AKBh:

{4.1A} Only the concentrated (samahita) wholesomeness is cultivation
(bhavana). (IV.123cd)

What is this called “concentrated”? That which has concentration (samadhi)
as intrinsic nature [and] is co-existent. For what purpose is this called
“cultivation”?

165 McHugh (2012, 140) takes the neuter noun vasana as a term of perfumery and the feminine vasana
as a philosophic term. This might also be true in the Abhidharma texts at the outset, but as will be
argued, the Yogacaras later do not differentiate them.

77
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It is because of the impregnation in citta (citta-vasanat)'*®. (IV.123d)

That concentrated wholesomeness exceedingly impregnates (vasayati) the
citta, because the qualities [of samadhi] make the serial continuity [of the
citta] have the substance of them '¢”, just as perfuming sesame (tila-
bhavanavat)'®® with flowers.'®’

In this text, meditative impregnation is expressed by the neuter Sanskrit noun vasana.
One may speculate that Vasubandhu has an intention to distinguish this term from
the feminine noun klesavasana in the AKBh, or even that the Sarvastivada tradition
may have been using the neuter form exclusively in the context of meditation.
However, it is more plausible that the neuter form is employed because of the

O The feminine noun occurs in Ya$omitra’s

restriction of Sanskrit metres '’
commentary in the compound “tila-vasanavad”, which seems to suggest that vasana
is identical to vasana. Vasubandhu’s above explantion is grounded in the
Sarvastivada Abhidharma literaure. However, among the extant documents, the
*Tridharmaka-sastra, which is attributed to the early Vatsiputriya school (Thich
1984, 7-8), is probably the earliest'’' text that compares meditative cultivation to

flowers perfuming sesame:

{4.1B} Question: What is cultivation (*bhavana)'’*?

166 ADV (217) reads cittabhavanat. Additionally, the Tibetan rendering uses “sgo” instead of “bag
chags” to translate the Sanskrit word “vasana”. It is clear that the Tibetan word “bag chags”, which
literally means “slight desire”, is by no means proper to be applied to the context of cultivating
wholesomeness. This demonstrates that the translators were clearly aware of the two distinct meanings
of the same Sanskrit word.

167 Cf. AKVy 437: samadhi-gunais tan-mayi kriyate citta-samtatih | (The serial continuity of thought,
by the qualities of meditative concentration, is made to have the substance of them.) According to
Xuanzang and Paramartha’s Chinese translations, the “tar” (tan-) here refers to the qualities (guna); see
also 1. Funahashi 2011, 521-22.

168 Note that Yasomitra’s AKVy (437) quotes “tila-vasanavad”. Yasomitra also clearly explains that
bhavana is vasand.

169 AKBh 273-74: samdhitam tu kusalam bhavana | kim idam samahitam nama | samadhi-svabhavam
sahabhuy(MS: sahabhii) yat | kim artham etat bhavanety ucyate | citta-vasanat | tad dhi samahitam
kusalam atyartham cittam vasayati | gunais tan-mayi-karanat samtateh | puspais tila-bhavanavat | Cf.
P no. 5591, mngon pa’i bstan bcos, gu 263a8—b2; D no. 4090, mngon pa, ku 225a7-b1; T29, no. 1558,
97c11-13.

170 The majority of the Sanskrit verses in the AKBh, including stanza IV.123, use the $loka metre.

171 As noted by Yinshun (1968, 466), Sanghasena, a contemporary to A$vaghosa, has made a
commentary on this treatise. Since A§vaghosa is said to have participated in the compilation of the
MVbh, the *Tridharmaka-sastra should be regarded to be earlier than that.

172 The Si ahanmii chaojié VIR S E4f# (T no. 1505), an earlier Chinese translation of the treatise,
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Answer: Cultivation refers to the [four] meditations (dhyana), the [four]
immeasurables (*apramana), the [four] incorporeal (*aripya) [meditative
attainments (samapatti)]. They are called cultivation in terms of being
wholesome praxis. Therefore, cultivation is similar to how flowers perfume
(*sam-\vas) sesame (*tila)/sesame oil (*taila)'”. Practice (*dsevand) is
cultivation, which is like frequent approach (*nisevana)'’™ to a king. Just like
a_subordinate of a king well attends on (*sam-Vsev) [a king], its
outcome/effect (*phala) must be achieved'”, in this way, the cultivation
through practice must bring about a good effect (*subha-phala).'’®

It was an Indian tradition to put flowers and sesame seeds together so that the
fragrance of the flowers perfumes the sesame. The extracted sesame oil would then
bear the fragrance of the flowers (McHugh 2012, 141). Such a process is likened to
meditative cultivation, because the wholesomeness obtained in the meditation
persists in the serial continuity (santati) of the meditator. Notably, vasana has not
become a technical term in the *Tridharmaka-sastra. This treatise only reflects a
preliminary idea of meditative impregnation/perfuming. Nevertheless, the
employment of the words derived from \/sev, such as * dsevana, *nivesana or

reads “73 7> (*bhedana?), which was perhaps translated from a corrupted Prakrit form. For the
alteration of -a- and -e- in Gandhari, see Allon 2001, 74-75 (#5.1.4); and Glass 2007, 111 (#5.1.2.4).
For the possible confusion between -v- and -d- in Gandhari, see Allon 2001, 78 (#5.2.1); Glass 2007,
118 (#5.2.1.6); and Karashima 2015, 136-37, particularly n. 73.

173 One Chinese translation reads md yéu FRiH.

174 Some Sanskrit words derived from root Vsev, such as nisevana and samsevana, bear the meanings
of practicing (), approaching (), frequenting, and worshiping (3K).

175 A similar idea is expressed in some Mahayana texts, such as MSA (MSABh 3): rajeva duraradho
dharmo ‘yam vipulagadhagambhirah | aradhitas ca tadvadvaragunadhanadayako bhavati || (1.5) 1
thank Professor Nobuyoshi Yamabe for drawing my attention to this passage. For similar Mahayana
sources, see also Nagao (2007, 15). Another possible way of understanding the underlined sentences is
as follows: “Practice is cultivation, which is like a king of frequent practice (*nisevana). Just like a king
and subordinates devote to (*sam\sev) goodness, its outcome/effect (*phala) must be achieved.” This
way of explanation can be backed by the Seri-sutta in the SN (#2.23), cf. sitra #999 of the
Samyuktagama.

176 T25, no. 1506, 16b13-17: [il: =filfz? %. B4, f. M2, W, WERET, 2z
HEHER. BEE, WEEE. BnEEEREL, WRER. mREE, LEEERK. Cf the
corresponding paragraph in the earlier Chinese translation Si ahanmu chdaojié (T25, no. 1505, 2a7-10):
Ml: ZRRE? B 2RI MR, M. DHRET. RS HIIRIES . 1705,
MER. WEERFsamVsev) £, B15. HRERIT, HERMME. According to this earlier version,
this statement should be an elaborative interpretation of a siitra passage (Probably the Sangiti-sitra in
the Dirghdgama, which corresponds to the Sangiti-sutta. See T1, no. 1, 50c, cf. DN iii 222-24).
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*samsevana, seem to sufficiently adumbrate its conntection with vasand, given that
the Dhatupatha defines \vas as “upasevayam” (see §1.2).

Considering the close doctrinal connections between the Vatsiputriya and the
Sarvastivada, it is not impossible that this idea was also shared by the Sarvastivadins.
When the MVbh uses the simile of flower perfuming sesame (see {4.1C}) to explain
the meditative impregnation, it does not provide any objection. In other words, the
Sarvastivadins take that simile as their own opinion. Therefore, it was very likely
that the idea of comparing the impregnation in meditative cultivation to flowers
perfuming sesame was formed between the completion of the JAP and the
composition of the *Tridharmaka-sastra among the Sarvastivadins and the
Vatsiputriyas.

As a matter of fact, the concept of meditative impregnation did not appear in
the Sarvastivada Abhidharmas until the encyclopedic MVbh:

{4.1C} Question: Why is it called cultivation (*bhavana)?

Answer: Because of fully impregnating (#1%; *paribhavand), it is called
cultivation; because of devoted practice (¥4 '"7; *asevand), it is called
cultivation; because of perfuming (Z; *vasana), it is called cultivation;
because of training (%; *$iksa), it is called cultivation; because of purifying

(%635 *bhasand), it is called cultivation.!”®

It can be seen that the idea of cultivation is linked up with various related notions
such as “paribhavana”, ‘“vasana”, and “dsevana”. These terms are integrally
interrelated: the “meditative cultivation” (bhavana) must be “fully impregnated”
(paribhavita) through the “devoted practice” (a@sevana) in the manner of “perfuming”
(vasana). It will be noted that the discussion about vasana in its dynamic sense of
impregnating/perfuming is always associated with the term paribhavana.

In the MVbh, the simile that flowers perfume sesame is used to explain the

179

meditative practice of mixed cultivation (#}1&, *vyavakirna-bhavana)'”, a type of

177 In most cases, “${ > (sha xi) is Xuanzang’s translation of “abhydsa”, which means repeated
practice. Nevertheless, abhyasa, particularly in the Yogacara texts, often expresses a negative sense and
can be related to klesa, unwholesome karma and so on. Considering that this Abhidharmic context is
dealing with bhavand, 1 surmise that the Chinese word here translates *asevana.

78 MVbh, T27, 824b29-c2: [Al: fI#i#41E? & WEHAE, WEwAE, Bkl 2
&, SniEsaE.
179 Park (2014, 193-94) noted that vasana is related to “the intermingled state of divergent mental

entities in the mental continuum in meditation”. However, Park, without sufficient argument, takes it
as being connected with the Sautrantika theory of karmic vasand. In contrast to Park’s opinion, I
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meditative cultivation through which a contaminated (s@srava) citta can be gradually

purified through the vasana by the adjacent uncontaminated (andsrava) cittas. This

idea is related to the meditative practice of the Sravaka yogacaras (i fllfim)'*:

{4.1D} It is called the mixed cultivation because of being fully
impregnated/perfumed (M H, *paribhavitatva/*paribhavand), just as
putting clothes in a chest and fully perfuming them with fragrance. Likewise,
for the yogacaras, the uncontaminated [cittas] in the previous and the
successive moments fully impregnate/perfume the contaminated [citta] in the
intermediate moment.

It is called mixed cultivation because of being impregnated/perfumed
together (& Z, *samvasitatva'®'), just as placing flowers and sesame
together (or perfuming sesame with flowers) to make [the sesame oil]
fragrant (*puspa-tila-samvasanavat). Likewise, for the yogacaras, the
uncontaminated [cittas] in the adjacent two moments impregnate/perfume
(3%, *pari-\bhii) in a mixed (3, *vyavakirna) manner the contaminated
[citta] in one moment.

It is called mixed cultivation because of adorning (% & 4F, *mandana),
just like spreading flowers on a chaitya to adorn it. Likewise, a meditator (1T
#, *yogin'®?) spreads the uncontaminated [factors] in the two moments on
the contaminated [citfa] in the one moment to grace it (i.e. the citta).

It is called the mixed cultivation because of purifying (% B 7,
*bhasand), just as putting gold and so on in a furnace, through tempering and
fusing, to purify it. Likewise, a meditator puts the one-moment contaminated
[citta] between the uncontaminated [ciffas] in two moments, through
repeated tempering, to make it beautiful.'33

consider the statement in the MVbh as a precursory theory of the Yogacara doctrine of vasanda of all
dharmas (sarva-dharma-vasand).

180 In this book, the lower case of “yogdcdra” refers to a professional Sravakayanist meditator, who
belongs to the broad Sarvastivada tradition, whereas the upper case of “Yogacara” refers to either the
specific Mahayana school or a member of this school.

181 Cf. AKVy 437: tat samahitam kusalam atyartham cittam samvasayati |

182 1t can be understood according to the context that the yogin here may also refer to a Sarvastivadin
yogdacara.

'8 MVbh, T27, 879¢22-880a4: i i 4 EH, WAKER &, UERE. #miiemieue,
PARGAZ — R ik b ] — A E e . & s ie s, e E S B EE . somin
ARG, LA R M B T 3 — RO E s . 2 s sie s, wblafeis £ b,
AR . AT E UL AR R EC AR E s L, S HEF. SRS EE, il
SEEAES, TR, WU WRATE LRI R B R s AR, BG4
TR ), See also Dhammajoti’s (2011, 31) partial translation.
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On this issue, the early Sarvastivada yogacaras even provide a very practical
description of this cultivation: through the repeated praxis of bringing about the
contaminated cittas between the uncontaminated cittas in the fourth dhyana, the
contaminated cittas would become fewer. Then, the meditator applies the method in
lower dhyanas, until he brings about a contaminated citfa in one moment, after a
preceding uncontaminated citfa and before another succeeding uncontaminated citza.
Eventtually, the contaminated citta disappears because of the force of the
impregnation/perfuming. '* In this way, the idea of impregnation should be
understood. Furthermore, according to the MVbh, the mixed cultivation must be
within the context of the four dhyanas.

It must be in close connection with the earlier expositions of the impregnation
in the meditative context that Dharmatrata’s MAH presents the following argument:

{4.1E} What are the two types of cultivation?

In terms of the meditations (*dhyana), the immeasurables, and the
incorporeal [meditative attainments], the cultivation as obtaining
(*pratilambha-bhavand) and the cultivation as practice (*nisevana-bhavana)
[are the two types of cultivation]...

These qualities (*guna) of the meditations, etc., impregnate (*\vds) citta, just
like perfuming '35 clothes, flowers perfuming sesame, or fusing gold.
Therefore, in this way, it is said to be like the cultivation (*bhavana) as
perfuming clothes, the cultivation as perfuming sesame, and the cultivation
as fusing gold.'®

It can be seen that this interpretation of cultivation is very similar to what has been
noted in the *Tridharmaka-sastra passage {4.1B}. Moreover, the similes employed
here are exactly the same as those enumerated in quote {4.1D} from the MVbh.

In {4.1E}, the qualities of various forms of meditation must be wholesome in
terms of leading to uncontaminated states. It is such wholesome qualities of
meditation that impregnate the citta of the meditator. Similarly, Vasubandhu
expressly states in the AKBh, “only the concentrated wholesomeness is cultivation”
(samahitam tu kusalam bhavana) as noted in quote {4.1A}. On this point, Yasomitra

184 See MVbh, T27, 880b13-27.
185 Note that Dessein (1999, 515-16) improperly renders “Z&” (perfuming) as mixing.

186 MAH, T28, 933b24-29: =~ i —fff&? 2. fi. M6, BE, HELEE, ~AEF. 2R,
TEFIRR. MRS E RS, WA, WEERR. WEh e . AW, mERE, W
ERE, ahsts.
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explains that the term “wholesomeness” here is “for the purpose of denying the
defiled meditation conjoined with the concentrated enjoyment” (kusala-grahanam
samahitasvadand-samprayukta-klista-dhyana-nivrtty-artham)'®’. The Abhidharmadipa
(see {4.1F}) further points out that such cultivation is relevant to meritorious work
(i.e., punyakriyavastu) conjoined with the qualities of loving-kindness and so on. '*
This suggests that the meditative cultivation of the four immeasurables (i.e., loving-
kindness, compassion, joy, and equanimity) and so on, as non-defiled meditation, are
wholesome in terms of leading to the uncontaminated state. According to the AKBh,
the qualities connected with samdadhi are the four immeasurables, the eight
liberations (vimoksa), the eight bases of victory (abhibhvayatana), and the ten bases
of entirety (krtsnayatana).'® All these qualities are supported by the meditative
experience of the four dhyanas and the four incorporeal samapattis. Thus,
Vasubandhu’s expression is generally in line with the idea of meditative
impregnation as seen in the MAH. Since the composition of the AKBh was based on
the AH-Dh and MAH (Taiken Kimura 1968, 242-62), Vasubandhu must have
referred to the MAH when composing {4.1A}.

Concerning Vasubandhu’s statement in {4.1A}, the Abhidharmadipa,
representing the position of the Vaibhasikas, expounds as follows:

{4.1F} “It is because of the cultivation/impregnation (bhavana) of citta.” In
the manner that the sesame oil (taila), perfumed (vasita) by Champaka
flowers and so on, come to have the substance of them (i.e., the fragrance of
the flowers), the citta impregnated (bhavita) by the dharmas that are
conjoined and co-existent with that meditative concentration (samadhi) is
said to be “impregnated/perfumed” (vasita), because of making [the citta]
have the substance of them (i.e., the qualities). The non-concentrated [citta]
is not so, thus only the concentrated ciffa having the substance of cultivation
should be seen as the substance of meritorious action (punya-kriya-vastu),
which are conjoined with the qualities of loving-kindness, etc.!”°

187 AKVy 437. Note that the term “klista-dhyana” is not seen in Sthiramati’s Tattvartha: dge ba smos
pa ni mnyam par gzhag pa ro myang ba dang mtshungs par ldan pa bzlog pa’i phyir ro // (D no. 4421,
sna tshogs, do 96a5)

188 Cf. ADV 217 (AKBh 268): bhavanamayam maitri punyam ca punyakriyayas ca vastu | “Concerning
the [merit-action-place] derived from cultivation, loving-kindness is merit and a place of meritorious
action.”

189 See AKBh 452fF. For a detailed study of these gunas of samadhi, see Wei Shan 2005, chapters 12
and 13 (405-69).

190 ADV 217: citta-bhavanat | yatha tailam puspais campakadibhir vasitam tanmayibhavati
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According to this passage, only the concentrated citfa can impregnate, but the non-
concentrated citta cannot. In other words, from the Vaibhasika standpoint, the
impregnation is discussed only in the context of meditative cultivation. On the
contrary, Sthiramati and Yasomitra claim that the non-concentrated citta also
impregnates (asamahitam api vasayati), but it is not exceedingly wholesome, and
thus cannot be called “cultivation”."”" It is important to note the different attitudes
towards the non-concentrated citfa between the Vaibhasikas and the Sautrantikas.
The Sautrantika idea of the impregnation of non-concentrated citta seems to be
related to the Mahayana Yogacara idea of the impregnation of all dharmas in the
alayavijiiana. 1t is not certain whether Sthiramati and Yasomitra’s Sautrantika
position could have been influenced by the Mahayana Yogacaras, or there was an
earlier interpretation of the Sautrantikas that influenced the Yogacara doctrine of
impregnation of all dharmas. The latter seems to be more probable because the
Sautrantika idea bridges the gap between the Sarvastivada doctrine of meditative
impregnation and the Yogacara theory of impregnation of dharmas. 1 shall come
back to this issue in §4.2.2.

It is also noted in {4.1F} that the Abhidharmadipa employs the notions of
“conjoined” (samprayukta) and “co-existent” (sahabhiika) to interpret the concept
of impregnation. According to the Sarvastivadins, ‘“conjoined cause”
(samprayuktaka-hetu) refers to the fact that co-existent citfa and mental factors
(caitta) are mutual causes. In light of this standpoint, what the author of the
Abhidharmadipa suggests can be understood as that the impregnator, which consists
of some mental dharmas conjoined with the meditative concentration (samadhi),
must co-exist with the impregnated ciffa. Moreover, the impregnator, which is the
mental factors related to the concentrated wholesomeness, and the impregnated citta
are the causes of each other.

This mechanism of meditative impregnation should also hold good for the case
of mixed cultivation as mentioned in the MVbh, which could be explained as follows:

tatsamadhisamprayuktais tatsahabhitkais ca dharmais cittam bhavitam vasitam ity ucyate,
tanmayikaranat | na caivam asamdahitam iti | samahitam eva cittam bhavanamayam punyakriyavastu
maitryadigunasamprayuktam drastavyam |

1 Tattvartha (D no. 4421, sna tshogs, do 96a6): shin tu yang zhes bya ba ni mnyam par gzhag pa ma
yin yang bsgom par ni byed mod kyi / mnyam par gzhag pa bzhin du ni ma yin no // Cf. AKVy 437: tat
samahitam kuSalam atyartham cittam samvasayati | bhavayati | asamdahitam api vasayati | na tv evam
atyartham... Similarly, the MAH clearly suggests that defilements (klesa) also impregnate, but it is only
*marga-vasand that is bhavana. (See MAH, T28, 930a20-22: {F# =Fff. —. fENE), —. &I,
= AEhe BHEENE, B s, wemmne). EEIE, EHTE, REME. SREARE. )
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The uncontaminated citta in one moment in the meditation is impregnated by the
uncontaminated mental factors. Through repeatedly and continuously bringing about
the uncontaminated mental dharmas (i.e., citta-caittas), the inclination towards the
arising of uncontaminated mental dharmas becomes reinforced. When the citta in
the meditation suddenly turns into a contaminated in one moment, the contaminated
mental factors that co-arise with the citta would be fewer, because the impregnated
citta that has habituated to the arising of uncontaminated mental factors is not
habituated to the arising of the contaminated ones. As the meditator then immediately
introduces another series of uncontaminated mental dharmas and thus stops the serial
continuity of the contaminated citta, the contaminated mental factors have not
become strong enough to influence the succeeding citta. As a result, the
contaminated citta would finally become an uncontaminated one on account of the
impregnation in the form of meditative cultivation. Therefore, though the mixed
cultivation requires a series of moments, the impregnated and the impregnator should
still be concurrent.

Although the AKBh does not deny the Sarvastivada idea of “conjoined cause”
and “co-existent cause” (sahabhii-hetu), the Sautrantikas generally do not
acknowledge that a cause can co-exist with its effect. In the NA, when refuting the
Sautrantika idea that karma and dharmas are impregnated in the six [internal] sense-
bases (ayatana), Sanghabhadra reiterates the principle of impregnation/perfuming,
which requires the simultaneity of the impregnator/perfumer and the
impregnated/perfumed:

4.1G} If [you Sautrantikas] say, [karma and defilements]'*? are like seeds,
{ y Y.

nourished and infused (*vasita) by manure, being capable to sprout, it is
invalid... Because our school (i.e., Sarvastivada) acknowledges the
simultaneous causality, we can use this simile. [Since] your school (i.e.,
Sautrantikas) does not [acknowledge it], how could it be like the seed
nourished and infused by manure?'*?

{4.1H} If [you Sautrantikas] say, this (i.e., the arising of uncontaminated
dharmas) is like the perfuming/impregnation of external phenomena, it is not

192 Park (2014, 194) provides a partial translation of what follows this passsage. It should be noted that
Srilata’s anudhatu theory not only concerns karma, but also explains all internal dharmas. Park seems
to understand the expression 3 4E 1% as “defiled karma” (*klista-karman?), which, however, should be
read as “karma-klesa”, a dvandva compound which means “karma and defilements”.

193 NA, T29, 441a26-28: FaiUNHE(T: #), #HEEE, feEES, WrER- R EHEH
WA, ATSZURM; VOEANE, A
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the case, because these [internal dharmas] are not similar to those [external
phenomena]. That is to say, the two external phenomena—the perfumer and
the perfumed—are simultaneous, and abide in the serial continuity. [As a
result,] a specific taste and so forth abide in the perfumed. After a long time,
it accompanies the serial continuity. [By contrast,] the internal dharmas are
not like this, how could there be impregnation/perfuming?'**

What Sanghabhadra denies is not the meditative impregnation in citfa, but the
Sautrantika theory of the impregnation of karma and defilements in the six sense
spheres. The question posed by Sanghabhadra is that, since all dharmas are
momentary, given that the Sautrantikas do not accept simultaneous causality, how is
impregnation possible? It can be seen that in Sanghabhadra’s Vaibhasika point of
view, simultaneous causality is a prerequisite of perfuming/impregnation.

4.1.2. Association of Meditative Vasana with the Simile of Seed in the

*Tattvasiddhisastra

It is interesting to note that Harivarman’s * Tattvasiddhi-sastra, a Darstantika treatise
composed before Vasubandhu’s AKBh, expressly compares the meditative
impregnation to seed. When discussing the cultivation of samdadhi, a question is
raised as to how cultivation is possible given that a concentrated citta arises and
ceases momentarily. In response to this question, the *Tattvasiddhi explains as
follows:

{4.11} Cultivation (*bhavana) is also known as growth (*upacaya)... It is
just as from seeds arise sprouts, and [subsequently] stems, nodes, flowers,
leaves, up to fruits, all [dharmas] that are perceived grow gradually from
their causes. The dharmas such as meditative concentration (*samddhi),
wisdom (*prajiiad) and so on, should also be likewise. Moreover, it is
perceived that the fragrance of the sesame perfumed [by flowers] increases.
Although this fragrance and the sesame are momentary, there is the influence
of perfuming (*vasana). Therefore, it is known that momentary dharmas can
be cultivated...

Moreover, it is perceived that though cause and effect are not
simultaneous, the effect arises from the cause. Thus there can be the
cultivation of momentary mental dharmas. Moreover, just as the seed absorbs
water, though it does not reach [the state of] sprout and so on, it is able to

P4NA, T29, 713¢7-11: HRALAANE R, AW, BRI . FERINERE T iR,
MM, ARSI E Y, &RZRHAREE. NEAH, SaEE?
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bring forth sprout and so on. In this way, when the previous citta is cultivated
by wisdom, the subsequent citta is developed.'*®

Because Harivarman does not accept the Sarvastivada concept of conjoined cause'*®
and denies simultaneous causality, meditative impregnation, for him, has to be a
gradual process. Due to this position, in {4.11}, Harivarman likens the gradual
impregnation in meditative cultivation to the botanical phenomenon that a seed
sprouts, gradually grows, and finally fruits. Such an idea is not found in other extant
Abhidharma treatises. Therefore, it is very likely that Harivarman’s position of
successive causality in the context of meditative cultivation made possible the
connection of the concept of impregnation (*vasanda) with the simile of botanical
seed (*bija). It must be noted here that precisely speaking, it is the mechanism of
successive mediative impregnation that is compared to the botanical mechanism of
seed’s growing. Thus, vasanda as the course of impregnation/perfuming can be taken
as being identical to the development (bhavana) of seed.

4.2. Viasana of All Conditioned Dharmas and Bija of All Dharmas

4.2.1. Yamabe’s Hypothesis

As noted by Yamabe (1989, 50; 2021, 473—75), in the oldest layer of the YBh, while
bija of dharmas is widely spoken of in terms of primordial dhatu, the use of vasana
is limited to traces of defilements (klesavasana) and karmic imprints (§5.4 and §3.3).
There is even no room for the idea of vasana of all dharmas, because material
dharmas (ripa) cannot consciously leave their imprints. The explicit occurrence of
vasana of all dharmas was not seen until the VinSg of the YBh. Yamabe thus doubts,
“bija and vasana could not have been synonymous in the early stages.” Precisely
speaking, vasana indicates making something to have the characteristic of another
thing, while bija indicates the potential to give rise to a specific thing. The two terms
are not semantically equivalent. In this respect, a question that arises here is how the

195732, no. 1646, p. 359a10-29: XAG X MR-+ WIFE T K ETIEIER &, Tl B EEIKINE,
EEERIRE LR . N RER L A, 2FAMRESAEMEEN, S &Rk
1B e NI RN REEARER, SERRER, WEMEMSSMIAEEE. LK,
HEARN T, TRRER T WK, WHRFEBEE L, BOMRE. Cf Sastri 1978, 452-53.

196 See T32, no. 1646, 276b4-278b4. See Sastri (1978, 132-41).
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two notions of bija and vasand become synonymous in the Yogacara school.

Yamabe (2021, 478-81) opines that the concept of conceptualization (vikalpa)
made possible the identification between bija and vasand of all dharmas. According
to Yamabe, in the BoBh, conceptualization, which plays the role of defilements
(klesa) and karma, causes “object” (vastu), which is subsumed under “worldly
existence” (praparica). Thus, conceptualization can be taken as the fundamental
cause of samsara. On the other hand, similar to defilements and karma,
conceptualization should also leave its imprints (vasand). Thus, vasana of
conceptualization became possible. Since all dharmas can be conceptualized, when
it comes to the VinSg, vasana of conceptualization, known as the *nimitta-nama-
vikalpa-vyavahara-prapaiica-vasana  in ~ SNS V.2 and  *parikalpita-
svabhavabhinivesa-vasana®®’ in the PMBhVin'®%, serves as the fundamental cause of
samsara and all conditioned dharmas. Therefore, at this stage, bija became equated
with vasana.

I acknowledge the significant role of conceptualization (vikalpa) in the
formation of the Yogacara theory of vasana (see §4.3), as brought into focus by
Yamabe. However, | have some reservation in accepting his hypothesis. If vasana of
conceptualization is considered to be possible because defilements and karma also
leave traces or imprints, vasand of conceptualization should be equivalent to
klesavasana and karmic vasana. However, the latter two types of vasana do not
accordingly apply to all dharmas. Moreover, the early Yogacaras did not accept the
idea that klesavasand is bija that produces further defilements until Dharmapala
adopted the notion of avidyd-vasa-bhiimi (§5.6.2.2). On the other hand, vasana of
karma brings about its corresponding effect of ripening (vipakaphala) only once,
being contradictory to *parikalpitasvabhavabhinivesa-vasana which constantly
gives rise to conditioned dharmas. As I have been emphasizing in this book, the
different connotations of vasana should not be confused. Therefore, the reason why
vasand became equated with the bija of all conditioned dharmas should be otherwise.

Y7 Cf. TrBh 52: tatradhyatmam upadanam parikalpitasvabhavabhinivesa-vasana sadhisthanam
indriyariipam nama ca | Cf. also MAVBh 40: vasana-samudayarthah parikalpita-svabhavabhinivesa-
vasand |

198 Tib.: kun brtags pa’i ngo bo nyid la mngon par zhen pa’i bag chags. Ch.: W&t PR E M50 E &
See Pravrtti Portion, Hakamaya 2001, 390: #1.1.(b)A.1.
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4.2.2. Contextual Shift of Impregnation from Abhidharma to Yogacara

Different from Yamabe’s view, my hypothesis is that the Yogacara idea of vasana of
all dharmas was developed from the Sarvastivada theory of meditative impregnation,
and it is from the same context that vasana is equated with bija. To prove my
hypothesis, an immediate question that needs to be answered is how the meditative
cultivation could have been related to the impregnation of all dharmas.

It should be noted that SNS VIII.7-8, which concerns the doctrine of mere-
representation/ mere-cognition (vijiiaptimatrata), articulates that not only the images
perceived in meditative concentration (*samadhi) are not different from citta, but

199

also the images of material matter (*ripa) " and so on in the non-concentrated

state?”’

are identical to citta.”®' This statement is also expressly referred to by Asanga
in MSg I1.7 as a sutra proof of mere-representation. As persuasively argued by
Schmithausen (2014, 489, 501), the Yogacara idealism developed in close relation to
meditative experience.’”? The idea of SNS VIII.7-8 should have been developed
from the Pratyutpanna-buddha-sammukhavasthita-samadhi-sitra, an early
Mahayana sitra which suggests that whatever belongs to this triple sphere as well
as the Buddha seen in meditative concentration are produced by citta.**® When SNS

VIIIL.8 implies that whatever is perceived in non-concentrated states can be taken as

199 Lamotte (1935, 212) renders “gzugs la sogs par snang ba sems kyi gzugs brnyan” as “des images de
pensée qui ont ’apparence matérielle, etc.” According to the commentaries on the SNS (Nozawa 1957,
195, 200), “ripa” (Tib.: gzugs) here is interpreted as the entity (dravya) of blue and so on. The entity
of blue color is also a material dharma.

200 The term “rang bzhin du gnas pa” (*svabhavavasthita) should be understood as an external state
(*bahyabhava), which amounts to the non-concentrated (*asamahita) state. See Nozawa (1957, 195,
200). Schmithausen (1987, 88—89) interprets it as “everyday experiences”.

201 See SNS 90-91: becom Idan 'das rnam par lta bar bgyid pa’i ting nge 'dzin gyi spyod yul gzugs
brnyan gang lags pa de ci lags / sems de dang tha dad pa zhes bgyi "am / tha dad pa ma lags zhes bgyi /
byams pa tha dad pa ma yin zhes bya’o // ci’i phyir tha dad pa ma yin zhe na / gzugs brnyan de rnam
par rig pa tsam du zad pa’i phyir te / byams pa rnam par shes pa’i dmigs pa rnam par rig pa tsam gyis
rab tu phye ba yin no zhes ngas bshad do / ... / bcom ldan ’das sems can rnams kyi gzugs la sogs par
snang ba sems kyi gzugs brnyan rang bzhin du gnas pa gang lags pa de 'ang sems de dang tha dad pa
ma lags zhes bgyi "am / bka’stsal pa / byams pa tha dad pa ma yin zhes bya ste / Cf. T16, no. 676,
698a27-bl1. See Nozawa (1957, 191-200). For relevant discussion, see Schmithausen (1987, 88—89:
#5.5.1).

202 A few objections to Schmithausen’s theory are also discussed in Schmithuasen 2014, 389-91:
§340-§342.

203 PratyS 36 (§3L)-37 (§30): khams gsum pa 'di dag ni sems tsam mo //... // sems kyis sangs rgyas
byed pa ste // sems nyid kyis kyang mthong ba’o // sems nyid nga yi sangs rgyas te // sems nyid de bzhin
gshegs pa’o // Cf. T13, no. 417, 899b27—c3 and T13, no. 418, 905¢29-906a7.
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produced by citta, from the Abhidharma point of view, anything perceived, even if
material, must be reducible to some mental dharmas conjoined with the citta. As
observed in §4.1.1, the Sautrantikas hold that the impregnation takes place not only
in the concentrated citta-caittas, but also in the non-concentrated states. Hence, the
Yogacara idealistic theory of the impregnation of all dharmas in alayavijiiana must
postulate the Sautrantika position of impregnation in non-concentrated mental state.
The introduction of the Sautrantika theory of impregnation in both meditative and
non-meditative states made possible the Yogacara doctrine that the mechanism of
impregnation between concentrated citta-caittas can be extended to between
alayavijiiana, which is the citta that contains all bijas, and all manifested dharmas.

It can be seen that the Sautrantika position about the impregnation in non-
concentrated citta-caittas plays the role of bridging between the Sarvastivada
doctrine of meditative impregnation of concentrated citta-caittas and the Yogacara
theory of impregnation of all dharmas. The crucial difference between the
Abhidharma discussion and the Yogacara tenet is that for the Mahayana Yogacaras,
the citta that is impregnated by dharmas is alayavijiiana. By contrast, the
Abhidharmikas do not recognize dlayavijiiana apart from citta.

As noted in {4.1F}, the Abhidharmadipa, from its Vaibhasika point of view,
maintains that impregnation takes place only among the citfa-caittas conjoined with
the meditative concentration (samadhi), thus the meditative impregnation of
wholesome dharmas requires the simultaneity of the concentrated wholesomeness
as the impregnator and the conjoined citfa-caittas as the impregnated. The
Sautrantikas, who insist that only the present dharmas exist, are attacked by the
Vaibhasikas for their failure to establish the mechanism of impregnation in two
successive moments. The Yogacaras, while denying the Sarvastivada doctrine of tri-
temporal existence, advocate the simultaneous causality, so that their theory of
impregnation in alayavijiiana can be justified.

What is equally important to note is that while the Sautrantika understanding of
impregnation was introduced to the Yogacara system, the temporality of
impregnation remained the same during the shift from the Abhidharma context of
meditative cultivation to the Yogacara context of all dharmas. For the Sarvastivadins,
as the Abhidharmadipa suggests, the citta-caittas as the impregnated and the
impregnator are co-existent and conjoined. Likewise, the Yogacara doctrine requires
the manifested dharmas as the impregnator to co-exist with the impregnated bija in
alayavijiiana.

Nevertheless, the Yogacara pattern of the simultaneous causality slightly differs
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from that of the Sarvastivada. In the view of the Sarvastivadins, the conjoined citta
and caittas, which play the role of the impregnated and the impregnator, serve as
simultaneous, mutual causes. By contrast, for the Yogacaras, the bijja that is
impregnated by the co-existent manifestation gives rise to another bija in the next
moment from which the corresponding dharma manifests simultaneously. Such a
type of successive mutual causation between the manifestation and the bija does not
accord with the simultaneous pattern of mutual causality implied by the Sarvastivada
notion of conjoined cause (samprayuktaka-hetu). Rather, it follows an earlier
Yogacara idea of successive mutual causation between object-base (vastu) and
conceptualization (vikalpa) seen in the Tattvarthapatala of the BoBh ({4.3G})*™,
which will be discussed in detail in §4.3. At any rate, in the Pravrtti Portion of the
VinSg?®, alayavijiiana is said to be impregnated by the co-arising manifesting
consciousnesses (pravrtti-vijiiana) on the one hand, and hold the bijas of the
operative consciousnesses for their arising in the future on the other hand.

As a result of the contextual shift?®® of the concept of impregnation from
meditative cultivation to all dharmas, MSg 1.15 employs the analogy of flowers
perfuming sesame to explain the vasana of all dharmas in alayavijiiana:

{4.2A} What is this so-called “imprints” (*vasana)? What is to be expressed
by this expression of “imprints”?

Depending on [what is] co-arising and [co-]perishing with that dharma,
that which is the cause (*nimitta) of generating that [dharmal is the expressed.
It is just like in the case of sesame, though the flowers and the sesame that is
perfumed (*vdsita) by the flowers co-arise and [co-]perish?’’, the sesame
becomes the cause of generating another fragrance of those [flowers]... Thus
in terms of alayavijiiana, [imprints] should be understood in the same

204 According to Schmithausen (2014, 357: §303.2), this paragraph does not lead to the conclusion that
the individual things generated from conceptual constructions can be reduced to mere images in mind,
but seemingly demonstrates that they still have objective reality.

205 See Hakamaya 2001, 395-96: #1.3.(b)B, and Waldron 2003, 182.

206 T only deem this situation as a contextual shift rather than a paradigm shift. “Paradigm shift” refers
to the case that x is valid in paradigm P, but becomes invalid in paradigm Q. It means that the validity
of a proposition may change because of the change of structure of knowledge while the elements remain
the same. However, what I would like to suggest is that although the context changes from meditation
to alayavijiiana (and the terminology changes accordingly), the paradigm of impregnation remains the
same—the simultaneity between citta and cittas or the impregnator and the impregnated. In other words,
we may even say the Yogacara paradigm of impregnation can be taken as being inherited from the
Abhidharmikas.

1%

207 Though the Tibetan text here uses past tense “’gags”, it is most likely a rendering of “nirodha”.
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manner.zog

By using this particular simile, Asanga is seemingly implying that the idea of
simultaneous impregnation of dharmas was developed from the Sarvastivada theory
of meditative impregnation. It is equally noteworthy that in the above-quoted
passage, vasana is understood in a passive-objective sense as the impregnated
imprints (§4.3.1). Thus, vasana in the MSg must be used as a synonym for bija. By
the same token, the some Yogacara masters (probably *Jayasena and *Nanda)
documented in the CWSL articulate that bija is a synonym (*paryaya) for vasana,
and vasanda presupposes being impregnated (*vasitatva), just like the fragrance of
sesame [oil] emanates because of being perfumed (*vasita) by flowers.>”

4.2.3. The Simultaneity of Bija and Manifested Dharma and the Simultaneous

Mode of Impregnation

According to this understanding, how did bija of conditioned dharmas come to be a
synonym for vasana? As also noted by Yamabe (2021, 480), in the PMBhVin, bija
is expressly defined as “the vasana of the attachment to the imagined nature of all
dharmas (*sarvadharma-parikalpitasvabhavabhinivesa-vasand), which exists in
alayavijiiana” ({4.3E}).*'° According to the Pravrtti Portion at the beginning of the
PMBhVin, the vasana of attachment to the imagined nature constitutes a part of
alayavijiiana’s inward appropriation (upadana), which is one of the two cognitive
objects (alambana) of alayavijiiana. The outward appropriation, which is the other
cognitive object of alayavijiiana, refers to the fact that alayavijiiana continuously
and uninterruptedly cognizes the external receptacle world (bhdjana-loka) relying
on the inward appropriation. It is noteworthy that the inward appropriation of vasana
is regarded as the simultaneous cause of outward appropriation of the receptacle

208 MSg 1.15: bag chags zhes bya ba ’di ci zhig / bag chags zhes brjod pa ’di’i brjod par bya ba ni ci
zhe na / chos de dang lhan cig "byung ba dang / "gag pa la brten nas de "byung ba’i rgyu mtshan nyid
gang yin pa de ni brjod par bya ba ste / dper na til dag la me tog gis bsgos pa til dang me tog lhan
cig ‘byung zhing 'gags kyang til rnams de’i dri gzhan 'byung ba’i rgyu mtshan nyid du "byung ba
dang ... / bag chags des yongs su zin par chos ’dzin pa zhes bya ba ltar kun gzhi rnam par shes pa la
yang tshul de bzhin du blta bar bya’o // Cf. T31, no. 1594, 134c2—-10. For another English translation,
see Brunnholzl 2019, 162-63.

209 CWSL, T31, 8b8-9: i FRE 2 E 4584, BHALHEBMA, WKERALEME. See also
Yamabe’s English translation (2021, 464).

210 D no. 4038, sems tsam, zhi 27b1-2; cf. T30, no. 1579, 589a9—11.
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world, just like the wick-oil is the cause of light when burning a lamp-flame.*'' This
simultaneous causality implies that the bijas of dharmas co-exist with their fruits. It
should be noted that this statement only reflects one aspect of the simultaneous
causality, namely the bijas giving rise to manifested dharmas. That the manifestation
simultaneously impregnates the corresponding bija is not stressed in the analogy of
wick-oil and lamp-flame?'? in the VinSg. However, when it comes to the MSg,
Asanga expressly uses the analogy of lamp-flame burning wick to describe the
simultaneous mutual causation between the defiled dharmas and alayavijiiana.*"

In fact, it is against people’s everyday experience that a botanical seed generates
its fruit simultaneously. It thus appears to be not very likely that the metaphor of bija
was employed directly to denote the simultaneous cause of an active dharma in the
first place. The Yogacara’s doctrine of bija being simultaneous with its fruit is not
attested in the Mauli Bhiimi or the VSg. Taking this into account, there could have
been a doctrinal bridge through which a bija in its botanical sense transforms into a
bija of dharma that is simultaneous with its manifestation—its fruit. On this issue,
Harivarman’s *Tattvasiddhi-sastra, which does not allow simultaneous causality,
may lend us some support.

As noted in §4.1.2, in the *Tattvasiddhi, the course of successive impregnation
is regarded as identical to the growing of botanical seed in the context of meditative
cultivation. Once such an idea of seed-impregnation was implanted in the Yogacara
doctrinal system which is based on the simultaneous mode of impregnation of
dharmas, vasana and bija became equated. On the other hand, it also entails the
simultaneity between bija and its manifestation. Thus, through the paradigm shift

211 See Hakamaya (2001, 390-91): #1.1.(b)A.1: de la nang gi len pa ni kun brtags pa’i ngo bo nyid la
mngon par zhen pa’i bag chags dang rten dang dbang po’i gzugs so // de yang gzugs can gyi khams
na’o // gzugs can ma yin pa na ni bag chags len pa kho nar zad do // Ct. T30, no. 1579, 580a4—7,;
Waldron 2003, 179; Schmithausen 2014, 286. Schmithausen (1987, 90-97; 2014, 196-293) provides a
detailed discussion on the idea of the twofold appropriation.

212 As suggested by Schmithausen (2014, 203), the analogy of wick-oil and lamp-flame stems from
siutra #285 of the Samyuktagama (T2, no. 99, 79c27-80b6; cf. Samyojana-sutta and
Dutiyasamyojanasutta, SN #12.53-54). However, the simultaneity between wick-oil and flame-lamp
is not intended in the early Buddhist texts, according to which, the flame of a lamp (dipa) being
sustained (faddhara) and fueled (tadupadana) by wick (vatti) and oil (tela) is analogous to the growing
of craving (tanha) due to the enjoyment (assdda) in fettering phenomena. In the Samyuktagama, this
analogy explains that updadana arises depending on frsnd and so on up to the whole mass of suffering.

213 See MSg 1.17: kun gzhi rnam par shes pa dang / kun nas nyon mongs pa’i chos de dag dus mnyam
du gcig gi rgyu nyid du gcig ‘gyur bar ji ltar blta zhe na / dper na mar me’i me Ice "byung ba dang /
snying po tshig pa phan tshun dus mnyam pa dang /... For another English translation, see Brunnhélzl
2019, 163.
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from the successive impregnation to simultaneous impregnation, the Yogacara
theory of the simultaneous causality between bija and its fruit came to be established.

Here, what I intend to demonstrate is not that Harivarman is the very first person
to doctrinally link bija with vasand in the sense of impregnation, but rather that he
is an exemplar of a number of scholars that adopted such a usage. Harivarman can
be regarded as an example of those who are doctrinally connected with the
Sarvastivadins, Darstantikas and East Indian Mahayanists. According to his
biography?'*, Harivarman had received a Sarvastivada education, but later travelled
to Pataliputra in Northeast India and came in contact with some Mahayanists, while
continuing to hold on to some Darstantika doctrines (Mizuno 1931, 137). It can be
imagined that there would have been a circle of Buddhists who had been influenced
by the different doctrinal groups and came to support the view that the meditative
impregnation can be likened to the growing of botanical seed. Ayodhya, for example,
the city where Asanga is said to have received the Yogacara teachings from Maitreya-

215 could have been one of the places where such an idea circulated, as it is

natha
located on the way that leads from Kas$mira to Pataliputra. The date of Harivarman
(circa 34" century CE)*'® should be earlier than, or at latest contemporary with,
the compilation of the SNS, which is hypothetically dated by Deleanu (2006, 195)
to around the first half of the 4™ century. Therefore, there would have been sufficient
time for the early Yogacaras to digest the Abhidharma idea of meditative
impregnation and combine it with the concept of botanical seed. The Yogacara’s

217

inheritance from the Sarvastivada and the Darstantika/Sautrantika“'’ theories of

impregnation can be illustrated as below (connections underlined):

214 See T55, no. 2145, 78¢3-792a20.
215 See Xuanzang’s Datdng xiyu ji XJEVUIHEC (T51, no. 2087, 896b20-24).

216 Because Harivarman was a disciple of Kumaralata, who was a contemporary of Nagarjuna (see
Xuanzang’s Datang xiyu ji: T51, 942a16-18), the earliest limit of Harivarman should be later than the
3t century. According to his biography, Kumarajiva, who translated the * Tattvasiddhi-sastrain 412 CE,
was captured in Kucha by Lii Guang in 382 CE (see T50, 331b20—c3; T55, 78a7—-10). Therefore, the
* Tattvasiddhi-$astra must have been circulated in India before the mid-4" century.

217 For a detailed discussion about the relationship between the early Darstantikas and the later
Sautrantikas who were also sometimes referred to as “Darstantikas”, see Dhammajoti (2018, 6-38).
Note that though the AKBh is reported to contain many Sautrantika doctrines, I do not take
Vasubandhu’s stance as strictly loyal to the Sautrantikas’.
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<Table 3>
Temporality of | Impregnated and
School P Y preg Analogy
Impregnation Impregnator
e = simultaneous concentrated citta- .
Sarvastivada . flowers perfuming sesame
mode caittas
concentrated citta-
Darstantika/ . caittas or flowers perfuming sesame,
A successive mode . .
Sautrantika non-concentrated seeds growing into fruits
citta-caittas
Yogacara- simultaneous alayavijiiana and flowers perfuming sesame,
Vijiianavada mode all dharmas seeds producing fruits

In this connection, Kondd (2016, 107) and Yamabe (2017, 22) suggest that the
simultaneous mode of causality may owe its existence to the introduction of
alayavijiiana, which provides a latent realm of bijas. Yamabe (2017, 20) argues that
before the introduction of alayavijiana, “a bija and its fruit must necessarily be
successive.” This opinion seems to be deduced from the mere fact that the
simultaneous mode of causality is found only in the layer of the YBh where
alayavijiiana is discussed in detail. On this issue, it needs to be further examined
whether the simultaneous causality between bija and its fruit must be the result of
the introduction of alayavijiiana, or the two concepts simply coincide.

According to what we have observed, the contextual and paradigm shift of the
idea of impregnation does not necessarily require the alayavijiiana to support
simultaneous causality. On the issue of the impregnation of dharmas, the
introduction of alayavijiiana, which is identified as citta in the Yogacara, merely
provides a place where all the bijas or vasand is stored. The possibility cannot be
ruled out that the simultaneous mode of impregnation was not innately implied in
the concept of alayavijiiana at the very early stage of its formation. It might be
because of the equation of vasana with bija and the development of the doctrine of
mere-representation (vijiiaptimatratd) that the bijas in alayavijiiana are considered
to be simultaneous with the manifested dharmas. In this regard, the doctrine of the
simultaneous impregnation of dharmas in alayavijiiana cannot be developed earlier
than the SNS and VinSg, when vasand and bija became synonymous. Therefore, the
mechanism of simultaneous impregnation serves as the logical premise of the
simultaneity between bija and its fruit, which contributes to the formulation of the
theory of alayavijiiana.
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4.3. Impregnation (vasana) and Conceptualization (vikalpa)

4.3.1. Vasanda and Vyavahdara within the Framework of Trisvabhava

According to the above discussion, the doctrine of mere-representation
(vijiiaptimatratd) in the SNS should have facilitated the application of vasana as a
mechanism of impregnation in all conditioned dharmas. It has been pointed out by
Yamabe (1989 and 2021) and Schmithausen (2014, 39) that the idea of vasana of
conditioned dharmas is not seen in the old layer of the YBh, but appeared for the
first time in the SNS and VinSg. Yamabe (1989, 52) notes that the term *nimitta-
nama-vikalpa-vyavahara-praparica-vasand in SNS V.2 “is apparently considered as
an expression belonging to the same series as the *vyavahara-vasana” in SNS V1.9:

{SNS V.2} For whatever sentient beings in this transmigration (samsara) of
six destinies (gati)... In that context, from the beginning, in the manner of
depending on two [types of] appropriation (*upadana)®'8—the appropriation
of the physical sense faculties along with bases (*sadhisthana-
ripindriyopadana), and the appropriation of the impregnation of conceptual
proliferation of conventional verbalization *'° regarding phenomena **°,
words, and conceptualization (*nimitta-nama-vikalpa-vyavahara-prapariica-
vasanopadana)—the all-seed (*sarvabijaka) citta, during the ripening
(*vipdka) and coagulation (*sammiirchana)®', develops, increases, and

218 Schmithausen (1987, 356) suggests that the word can be restored as “upadaya” according to the old
Tibetan translation “blangs pa”.

219 The Sanskrit term vyavahdra is generally construed in the Yogacara school as a conventional
linguistic construction. Tibetan renders it as “tha snyad ’dogs pa”, “linguistic designation”; Xuanzang
translates the term as = sft, “speech/discourse”. Schmithausen (2014, 276 n. 1271), Buescher (2008,
29), Yamabe (2021, 479) respectively translate it as “conventional dealing”, “conventional discourse”
and “designations”. Ye (2019, 769-71) translates vyavahara in the MMK XXIV.10 as “conventional
conception”, which is explained as the content of samvrti-satya or the mechanism of worldly

convention. Taking these opinions into account, I translate the term as “conventional verbalization”.
220 Schmithausen (1987, 201, 357) renders nimitta here as “phenomena”, which I adopt.

221 For a re-edited Sanskrit version see Schmithausen 1987, 127 (#6.3.1). Schmithausen (2014, 174)
restores jug / hé hé FI-E as sammiircchati, which is more plausible than Lamotte’s restoration “pra-
\vrt”. For a re-edited Sanskrit version see Schmithausen 1987, 127 (#6.3.1). Cf. YBhgy, 24: [tatra]
sarvabijakam vipaka-samgrhitam dasrayopadanad alayavijiianam sammircchati | katham punah
sammiircchati | tena samjata-sarena Sukra-sonita-pindena saha tadviparyastalambanato ‘ntarabhavo
nirudhyate | tannirodha-samakalam ca tasyaiva sarvabija[ka]sya samarthyat tadanya-siksmendriya-
mahabhiita-vyatimisro ‘nyas tatsabhdagah sukra-Sonita-pindo jayate sendriyah |
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expands (*vrddhim viridhim vipulatam dpaalyate)zzz.223

{SNS VI.9} Just as that transparent crystal met with dyes, in this manner, the
impregnation of conventional verbalization (*vyavahara-vasand) of the
imagined characteristic (parikalpita-laksana) in the dependent characteristic
(paratantra-laksana) should be seen. Just as the wrong grasping (*mithya-
graha) of precious jewels [such as] sapphire, dark blue (*mahanila), ruby,
emerald, and gold on the transparent crystal, in this manner, the wrong
grasping of the imagined characteristic on the dependent characteristic
should be seen.??*

Yokoyama (1985, 184—85) is undoubtedly right to note that on the one hand, the
compiler(s) of the SNS was clearly aware of the relationship between language and
phenomena; on the other hand, since “bija” (which should be vasana) is combined
with language in the SNS, the idea of *vyavahara-vasand comes to be established,
which adumbrates the notion of “vasand of linguistic expression” (*abhilapa-vasana)
in the MSg.

Regarding the above two occurrences of the term vasanda in the SNS, rather than
understanding it as the remaining influence of karma or defilements, I consider the
term to be an action noun, which means impregnating. Vasana in this sense pertains
to all conditioned dharmas. In this understanding, the appropriation (upadana) of
vasand amounts to wrongly grasping the dynamic process of the impregnation of
linguistic activities. On the other hand, it also implies that such impregnation sustains

222 Restored by Lamotte 1935, 55. As Matsumoto (2004, 300) points out, this expression must be
derived from the Bijasiitra (siitra #39 of the Samyuktagama). See SN iii 558: ... vuddhim virilhim
vepullam apajjeyya || Cf. DN iii 228.

223 NS 55: ... gro ba drug gi 'khor ba 'di na sems can gang dang gang dag... der dang por 'di ltar
len pa rnam pa gnyis po rten dang bcas pa’i dbang po gzugs can len pa dang / mtshan ma dang ming
dang rnam par rtog pa la tha snyad 'dogs pa’i spros pa’i bag chags len pa la rten nas / sa bon thams
cad pa’i sems rnam par smin cing ‘jug la rgyas shing 'phel ba dang yangs par 'gyur ro // The Sanskrit
restorations in this paragraph owe to Lamotte (1935, 55). Cf. T16, no. 676, 692b8-13: ...... WA
. R R U A RS R, RK, IRTEZ. . AL
FTikehsz; — & 4500 S #EkER S 430 5Z . For an English translation, see Powers 1995, 69—
71. See also Yamabe’s (2021, 479) partial English translation.

224 SNS 62 (D no. 106, mdo sde, ca 15a2-3): shel shin tu gsal ba [la] tshon dang phrad pa de lta bur
ni gzhan gyi dbang gi mtshan nyid la kun brtags pa’i msthan nyid kyi tha snyad kyi bag chags (D: +su)
blta bar bya’o / ... shel shin tu gsal ba la nor bu rin po che an «da>(Lamotte: dha) rnyil dang / mthon
ka chen po dang / pa dma «a ga>(Lamotte: ral) dang / ma rgad dang / gser du log par 'dzin pa lta bur
ni gzhan gyi dbang gi mtshan nyid la kun brtags pa’i mtshan nyid du ’dzin pa blta bar bya’o // Cf. T16,
no. 676, 693b10-14: WAL F, Bra GeaAig: RAEA E, S5st P S e o,
ERUNE . s B, AR OKE . BRI, KRR T, & A b
WET AT, & HIJR R . For an English translation, see Powers 1995, 85.
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the samsaric progression. This way of interpretation is grounded in the following
reasons:

First, upadana, besides its active meaning of “appropriation” or “clinging”, also
bears a passive-objective meaning of “material support” (Schmithausen 2014, 203).
It seems to be in the latter sense that the inner appropriation of both vasana of the
attachment to the imagined nature (*parikalpitasvabhavabhinivesa-vasana) and the
physical matter of sense faculties along with bases (*sadhisthanam indriyaripa) is
described in the Pravrtti Portion of the PMBhVin as one of the two cognitive objects
(alambana) of alayavijiiana (§4.2.3).>*° Since a cognitive object must co-arise with
its corresponding consciousness according to the Yogacaras, the appropriated vasand
should be understood in accordance with MSg 1.15, where vasana denotes the action
of impregnating and entails the simultaneity between the impregnator and the
impregnated.

Second, since the contexts of SNS V.2 and VL9 differ from the twelve-
membered dependent co-arising (pratityasamutpada) as seen in the SavBh (§3.3.2),
vasand in the SNS can hardly be equated with the karmic imprint that maintains
karmic causal efficacy in one’s serial continuity. Notwithstanding that the context of
SNS V.2 concerns samsara, which is still related to karma and defilements, the term
vasand employed in these two passages should be primarily spoken of in terms of all
conditioned dharmas. In this relation, Yamabe (2021, 478) asserts, ‘“here
*vyavahara-vasand is understood to be the cause of worldly phenomena that appear
in front of us.” Moreover, karmic vasand is formed because of only one action
(karman) in the past, whereas the *nimitta-nama-vikalpa-vyavahara-praparsica-
vasand implies repeated practice (abhydsa) of linguistic activities.

Third, there is no compelling textual evidence to suggest that *nimitta-nama-
vikalpa-vyavahara-praparica-vasana or *vyavahara-vasana is related to the idea of
klesavasana. Some may argue that because SNS VII.10 associates latent dispositions
(anusaya) with *vyavahara-vasand, conventional verbalization (vyavahara) should
be responsible for defilements (klesa). However, *vyavaharanusaya should be read
as a karmadhdaraya compound. Accordingly, the term refers to the latent dispositions
that are conventional verbalization. It is not the case that all conventional
verbalization is latent dispositions.**® The related passage is translated as follows:

225 See Hakamaya 2001, 390, #1.1.(b)A.1. Yamabe (2021, 480) also takes this passage as “a direct
offspring of *nimittanamavikalpa-vyavaharapraparicavasana in the Samdhinirmocana-sitra”.

226 For instance, the Noble Ones (a@rya), who have no more anusaya, still need to employ the imagined
conventional linguistic expression (*vyavaharabhilapa) to deliver the supramundane wholesome
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{SNS VII.10a} Sentient beings, having superimposed (*samaropya) the
imagined nature (parikalpita-svabhava) on the dependent (paratantra)
[nature] and the perfect nature (parinispanna-svabhava), concordantly
verbalize (*anuvyavaharanti) the characteristic of imagined nature on the
dependent and the perfect natures. In such and such manner of concordant
conventional verbalization (*anuvyavahara)**’, the citta impregnated
(paribhavita®®) by the conventional verbalization (*vyavahara®*’)—either
by the awareness as conventional verbalization (*vyavahara-anubodha)*° or
by the latent dispositions as conventional verbalization (*vyavahara-
anusaya)**'—attaches (*abhinivisati) to the characteristic of imagined nature

teachings. See SNS 35: ston pas btags pa’i tshig gang yin pa de ni / kun tu rtog pa las byung ba tha
snyad du brjod pa yin la / kun tu rtog pa las byung ba tha snyad du brjod pa gang yin pa de ni / kun tu
rtog pa sna tshogs kyi tha snyad du brjod pa gtan yongs su ma grub pa’i phyir 'dus byas ma yin no //
Cf. T16, no. 676, 688c29—689a3.

227 Anuvyavahara is one of the ten causes listed in the BoBh and SavBh (YBhgy 107). It is said to be
designated upon speech (vac) which is one of the fifteen bases of cause (hetvadhisthana). To the best
of my knowledge, there is no significant difference between anuvyavahara and vyavahara. The prefix
anu- seems to only indicate that the conventional verbalization is concordant with words and conception
concerning all dharmas (BoBhw 97: tatra sarvadharmanam yan nama nama-pirvika ca samjia
samjiia-purvakas cabhilapah | ayam ucyate tesam dharmanam anuvyavahara-hetuh |). Hakamaya
(1994, 81-82) argues that in the Yogacara tradition, anuvyavahara or vyavahara refers to the routine
language activity induced in accordance with what is seen, heard, thought and recognized.

228 The Tibetan yongs su bsgos pa is restored by Yamabe (1989, 50; 2021, 479) and Hakamaya (1994,
150) as paribhavita, and by Lamotte (1935, 71) as parivasita. Parivasita and paribhavita are used
interchangeably in later Yogacara texts. Thus, the Tibetan translators render both Sanskrit terms as
yongs su bsgos pa. Xuanzang also renders both of them as xinxi H 3 without differentiation.
Nevertheless, it is noteworthy that Bodhiruci translates tha snyad btags pas yongs su bsgos pa’i sems
(*vyavahara-paribhavita-citta) as yT mingzi xin {55 (T16, no. 675, 671b5-8), “because of the
mind of names and words”, while he faithfully uses xinxi % for the two occurrences of *vdsand in
SNS V.2 and VI.9. According to the manner of expression in Buddhist Chinese, the Sanskrit verb
(pari-)\/bhﬁ is sometimes omitted in Chinese translations, while Vvs, carrying a strong sense of
impregnation/perfuming, is less likely to be ignored. Hence, the original Sanskrit term for yongs su
bsgos pa should be paribhavita.

229 Lamotte (1935, 71) restores the Tibetan term tha snyad btags pa as vyavahara-prajiiapti, for he
might have read the term as two separate Sanskrit words—tha snyad as vyavahara and btags pa as
prajiiapti. However, it seems not so necessary, since it is seen in the SNS V.2 and V1.9 that the word
vyavahara is always translated as tha snyad ‘dogs pa. Therefore, tha snyad btags pa in the past form
could be another way of expressing vyavahara.

230 As also noted by both Lamotte (1935, 196, n. 13) and Yamabe (1989, 57 n. 20; 2021, 479 n. 47), the
Tibetan reads rjes su ’brel pa (*anubandha), whereas Xuanzang’s Chinese translation reads suf jué i
% (*anubodha). Both Lamotte and Hakamaya (1994, 148) restore the word as anubandha according
to the Tibetan translation. Yamabe, however, notes that a similar passage in the BoBhVin gives sad pa,
which corresponds to anubodha. He thus suspects the Tibetan translators might have misread the
Sanskrit original. Here, I adopt Yamabe’s restoration.

231 Hakamaya (1994, 150) suggests that another possibility of the term here might be “anusthana” as a
fragment of the earlier Tibetan translation reads rjes su slong ba and Bodhiruci reads yong shi xin F {4
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in the dependent and the perfect natures.?>

What this quote expresses is that there are two ways of impregnating citta by
conventional verbalization: One is the conscious linguistic activity, known as
“awareness” (*anubodha). The other is the inner language that accompanies sentient
beings in the form of “latent dispositions” (*anusaya). The second aspect suggests
that even though a sentient being does not or is unable to speak, such as in the case
of infants or animals, the structure of language is still inherent in one’s mind,
functioning in the manner of latent dispositions. Such a kind of latent dispositions as
conventional verbalization should refer to the inborn self-view (*sahaja
satkayadrsti). According to the SavBhVin, self-view (satkayadrsti) is said to have
two types as the inborn (sahaja) and the imagined (parikalpita).”** It is proclaimed
in the ASBh that the Noble Ones on the path of seeing (darsanamarga), though
having abandoned the impurities of the imagined self-view, may still have the inborn
self-view to be abandoned on the path of cultivation (bhavanamarga).*

Moreover, similar arguments are reflected in the VinSg:

iL». However, according to the context, the original word used here is most likely to be anusaya.

232 SNS 70-71: sems can rnams gzhan gyi dbang dang yongs su grub pa’i ngo bo nyid la kun brtags
pa’i ngo bo nyid du sgro btags nas / gzhan gyi dbang dang yongs su grub pa’i ngo bo nyid la / kun
brtags pa’i ngo bo nyid kyi mtshan nyid rjes su tha snyad ’dogs te / ji lta ji ltar rjes su tha snyad dogs
pa de lta de ltar tha snyad btags pas yongs su bsgos pa’i sems tha snyad btags pa dang rjes su ’brel
pa’am / tha snyad btags pa bag la nyal gyis gzhan gyi dbang dang yongs su grub pa’i ngo bo nyid la
kun brtags pa’i ngo bo nyid kyi mtshan nyid du mngon par zhen no // Cf. Xuanzang’s translation (T16,
no. 676, 694c1-6): HiEFHFTE A VEARHG, (st A A HAE B R A B ol B b, BEE &R,
INANRERS F R, AR Rt E AR O, B ERRRESE . E eI, AR AR B L
g g, $uEms s E M. Cf also Bodhiruci’s Chinese translation (T16, no. 675,
671b5-8). See also Powers’s (1995, 105-6) and Yamabe’s (2021, 478—79) English translations. Yamabe
(1989, 50-51) takes this passage as an illustration of *vyavahara-vasana.

233 See D no. 4038, sems tsam, zhi 108a4-5: de la ’jig tshogs la lta ba gang zhe na / nye bar len pa’i
phung po Inga po dag la bdag gam bdag gir lta ba dang / mngon par zhen pa dang sems la jog pa
gang yin pa de ni jig tshogs la lta ba zhes bya’o // de "ang rnam pa gnyis su rig par bya ste / lhan cig
skyes pa dang kun brtags pa’o // de la lhan cig skyes pa ni byis pa so so’i skye bo thams cad dang tha
na ri dvags dang bya rnams kyi yang yin no // kun brtags pa ni gzhan mu stegs can rnams kyi yin par
blta bar bya’o // Cf. T30, no. 1579, 621b6-10.

234 ASBh 62: sahaja satkayadystih ka bhavana-prahatavya | yam  adhisthayotpanna-
darsanamargasyapy aryasravakasydasmimanah samuddcarati | ... evam eva darsanamargena prahina-
parikalpita-satkayadrsti-malasyapy — aryasravakasya purvabhinivesabhyasa-krtam aparicchinna-
vastukam atmadarsanam anuvartate yat tat punar margabhdvanaya prahatavyam bhavatiti | Cf. T31,
no. 1606, 726¢10-21.
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{4.3A}(PMBhVin:) What is conception (*samjiia)? Due to the assembly of
the three, whatever grasps symbolically the designation of cognitive object
(*alambana). That, moreover, is [twofold]: awareness (*anubodha) and
latent dispositions as conventional verbalization (*vyavaharanusaya).
Between them, the awareness is just like that of the case of gods and human
beings who are skilled in conventional verbalization; the latent dispositions
as conventional verbalization are like that of unlearned infants who are
unskilled in conventional verbalization, and even of beasts and birds.?*>

{4.3B}(BoBhVin:) Moreover, in the dependent nature (*paratantra-
svabhava), the attachment (*abhinivesa) to the imagined nature should be
understood in two ways: (1) awareness (*anubodha) and (2) latent
dispositions because of the impregnation of the repeated practice of that
(*tad-abhyasa-vasand-anusaya).**°

Taking these two quotes together into consideration, it can be argued that the
conventional verbalization (*vyavahara) functions in the way of vasana of the
repeated practice (abhyasa) of language. It should be noted that in the SNS and the
related passages in the VinSg, the impregnation associated with latent dispositions
engenders the cognition of conditioned dharmas. By contrast, klesavdasana in the
entire YBh is incapable of producing further defilements (§5.4). Therefore, vasana
of conventional verbalization cannot be immediately relevant to klesavasana.

Fourth, SNS V.2 appears to be doctrinally influenced by a passage in the
Manobhimi of the YBh, which speaks of the impregnation (paribhavitatva) in the
intermediate existence (antarabhava):

{4.3C} Since the affection to individual existence (atmabhava-sneha) has
been produced immediately [before the moment of death], because that basis

235 D no. 4038, sems tsam, zhi 58b7-59a2: 'du shes gang zhe na / gsum ’dus pa nyid las dmigs par "dogs
pa la brdar “dzin pa gang yin pa ste / de yang rjes su sad pa dang / tha snyad bag la nyal ba’o // de la
rjes su sad pa ni ’di lta ste / lha dang mi tha snyad la mkhas pa rnams kyi’o // tha snyad bag la nyal ba
ni 'di lta ste / byis pa tha snyad la mi mkhas pa rnams dang / tha na ri dvags dang bya rnams kyi’o //
Cf. T30, no. 1579, 601c16—19. Woncheuk’s explanation of the SNS VII.10 must be based on this
passage, as he asserts that the *vyavaharanubodha can be understood as the speech of human and
celestial beings; and the *vyavaharanusaya should be understood as the universal latent dispositions
that give rise to the conceptualization pervading among dumb cattle, sheep and goats (see X21, no. 369,
265c13-16).

236 D no. 4038, sems tsam, zi 23b5-6: gzhan yang gzhan gyi dbang gi ngo bo nyid la kun brtags pa’i
ngo bo nyid du mngon par zhen pa ni rnam pa gnyis su rig par bya ste / sad pa dang / de la goms pa’i
bag chags bag la nyal ba’o // Cf. T30, no. 1579, 705b10—12. Here, neither the Tibetan nor the Chinese
translation clearly shows the relation between the vasanda and the anusayas. However, because Arhats
must have abandoned both klesas and anusayas whereas they still possess klesavasand, vasand cannot
be the same as anusaya (see §5.4.2). In the BoBhVin, vasana is only regarded as dausthulya.
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(asraya, i.e., the all-seed consciousness) has been impregnated
(paribhavitatva) by previous joy (abhirati) at conceptual proliferation
(praparica) qua [one] cause, and because that [basis] has been impregnated
by good and bad karma qua [the other] cause’*’—on account of (adhipatim
krtva) those two causes, the manifestation of intermediate existence
(antarabhava), immediately after that place [of death], comes to arise from
its own seed.?®

The twofold impregnation (paribhavitatva) in this passage prefigures two kinds of
vasana specified in the MSg—the vasana of linguistic expression (*abhilapa-
vasand) and the vasana of existence-link (*bhavanga-vasana). According to
Toryun’s Yujia lun ji ¥ifllimac, the expression “impregnated by previous joy at
conceptual proliferation qua [one] cause” in the above quote refers to the bija of
linguistic expression (% 5 T -, *abhilapabija), which serves as the causal
condition ([Xl4%, *hetupratyaya) for the production of the intermediate existence. On
the other hand, the expression “impregnated by good and bad karma as a cause”
refers to the impregnation of existence-link (57 B &, *bhavangavasand), which
serves as the auxiliary condition (3_I-4%, *adhipatipratyaya) for the production of
the intermediate existence. It is from the bija of linguistic expression in the
alayavijiiana that the intermediate existence comes to arise.”*’ Although Toryun’s
explanation makes use of the terminology that is seen in later Yogacara texts than the
Manobhimi, it does shed light on the idea of impregnation (paribhavitatva) in quote

237 Added according to Tibetan and Chinese translations.

238 YBhgy, 18-19: anantara-samutpannatvac ca tasya atmabhava-snehasya piirva-prapaiicabhirati-
hetu-paribhavitatvac ca Subhdsubhakarma-paribhavitatvac ca tasyasrayasya taddhetu-dvayam
adhipatim krtva svabijad antarabhavasya tad-desa-nirantarasya pradurbhavo bhavati | Ct. T30, no.
1579, 282a13—16. The Tibetan paragraphing is slightly different from the Sanskrit and Chinese. See D
no. 4035, sems tsam, tshi 10a2-3 (P no. 5536, sems tsam, dzi, 11a4-6): ... de lus la chags pa skyes pa
dang / sngon spros pa la mngon par dga’ba’i rgyus yongs su bsgos pa dang (P: pas /) dge ba dang mi
dge ba’i las kyi rgyus yongs su bsgos pas / rgyu de gnyis kyi dbang du byas te / de ma thag tu (P: -tu)
rang gi sa bon las bar ma do’i srid pa / phyogs de nas bar chad med par dus gcig tu 'gag pa dang /
skye ba’i tshul gyis ... A similar passage is also found in another place in the Manobhiimi (YBhgy 25):
asyam punah sarvabijakayam  atmabhavabhinirvrttau  Subhdsubha-karma-hetutve  pi  sati
praparicabhiratir eva karanam drastavyam |

29 T42, no. 1828, 322b1-12: [HEEMHECAN] &, MIDEENRE, HUIGHESR, &
EFEL, SHERY), MuEmA. [BEREERFCES] #, WELSHET, HEPHE
BilHs. [FASFENCERR] &, AoEE, BAhE A %, W (B = TG
EE AR, BEEAG. | [HTIKEE]) &, PO E R A Tl [ B AR -
N &, MERTRESGFAFELW L. (A TR SR A RAEEEAE] &, R4
SEHAMET, MSEERETEE, WERENE 4.
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{4.3C}. As argued earlier, the term paribhavitatva can be regarded as expressing the
same meaning as vasand. Nonetheless, it does not mean that an explicit idea of
vasand of conditioned dharmas was formed in the Manobhiimi. It is arguable that
the idea in the Manobhiimi that the impregnation of previous joy at conceptual
proliferation contributes to one’s rebirth could have served as a direct source of the
expression *(nimitta-nama-vikalpa-)vyavahara-prapaiica-vasana in SNS V.2,
whose context also concerns rebirth.

Since the BoBh, conceptual proliferation (praparica) has been expressly
connected with the phrase “impregnated by linguistic expression derived from
conception words” (nama-samjiiabhilapa-paribhavita)**° . The Tattvarthapatala
states as follows:

{4.3D} These three types of conceptualization (vikalpa)—(1) the
conceptualization of intrinsic nature (svabhava-vikalpa), (2) the
conceptualization of differences (visesa-vikalpa), and (3) the
conceptualization of grasping the whole (pindagraha-vikalpa)—generate the
object-base (vastu), having the name “form” (rigpa) and so on, which is (a) a
base (adhisthana) of conceptualization qua conceptual proliferation (vikalpa-
prapariica) and (b) a cognitive object (@lambana) of conceptualization qua
conceptual proliferation.

Based on the object-base, when conceptually proliferating
(prapariicayant), that conceptualization, sustained (parigrhita), and
impregnated (paribhavita **' ) by linguistic expression derived from
conception of words (namasamjiiabhilapa), expands (vicarati)*** into
manifold and multifarious [notions] with regard to exactly that object-
base.’*

The idea of conceptualization (vikalpa) sustained and impregnated by the linguistic
expression derived from conception of words (nama-samjiiabhilapa-paribhavita) in

240 See BoBhw 97: tatra sarvadharmanam yan nama namapirvika ca samjia samjiapirvakas
cabhilapah | Nevertheless, in some Yogacara texts, naman, samjiia and abhilapa are used as synonyms.
(Kramer 2004, 34)

241 Xuanzang reads fITEH (T30, 489¢18), “manifested”, which is perhaps “prabhavita”. Cf. Tib.: yongs
su bsgoms pa.

242 Xuanzang seems to understand “vicarati” as “to ascertain” 51 /& (T30, 489¢19).

243 Takahashi 2005, 107 (#8.2.2.1): yas§ ca svabhavavikalpo yas ca visesavikalpo yas ca
pindagrahavikalpa itime trayo vikalpa vikalpaprapaiicadhisthanam vikalpapraparicalambanam vastu
Janayanti  riapadisamjiiakam | yad vastv adhisthaya sa namasamjiiabhilapaparigrhito
namasamjiiabhilapaparibhavito vikalpah prapaficayan tasminn eva vastuni vicaraty anekavidho
bahunanaprakarah | An English translation is provided by Fok 2017, 178.
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connection with conceptual proliferation (praparica) bears remarkable resemblance
to the expression *nimitta-nama-vikalpa-vyavahara-prapaiica-vasana in SNS V.2,
It can be seen that increasingly greater stress has been given on linguistic activities
in the Yogacara school, as Yamabe (1989, 52) remarks. In general, the association of
the notions of vasand, vikalpa, vyavahara, and praparica and so on in the SNS may
find its doctrinal source in the Tattvarthapatala of the BoBh.

In the Pravrtti Portion of the VinSg, the term *parikalpitasvabhavabhinivesa-
vasand***, which constitutes one part of the inner appropriation (upddana) as one
cognitive object of alayavijiiana, stems from SNS V.2 (Schmithausen 2014, 286).
On the other hand, {4.3C} in the Manobhiimi may also have contributed to the
formation of the term, because *parikalpitasvabhavabhinivesa-vasanda is
comparable with the expression pirva-praparicabhirati-hetu-paribhavitatva. In line
with this development, in another place in the PMBhVin, the same term is employed
to define bija in alayavijiana:

{4.3E}(PMBhVin:) What is the concise establishment/definition
(*vyavasthana) of seed (*bija)? It is the impregnation of the attachment to
the imagined nature *** (*parikalpitasvabhavabhinivesa-vasand) of all
dharmas, which exists in alayavijiiana. That impregnation®*® is not only a
real existence (*dravya-sat) but also a conventional existence (*samvrti-sat).
That [impregnation]**” should not be said to have a characteristic (*laksana)
different from or identical to those dharmas, just like Suchness (*tathata)
[cannot be said to be different from or identical to dharmas]. In that context,
it should be known as being the universal grossness (*sarvatraga-

dausthulya®*®) >

244 Cf. MAVBh 40: vasand-samudayarthah parikalpita-svabhavabhinivesa-vasana |

245 Cf. SNS VIL10a (see §4.3.1) and Xidnydng shéngjiao lim (T31, no. 1602, 559¢12-13): A KAt [
PEREYI E S, ERES, RIS,

246 Park (2014, 374) mistakenly understands *vasana here as “karmic impression”.

247 According to the Tibetan translation, the subject of the sentence should be *samvrti-sat: “between
them, the conventional existent...” (de la kun rdzob tu yod pa ni...). However, both Paramartha and
Xuanzang’s Chinese translations read the subject as vasana. Doctrinally, the Chinese translations are
more reasonable.

248 Park (2014, 374) misinterprets *sarvatraga-dausthulya as anusaya. However, anusayas are only
mental dharmas. By contrast, dausthulya in the VinSg refers to all the contaminated (sasrava) dharmas.
Though in some special contexts, dausthulya can also be anusaya, it does not apply to the karmic
imprint as Park understands. See Manobimi (YBhpw 26): yani ca punar vipaka-paksyani
tadanyavyakrta-paksyani ca tesu dausthulya-samjiiaiva nanusaya-samjia |

249 D no. 4038, sems tsam, zhi 27b1-3: sa bon mdor bsdus pa’i rnam par gzhag pa yang brjod par bya
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As mentioned in §4.2.3, this passage is perhaps the earliest place where the technical
term bija is overtly equated with vasana in the Yogacara school. As I have argued in
§4.2.2, the congruence between the seed being the potentiality of its fruit and the
process of impregnation is made possible only in the context of meditative
impregnation on the basis of successive causality. With the equation between bija
and vasana, the term vasand which originally refers to the process of impregnation,
also came to be understood as the impregnated. It seems to be grammatically possible
to take the neuter vasana as having a passive-objective sense, namely, to understand
vasana as vasya, that which is to be impregnated.”>® Although the feminine form
vasand always expresses an abstract sense and thus is more likely to denote the act
of impregnating, it is plausible that the Buddhists, especially the Yogacaras, did not
seriously differentiate the active sense expressed by vasana from the passive-
objective sense delivered by vasana. As a consequence, for the later Yogacaras,
vasand is understood as both the act of dynamic impregnation and the imprints which
is synonymous with bija. Briefly speaking, the above analysis can be formalized as:
*nimitta-nama-vikalpa-vyavahara-prapanica-vasana = *vyavahara-vasana =
*parikalpita-svabhavabhinivesa-vasana = bija.

In connection with {4.3E}, the AS also describes the all-seed citta as the
alayavijiiana impregnated (paribhavita) by the vasanda of aggregates (skandha),
elements (dhatu), and sense-bases (ayatana) on the ground that their impregnation
(vasand) has been accumulated.?”' In this context, both the active and passive-
objective senses of vasanG—impregnation or impregnator and the impregnated
one—are reflected: on the one hand, alayavijiana is impregnated by the
impregnation of conditioned dharmas; on the other hand, the accumulation of vasana

ste / sa bon mdor bsdus pa’i rnam par gzhag pa gang zhe na / chos thams cad kyi kun brtags pa’i ngo
bo nyid la mngon par zhen pa’i bag chags kun gzhi rnam par shes pa la yod pa gang yin pa ste / bag
chags de yang rdzas su yod pa dang / kun rdzob tu yod pa’o // de la kun rdzob tu yod pa ni chos de dag
la gzhan dang gzhan ma yin pa’i mtshan nyid du brjod par mi bya ba ste / ’di lta ste dper na de bzhin
nyid yin no // de yang kun du ’gro ba’i gnas ngan len yin par brjod par bya’o // Cf. Xuanzang’s
translation (T30, no. 1579, 589a9-13): = fM&ER LA T2 FEABHAEREE A, —VIsEZimsT B
BHER, VLT RIEEREEYAE, 2EH. BEEATEREATE, 5
wrtin., BIULJR4 W TR E . Cf also Paramartha’s translation (T30, no. 1584, 1025¢9-13): 15 FE 1%
AR AT AFAE A B R G, —VIsiE R A . DIE AU 'L, R4 . 1tk
AR AR AR, WiELE. EBIKE R YRR ESEE . See also Yamabe’s slightly
different Sanskrit restoration and English translation (2021, 480).

2501 thank Professor Nobuyoshi Yamabe for pointing out this possibility.

BUAS 11-12: tatra cittam katamat | skandha-dhatv-ayatana-vasanda-paribhavitam sarvavijakam
alayavijiianam vipakavijiianam adanavijiianam api tat | tad-vasana-citatam upadaya ||
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suggests that vasand is apparently used as a synonym for bija.

In addition, in {4.3E}, vasana being described as both a real existence and a
conventional existence can be viewed through the trisvabhava theory. As a synonym
for bija, vasana contributes to the mechanism of dependent co-arising (pratitya-
samutpada). In this respect, it is a real existence. Thus, both bija and vasana indicate
the dependent nature (paratantra-svabhava) of phenomena. Meanwhile, since
vasand is not as real as the perfect nature (parinispanna-svabhava) of phenomena,
it is also regarded as a conventional existence.”*? The aspect of vasana being
conventional reminds us of Nagarjuna’s MMK, where conventional verbalization
(vwavahara) indicates conventional truth (samvrti[-satya]).”>* Candrakirti further
explains that “conventional” means the conventional expression (samketa), which is
worldly conventional verbalization (lokavyavahara). ** In this regard, if
“conventional existence” (*samvrti-sat) in {4.3E} is spoken of in the sense of
conventional verbalization (*vyavahdara) in accordance with the MMK, this passage
should imply that the  attachment to the imagined nature
(*parikalpitasvabhavabhinivesa) represents the conventional aspect of vasana. At
any rate, the significance of the SNS and VinSg on the issue of vasand is that by
using the new theoretical framework of the three natures (trisvabhava), vasana is
connected with conventional verbalization (vyavahara).

Concerning vasana’s being two types of existence, it is perhaps safe to assert
that the expression *parikalpitasvabhavabhinivesa-vasana connects vasana with the
imagined nature. It is also noteworthy that according to the BoBhVin, the dependent
nature is known on the basis of the attachment to the imagined nature.”> If we follow
the classical Yogacaric explanation as presented in the MSg>¢, vasana, as a synonym
for bija in the alayavijiiana, must belong to the dependent nature. However, in the

252 See Ji’s commentary (T43, no. 1829, 184b15-17): HiaT Frsn i fs, MR KMARS, WS 2,
AnE g, SHEE .

253 MMK XXIV.10: vyavaharam andsritya paramartho na desyate | paramartham anagamya nirvanam
nadhigamyate ||

254 Prasannapada 492 (on MMK XXIV.8): atha va samvrtih samketo lokavyavahara ity arthah | This
is last one of the three etymological explanations of samvrti given by Candrakirti. Siderits and Katsura
(2013, 272) suggest that this explanation is likely to be favored by Candrakirti.

255 D no. 4038, sems tsam, zi 18b5: gzhan gyi dbang gi ngo bo nyid gang la brten nas rab tu shes she
na /smras pa / kun brtags pa’i ngo bo nyid la mngon par zhen pa la brten nas rab tu shes so //

256 For instance, MSg 11.2: de la gzhan gyi dbang gi mtshan nyid gang zhe na / gang kun gzhi rnam par
shes pa’i sa bon can yang dag pa ma yin pa kun rtog pas bsdus pa’i rnam par rig pa’o //
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MSABh, vasand is proclaimed to belong to the imagined nature (§4.3.2).
Prabhakaramitra’s Chinese translation even straightforwardly identifies the vasana
belonging to the imagined nature as bija of mental speech (*[mano-)jalpa).”’ In this
connection, when discussing the content of SNS V.2, Hakamaya (1994, 103) holds
that vdsand as latent “imprints” depending on linguistic action (vyavahara, & st
"B %) belongs to the imagined nature (parikalpita-svabhava) because it is taken as
pure words (naman), while it also belongs to the dependent nature because of being
a remainder in the citfa and mental factors (caitta). It seems that there was a certain
branch of the Yogacara school which understood véasanda as the imagined nature.”®

In addition, when discussing the four Noble Truths, the MAV considers vasana
as one type of Origination (samudaya):

{4.3F} The threefold meaning (artha) of [the Truth of] Origination
(samudaya) is, precisely, impregnation (vasana), arising (samutthana),
and non-disjunction (avisamyoga). (MAV 111.8)
The impregnation-origination is the impregnation of the attachment to the
imagined nature (parikalpitasvabhavabhinivesa-vasana); the arising-
origination is karma and defilements; the origination of non-disjunction is the
non-disjunction of hindrance because of Suchness.>*’

Being one aspect of Origination, vasand seems to be spoken of in terms of the
dependent nature. According to Vasubandhu’s explanation, the Origination that is
vasand refers to “the impregnation of the attachment to the imagined nature”, a term
adopted from the PMBhVin of the YBh ({4.3E}). The other two meanings of
Origination represent the defiled karmic aspect and the pure aspect of the dependent
nature. Accordingly, vasana in the MAVBh is only considered as the impregnation
of conditioned dharmas, and thus pertains to the dependent co-arising of all
phenomena. By contrast, in the AS, vasana conspicuously expresses the idea of

27 T31, no. 1604, 613¢21-23: F 3, HEESHE T, MM EE FERI L. “As for the
manifestation of vasana, ‘vasana’ refers to the seeds of mental speech; and ‘manifestation’ refers to the
manifestation of the referents (*artha) that directly arise from those seeds.”

258 Ui (1935, 386) notes that the definition of the three natures as presented in the SNS should have
developed from a different doctrinal system from the one reflected in the *Mahayanabhidharma-siitra,
the MSA and MAV. Yokoyama (1971) also compares five key concepts in the Yogacara works attributed
to Maitreya and concludes that the MSA, MAV and Dharmadharmatavibharnga belong to a different
tradition from the YBh.

239 MAVBh 40: trividhah samudayarthah | vasanatha samutthanam avisamyoga eva ca | (111.8)
vasana-samudayah parikalpitasvabhavabhinivesa-vasand samutthana-samudayah karma-klesah |
avisamyoga-samudayah | tathatayd avaranavisamyogah |
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karmic impregnation in the context of the truth of Origination. According to the AS,
the truth of Origination has the characteristic of cause (hetu-laksana), which means
the cause (karana, i.e., karma and defilements) brings forth the imprints (vasana) of
further rebirth. It also has the characteristic of origination (samudaya-laksana),
which means the cause (karana) of the appearance (udaya) in a particular group of
sentient beings who have accumulated imprints (upacita-vasana).**® Interestingly,
the idea of karmic vasana is not alluded to in the entire MAVBh.**!

4.3.2. Mutual Causation between Vikalpa and Vastu/nimitta

The idea of *nimitta-nama-vikalpa-vyavahara-praparica-vasana in SNS V.2 should
have developed in close relation to the Tattvarthapatala of the BoBh, according to
which, conceptualization (vikalpa) and object-base (vastu)*** cause each other from
beginningless time:

{4.3G} Then, in brief, these (i.e., eight types of conceptualization and three
types of object-base) are twofold: (1) conceptualization (vikalpa); and (2)
object-base (vastu) that is the base for conceptualization (vikalpadhisthana)
as well as the cognitive object of conceptualization (vikalpalambana). Then,
both of them should be known as being from beginningless time and causing
each other (anyonya-hetuka). The previous conceptualization is [the cause]
263 leading to the manifestation (prddurbhava) of the present object-base that
is the cognitive object of conceptualization [as well as the base for
conceptualization]. Then, the manifested present object-base, as the [base and]
cognitive object of conceptualization, is the cause leading to the
manifestation of the present conceptualization that takes that (object-base) as
[its base and] cognitive object. In this context, not knowing thoroughly

260 AS 61-62: tatha ca samudayasatyam samdsato laksanaprabhedena caturvidham | ... | hetulaksanam
katamat | punarbhavavasandayd aharakam karanam hetur iti  hetulaksanam veditavyam ||
samudayalaksanam katamat | tesamtesam upacitavasananam sattvanam tasmimstasmin sattvanikaye
udayasya karanam iti samudayalaksanam veditavyam ||... For an English translation, see Rahula and
Boin-Webb 2001, 132-33.

261 On this point, Vasubandhu’s MAVBh does not reveal any Sautrantika influence. Schmithausen (1967,
135; 2014, 27 n. 53) suggests that the MAVBh, MSABh, MSgBh, and Trisvabhavanirdesa might not
have been composed by the same Vasubandhu whose Vimsatika and TrK and so on have notable
Sautrantika elements.

262 Note that “vastu” in BoBh contains two aspects: (1) the base that is the Reality (fattva) beyond
linguistic expression; (2) the object-base for conceptualization on which language is designated. See
Takahashi 2005, 24-33; Deleanu 2006, 218 n. 106. Here, the term “vastu” is used in the second sense.
For the meanings of both object and base carried by vasfu in the BoBh, see Willis 1979, 126.

263 The content within square brackets in this quotation is added based on Xuanzang’s Chinese
translation.
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(aparijiiana) the present conceptualization leads to the manifestation of the
object-base that is [the base and] cognitive object of that (conceptualization)
in the future. And because of the production (sambhava) of that (object-base)
[in the future], again, the manifestation of conceptualization, which takes that
(object-base) as a base (tad-adhisthana) but also is based on that (tad-asrita),
definitely arises.?**

From the expressions “present” (etarhi) and “future” (ayatyam) in the above passage,
it can be seen that the idea of mutual causation between object-base (vastu) and
conceptualization (vikalpa) in the BoBh is not discussed in terms of simultaneous
causality but in terms of the successive pattern (Takahashi 2005, 30). In this context,
conceptualization cannot be considered to represent solely the dependent nature as
the later Yogacaras hold, but seems to also involve the imagined nature.

In the BoBhVin, when discussing the five categories concerning Reality-object
(tattvartha)*®, such mutual causation between object-base and conceptualization
comes to be further elaborated as the relationship of mutual production between
phenomena (nimitta) and conceptualization (vikalpa).**® According to the BoBhVin,
“phenomena” is defined as “whatever object-base (vastu) at linguistic expression’s
foundational place of speech (*abhilapasya vak-padasthana)”; “whatever
appellations (adhivacana) with regard to the phenomena themselves” are called
“words” (naman); and “conceptualization” is explained as “the dharmas of citta and

mental factors (*caitasika) belonging to the triple sphere (*traidhatukavacara)”*%’

264 Takahashi 2005, 110 (#8.4): tac caitad dvayam bhavati samasatah vikalpas ca vikalpadhisthanam
vikalpalambanam ca vastu | tac caitad ubhayam anadikalikam canyonyahetukam ca veditavyam ||
purvako vikalpah pratyutpannasya vikalpalambanasya vastunah pradurbhavaya | pratyutpannam
punar vikalpalambanam vastu pradurbhiitam pratyutpannasya tadalambanasya vikalpasya
pradurbhavaya hetuh || tatraitarhi vikalpasyaparijiianam ayatyam tadalambanasya vastunah
pradurbhavaya || tatsambhavac ca punar niyatam tadadhisthanasyapi tadasritasya vikalpasya
pradurbhavo bhavati || See also Yamabe’s (2021, 476) and Fok’s (2017, 200) English translations. Cf.
T30, no. 1579, 490a22-b1; T30, no. 1581, 895¢c12—-17.

265 For a detailed analysis of the five categories (*paficavastu), see Takahashi 2005, 34-49.

266 D no. 4038, sems tsam, zhi 289a4-5: rgyu mtshan gang las rab tu skye bar brjod par bya zhe na /
smras pa / rgyu mtshan las rab tu skye ba dang / sngon gyi rnam par rtog pa las rab tu skye ba yin no //
... // vnam par rtog pa gang las rab tu skye bar brjod par bya zhe na / smras pa / rnam par rtog pa las
rab tu skye ba dang / rgyu mtshan las rab tu skye ba yin no // Cf. T30, no. 1579, 696b27—1. It can be
seen that the BoBhVin also speaks of the homogenous causality as that nimitta arises from nimitta, and
that vikalpa arises from vikalpa. This may be a theoretical supplement to the mutual causation as
demonstrated in the BoBh. Takahashi (2005, 48) argues that this amounts to the idea that nimitta and
vikalpa can be nisyanda-phala, and thus the mutual causation reflected in the BoBh is not necessarily
understood in its literal sense that vastu or nimitta must arise from vikalpa.

267D no. 4038, sems tsam, zhi 287b2-3: rgyu mtshan gang zhe na / mdor bsdu na / mngon par brjod
pa’i tshig gi gzhi’i gnas su gyur pa’i dngos po gang yin pa’o // ming gang zhe na / rgyu mtshan de nyid
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As Kramer (2005, 26, 36, 54) noted, in the BoBhVin, *nimitta is synonymous with
vastu, while *naman, which constitutes conventional verbalization (vyavahara),
stands for conceptual designation (prajiiapti). Accordingly, *naman should be
classified into the imagined nature, while *nimitta and *vikalpa should be attributed
to the dependent nature (Kramer 2005, 62). In this understanding, “phenomena,
words, and conceptualization” (*nimitta-nama-vikalpa) in SNS V.2 reveals the
mutual causation between object-base and conceptualization sustained by conceptual
designation. Such constant interactions constitute the content of the conceptual
proliferation of conventional verbalization (*vyavahara-prapaiica).

It is noteworthy that the BoBhVin distinguishes between two types of
phenomena (nimitta) as nature-cause (*prakrti-nimitta) and image-sign
(*pratibimba-nimitta). The former refers to the phenomena produced by previous
conceptualization (*vikalpa), and the phenomena produced and accomplished by
phenomena. The latter refers to the phenomena that are imagined (*parikalpita),
manifested on account of conviction (*adhimukti), and are not abiding-in-nature
(*prakrtistha).**® Taking this into account, “nimitta” (phenomena) that is caused by
conceptualization must be the prakrti-nimitta (nature-cause), which amounts to
object-base (vastu) in the BoBh. By contrast, pratibimba-nimitta (image-sign) is just
a manifestation in the level of the imagined nature.

Furthermore, the BoBhVin*® also gives another account of the mutual
causation, according to which, words (*na@man) and speech (*jalpa) arise relying on
object-base (*vastu), and on the other hand, object-base arises relying on speech
(*jalpa). In terms of the former aspect, the BoBhVin explains that words and speech,

la tshig bla dags gang yin pa’o // rnam par rtog pa gang zhe na / khams gsum na spyod pa’i sems dang
sems las byung ba’i chos rnams so // Cf. T30, no. 1579, 696a2—4.

268 See D no. 4038, sems tsam, zi 4a4-5: yang rgyu mtshan gzhan gnyis te / rang bzhin rgyu mtshan
dang / gzugs brnyan rgyu mtshan no // rang bzhin rgyu mtshan gang zhe na / sngon gyi rnam par rtog
pas bskyed pa’i mtshan ma dang / mtshan mas bskyed pa grags pa’i mtshan ma’o // gzugs brnyan rgyu
mtshan gang zhe na / kun brtags pa gang yin pa de ni mos pas snang ba yin gyi / rang bzhin du gnas
pa ni ma yin no // Cf. T30, no. 1579, 697b8—11. See also Takahashi’s Japanese translation (2005, 191).

269 D no. 4038, sems tsam, zi 22al-3: gzhan yang gcig gi skye ba’i gnas gcig yin pa’i phyir te / 'di ltar
dngos po la brten nas brjod pa skye ba yang dmigs la / brjod pa la brten nas kyang dngos po skye ba
dmigs pa’i phyir te ’di lta ste / dper na jig rten pa dag dngos po yod na / ming du yang brjod pas rab
tu rtog par byed kyi / dngos po med pa la ni yongs su rtog par mi nus pas / de ltar na dngos po la brten
nas ming dang brjod pa skye bar dmigs pa yin no // 'di lta ste / dper na bsam gtan pa so so’i bdag nyid
la bsam gtan byed pa na /ji lta ji ltar yid la brjod pa’i yid la byed pa de Ita de Itar sems kyi rgyud du
gtogs pa’i shes bya’i dngos po dang cha mthun pa’i gzugs brnyan dag snang bar ’gyur ba’i tshul
gyis ‘byung bar "gyur bas / de ltar na brjod pa la brten nas dngos po skye ba yang pa yin no// Ct. T30,
no. 1579, 704b20-27.
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which play the role of conceptualization (*parikalpa), must rely on the existence of
an object-base. This idea seems to be also derived from the discussion about
conventional designations (prajiiapti) in the Tattvarthapatala that those designations
of “form” (ritpa) and so on with regard to the object-bases are said to be conventions
(samvrti).”’® Then, to illustrate the aspect of object-base’s arising depending on
speech, the BoBhVin makes use of meditative experience: to the extent that a
meditator is engaged in mentation with mental speech (*manojalpa-manasikara), in
the meditator’s mental continuity, knowable things (*jiieya-vastu) and their
resemblant images (*sabhaga-pratibimba) will arise in the manner of appearance in
front. It is legitimate to say that the knowable things and their resemblant images
respectively stand for the nature-cause (*prakrti-nimitta) and image-sign
(*pratibimba-nimitta). Hence, the fact that the object-base arises relying on speech
should involve two aspects: (1) object-base arises from conceptualization and (2)
conceptualization that arises from conceptualization.

In a similar vein, the MSA-karika also alludes to such a mutual causal
relationship:

{4.3H} Because of the conception (samjiid)?’! of referents (artha) in
conformity to speech (jalpa), phenomena-cause (nimitta) arise. The
impregnation (vasand) of that (i.e., phenomena) is also because of that
[speech]. The distinctive manifestation (vikhyana) of the referents is the
imagined characteristic. (MSA XI.38)

That which is the manifestation (prakhyanata) of referents and words (naman)
according to the words and the referents [respectively] is the imagined
characteristic, which indeed (hi) is the cause (nimitta) of the

270 See Takahashi 2005, 103 (#6.2.2.2): ripadisamjiiake vastuni ya rippam ity evamadyah prajiaptayah |
tah samvrtaya ity ucyante ||

27! In this context, samjiia is perhaps both a caitasikadharma but also a synonym for naman. See the
Xicnydng shéngjido lim (T31, no. 1602, 481a26-28): 18#, FE4& A BT Ak, feRsEER AR
TR, KL pTER s B REE, NERUA B8, 2SR & 3. Scholars have different
understandings about the relationship between artha and samjia. Ui (1961, 220) understands the
compound yathd-jalpartha-samjiia as “the referents and conceptions according to mental speech” (&
SO % L 18), followed by Yokoyama (1971, 42: & D41 X 48 & ). However, Lévi (1911, 117:
le Signe de Connotation du Sens en function du Verbe), Limaye (1992, 188: understanding of artha,
meaning in function of word), Thurman (2004, 131: the concept of objective referents corresponding
to verbalization), and Nagao (2007, 89: SE T bONTZBEVICWH Y L =T 5 Z &) read

~ =9

“artha-samjia” as a tatpurusa compound.
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conceptualization of non-existents (asatkalpa®’?). (MSA XI1.39)?"3

There are a few possibilities to explain these two stanzas.”’* In my unconventional
translation above, which is at the risk of violating the traditional interpretation seen
in the MSABHh, I attempt to demonstrate that MSA XI1.38-39 implies the mutual
causation between conceptualization (vikalpa) and object-base (vastu) as seen in the
BoBh.?”® The conception of referents in conformity to speech represents the previous
conceptualization. That “because of the conception of referents in conformity to
speech, phenomena-cause (nimitta) arise” represents that previous conceptualization
causes present object-base (vastu) (see {4.3G}). During this course, linguistic
expression derived from conception of words (namasamjiiabhilapa) also
impregnates one’s mind ({4.3D}), forming the vasand of speech. Then, in the
following stanza, that the manifestation of referents and words, being the imagined
characteristic, “is the cause of the conceptualization of non-existents (asatkalpa)”
represents that present object-base give rise to present conceptualization ({4.3G}).
Moreover, karika X1.39ab also recalls the description in the BoBhVin that the
imagined nature is known relying on the connection between the phenomena and
words (*nimitta-ndma-sambandha)276. Nevertheless, in these two stanzas in the
MSA, artha should pertain to the imagined nature. *’” Accordingly, at the level of the

272 Emended according to Bagchi (1970), N. Funahashi (2000, 47), and Nagao (2007, 91). Note that the
Chinese translation reads 3F E 43 7, “conceptualization of the unreal”. Similarly, the Tibetan
translation reads yang dag min rtog. Cf. The Tibetan translation of abhiita-parikalpa in MSA XI.15:
yang dag ma yin kun rtog.

273 MSABh 64: yatha-jalpartha-samjiiaya nimittam tasya vasana | tasmad apy artha-vikhyanam
parikalpita-laksanam || (X1.38)
yatha-namartham arthasya namnah prakhyanata ca ya | <asatkalpa>(Lévi: asamkalpa)-nimittam hi
parikalpita-laksanam || (X1.39) Cf. D no. 4020, sems tsam, phi 14b5—-6; T31, no. 1604, 613c14-15. See
also N. Funahashi 2000, 46-47.

274 For example, one natural way of reading this verse could be, “The cause (nimitta) of the conception
of referents in conformity to speech is the imprint (vasand) of that [speech]. Moreover (api), because
of that [cause (nimitta)], the distinctive manifestation of the referents is the imagined nature.” However,
this understanding differs from the explanation given in the MSABh, according to which, parikalpita-
laksana comprises three elements including (1) yatha-jalpartha-samjiidaya nimitta, (2) vasana of that
speech, and (3) artha-vikhyana because of that vasana (see n. 292).

275 The influence of the BoBh on the MSA has been pointed out by Lévi (1911, *10-*11), Ui (1958,
43-45), Odani (1984, 15, 40—41), and so on.

276 D no. 4038, sems tsam, zi 18b4-5: kun brtags pa’i ngo bo nyid gang la brten nas rab tu shes she na /
smras pa / rgyu mtshan dang ming "brel pa la brten nas rab tu shes so //

277 Cf. MAVBh 19: kalpitah paratantras$ ca parinispanna eva ca | arthad abhiitakalpac ca dvayabhavac
ca desitah || (1.5)
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imagined nature, referent (artha) and words (naman)*’*/speech (jalpa) cause each
other. Even, karika X1.39cd may be a double entendre: On the one hand, asatkalpa-
nimitta is understood as a tatpurusa compound according to the MSABh and
Sthiramati’s commentary (Hyddo 2010, 340—41). In this way, the imagined nature,
in terms of beings the cognitive object (alambana) of conceptualization, serves as a
cause of the dependent nature. Such an idea is substantiated in the BoBhVin, where
the imagined nature is explicitly said to bring about the dependent nature.?’” This
idea is also comparable with SNS VII.10, according to which, the attachment to the
imagined nature (*parikalpita-svabhavabhinivesa) causes the future dependent
nature (Yamabe 2021, 479), which further brings about defiled samsara.”® On the
other hand, if asatkalpa-nimitta is read as a bahuvrihi compound, qualifying
parikalpitalaksanam, the imagined nature has as its cause the conceptualization of
the non-existent grasped and grasper, which plays the role of the dependent nature.

In relation to the mutual causation in MSA X1.39-39, an elaborate analysis is
given in the Xidanydng shéngjiao lun #8152 5 (henceforth Xidnydng), which may
lend support to my analysis above:

arthah parikalpitah svabhavah | abhitaparikalpah paratantrah svabhavah | grahyagrahakabhavah
parinispannah svabhavah |

278 Cf. MAVBh 42-43: nimittasya vikalpasya namnas ca dvayasamgrahah | yathayogam pafica vastiiny
arabhya nimittavikalpayoh paratantrena samgrahah namnah parikalpitena |

279 D no. 4038, sems tsam, zi 24a5-7: kun brtags pa’i ngo bo nyid las du dag byed ce na / smras pa /
Inga ste / gzhan gyi dbang gi ngo bo nyid skyed par byed pa dang / de nyid la tha snyad jug par byad
pa dang / gang zag la mngon par zhen pa skyed par byed pa dang / chos la mngon par zhen pa skyed
par byed pa dang / de gnyi ga la mngon par zhen pa’i bag chags gnas ngan len yongs su ’dzin par byed
pa’o//

280 SNS 71 (VIL10b): ji Ita ji ltar mngon par zhen pa de Ita de Itar gzhan gyi dbang «gi>(Lamotte: [dang
yongs su grub pa’il) ngo bo nyid la kun brtags pa’i ngo bo nyid du mngon par zhen pa’i rgyu de dang /
rkyen des phyi ma la gzhan gyi dbang gi ngo bo nyid kun tu bskyed de / gzhi des na / nyon mongs pa’i
kun nas nyon mongs pas kyang kun nas nyon mongs par ‘gyur / las kyi kun nas nyon mongs pa dang
skye ba’i kun nas nyon mongs pas kyang kun nas nyon mongs par 'gyur zhing / yun ring por ... kun tu
rgyug cing 'khor bar 'gyur te /... Cf. The Chinese translations by Xuanzang (T16, no. 676, 694c6—13)
and Bodhiruci (T16, no. 675, 671b8—12). “To the extent of the attachment, [sentient beings] have
attached (*abhinivista) to the imagined nature on the dependent nature (Xuanzang adds: and the perfect
nature). On account of that cause and that condition (*taddhetuna tatpratyayena), future dependent
nature arises (*samutpadyate). Caused by that (*tannidana), [sentient beings] become corrupted by the
affliction of defilements (*klesa-samklesa), affliction of karma (*karma-samklesa) and affliction of
birth (*janma-samklesa), for a long time wander and transmigrate (inside the six destinies) ...” See also
Powers’s (1995, 107) and Yamabe’s (2021, 479) English translations. Note that later Yogacara exegetes
interprete parikalpita-svabhavabhinivesa as the paratantra-svabhava.
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{4.31} Moreover, it should not be maintained that referent (*artha) is
different from words (*naman), because the grasping of referent arises only
depending on words. It is just as there are only conditioning factors
(samskara), which have the nature of proceeding from beginningless time,
and because of the force of repeated practice (*abhyasa-bala) among
ordinary beings (*prthagjana), produce wrong grasping of sentient beings
(*sattva-mithyagraha) on the serial continuities of oneself and others (*sva-
para-santana). In this manner, because the repeated practice of conventional
verbalization (*vyavahdra) over a long time impregnates (*pari-\bhi) citta,
by this means, conceptualization of non-existents (*asatparikalpa) arises and
attaches to the concept of dharmas. This wrong grasping of dharmas
(*dharma-mithyagraha), similar to [the wrong grasping of] sentient beings,
because of being mistaken superimposition (*samaropa), should be
understood as inversion (*viparydsa).

How do such inversion and defiled (*klista) dharmas arise in a
reciprocal manner? The stanza says: “Because of impregnation
(*vasanalbhavitatva), the dependent [nature] arises. On that [dependent
nature], inversion arises. In this way, they (i.e., the inverted dharmas and the
dependent nature) condition each other, and successively (*parampara)
produce the continuance (*santana).”

The Commentary says: By the force of impregnation (*vasana-bala) of
this inversion, subsequent effect, which is the dependent [nature], arises.
Moreover, depending on this effect, the inversion, being the grasping of
dharma, comes about at a later time.?®!

In view of the Xidnydng, the inverted wrong grasping of sentient beings and dharmas,
also called conventional verbalization (vyavahara), impregnates citta and thus brings
forth the dependent nature, also known as the conceptualization of non-existents
(asatkalpa). Again, the dependent nature is wrongly grasped as sentient beings and
dharmas and thus causes further inversion (viparyasa). In comparison with the
“wrong grasping of sentient beings”, “words” (naman) in the BoBhVin is said to be
produced by the longing for persons (*pudgala-chanda)™?*, and thus should be taken

as the imagined nature. Vasana in this context refers to the impregnation of the

281 731, no. 1602, 557¢23-558a5: A JEMMFEE AL B, MR LRI BunmEA 81T HGRH
M, FAEBE AW, RE. M, ERERK. WRRRETEESHMESLK, H
WO, BEEE, WHEEE. WEMH, MusA, Z=Waai, BMEf. meEf, =
fA B gL R A iR ? dHE: [ ERMM, KIbAmEE. R E A%, BEANLE. | wE:
FHLEE I E S Ad, Bk RAHESE . SURIEE, BEEARSEER . W vk O A%,
AT, FRAEANHT

282 D no. 4038, sems tsam, zhi 289a4-5: ming gang las rab tu skye bar brjod par bya zhe na / smras pa/
gang zag gi 'dun pa las rab tu skye ba yin no //
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inverted imagined nature on the dependent nature. Nevertheless, it can be seen that
vasand in the Xidnydng also bears the meaning of a habitual imprint as it is related
to repeated practice (abhyasa). This should be seen as the consequence of the
doctrinal synthesis at a relatively later stage. In any case, just as Takemura (1995,
305-8) points out the doctrinal connection between {4.3G} in the BoBh and {4.31}
in the Xidnyang, the idea expressed in {4.31} is also in agreement with MSA XI1.38—
39. Whereas “words” (naman) is recognized as the imagined nature in the MSABh,
the concept belongs to the dependent nature in the Xidnydng. According to the
Xidnyang, the non-existence of the imagined nature is due to the fact that the
imagined nature is not among the five categories (vastu), including phenomena
(nimitta), words (naman), conceptualization (vikalpa) and so on.?** A corollary of
this position is that words cannot be the imagined nature, but the dependent nature.
This position must be the result of the adjustment of the different doctrines held by
the different traditions within the early Yogacara school. As pointed out by
Yokoyama (1971), the MSA, MAV and Dharmadharmatavibhanga attributed to
Maitreya belong to a different doctrinal tradition from the YBh.

The above interpretation of MSA XI1.38-39 can also be corroborated by the
MAV/Bh:

{4.3]} The mentation of speech (jalpa-manaskara), which is impregnated
(bhavita) by that speech, is the basis (@sraya) of that [speech].
The non-erroneousness (aviparyasa) regarding the mentation is with
respect to the cause (karana) for the manifestation (prakhyana) of
duality. (MAV V.16)
The “mentation consisting of speech”, which is impregnated (paribhavita)
by the speech [characterized by the duality of] the grasped (grahya) and the
grasper (grahaka), is the basis for the conceptualization of grasped and
grasper. [This understanding] is the non-inversion regarding the mentation.
With respect to which mentation [is there non-inversion]? [It is] with respect
to [understanding] the cause for the grasped-grasper manifestation
(samprakhyana). 1t is because, that mentation of speech, on account of being
impregnated by the conception in form of linguistic expression (abhilapa-
samjid), should be understood as the basis of the grasped-grasper
conceptualization (vikalpa).?**

283731, no. 1602, 557b27-29: 5t FTf AR & M. FLAM? AR, BrAFINEEAT
Ho WAL — M, =, %, =. 720, W, B2, . E&.

284 MAVBh 66: taj-jalpa-bhavito jalpa-manaskaras tad-asrayah | manaskare 'viparydso dvaya-
prakhyana-karane || (V.16)
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In this passage, mentation (manaskara)™

takes the place of the conceptualization of
non-existents (asatkalpa) in the MSA and plays the role of the dependent nature. The
dependent nature is not only impregnated by speech (jalpa) or conception in the form
of linguistic expression (abhilapasamjiia), which stands for the imagined nature, but
also brings forth the manifestation of the duality of the grasped and the grasper. The
term “bhavita” in MAV V.16 must express a similar idea to “vasana” in MSA XI.38.
Whereas the Xidnydng proclaims that what impregnates the citta is the wrong
grasping of dharmas, the MAVBh explains that the agent of the impregnation is
speech characterized by the duality of the grasped and the grasper, which implies the
grasping of dharmas (dharma-graha). Likewise, Sthiramati also comments that what
is “impregnated by the speech [characterized by] the grasped and the grasper” refers
to the growth of hija for the arising of homogeneous speech in the future.?*® In other
words, according to Vasubandhu’s Bhdsya and Sthiramati’s 77kd, impregnation in
the context of the MAV is understood as the vasana of the grasping of dharmas being
the propensity of the conceptual bifurcation into the grasped and the grasper.
However, this understanding is based on the presumption that vasand is identical to
bija, which I take as a relatively later explanation that is not explicitly alluded to in
Maitreya’s karikas. At least, in terms of the karika portion, MAV V.16 must express
a comparable idea with MSA XI.38.

Furthermore, mutual causation of this sort between speech and the dependent
nature is reiterated by a verse in MSg I11.32b: “dharmas are generated from the
impregnation of linguistic expression (*abhilapa-vasana), and that [vasana] is also

grahya-grahaka-jalpa-paribhavito  jalpa-manaskaras — tasya  grahya-grahaka-vikalpasyasrayo
bhavatity ayam manaskare viparyasah | katamasmin manaskare grahya-grahaka-samprakhyana-
karane sa hy asau jalpa-manaskaro 'bhilapa-samjiia-paribhavitatvat grahya-grahaka-vikalpasrayo
veditavyah | For an English translation, see Dharmachakra Translation Committee 2006, 138. Cf. D no.
4027, sems tsam, bi 22a6—7. Also cf. Xuanzang’s translation of the Bhasya (T31, no. 1600, 475a16—
21): AR, RO E R, SEEMUK, B, e PrilaeRsmEs, 4 15
TR L. BIBbfER, Rl pl ik, RREBIL AN, dhitfE R ERGRE e irEs, 4

[S1ER ). MEMAMIERS, BRERIEEME. “The ‘mental application of speech’ means
being impregnated by the speech of the grasped and the grasper. This mentation is precisely the basis
for the grasped-grasper conceptualization, because this is the cause of the manifestation of the twofold
grasping. This mentation, because of being impregnated by the conception of conceptual proliferation,
is called ‘mentation of speech’. One who truly knows and sees this mention should be known as having
no inversion with respect to mentation.”

285 Note that manaskara here is not used in the Abhidharmic sense of a caitta.

286 MAVT 218: anena jalpena paribhavito 'nagata-tajjativa jalpotpadaya bija-pariposanam iti bhavita
ity ucyate | Cf. D no. 4032, sems tsam, bi 297b3—4.
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[generated from] exactly those [dharmas].”*®’ Nevertheless, Asanga innovatively
uses this mutually causal relationship to describe the reciprocal causation between
alayavijiiana and the manifesting consciousnesses (*pravrttivijiiana).”*® In addition,
it is noteworthy that Vasubandhu’s MSgBh even argues that it is the vasana of speech
and dharmas that cause each other.”® Vasubandhu’s explanation must be based on
the understanding that vasand is synonymous with bija and does not reflect the idea
concerning conceptualization and phenomena in the earlier Yogacara texts examined
above (see Table 4). On this issue, [ am inclined to consider that the verse in Asanga’s
MSg is derived from the related passages of those texts.

By and large, the mutual causation mentioned in various Yogacara texts can be
summarized as in the table below:

<Table 4-1>
Past Present
BoBh vikalpa pari_\/bhﬁ, vastu — vikalpa
*vikalpa — *nimitta — *ikalpa
BoBhVin | . . . - — *paratantra-

‘parikalpita-svabhava svabhiva
SNS *parikalpita- — *paratantra- — *parikalpita-

svabhavabhinivesa svabhava svabhava

287 MSg 11.32b: chos rnams brjod pa’i bag chags las / byung ste de dag nyid las de / ... See also
Takemura (1995, 312).

288 MSg I1.32b (continued from the quotation in the previous footnote): ... zhes ji skad gsungs pa lta
bu ste / rnam par smin pa dang ’jug pa’i rnam par shes pa dag phan tshun du rkyen du gyur pas "byung
ba’i phyir ro //

289 D no. 4050, sems tsam, ri 155al1-2: bag chags de las byung ba ni chos thams cad de / gang ’jug pa’i
rnam par shes pa’i ngo bo’o // de dag nyid las te zhes bya ba ni rnam par rtog pa’i bag chags de yang
chos kyi rgyu las byung ngo zhes bya ba’i tha tshig go // For an English translation, see Brunnhélzl
2019, 320.



118

<Table 4-2>
MSA yathdjalparthasamjida vasand nimitta — artha-vikhyana
XI. 38-39 parillqc[jzrggzlz ]; ana — asatkalpa — parikalpita-laksana
MAV/Bh (grahya-grahaka-) (pari-)Vbhi *gi;;fvg:g;gl;f;);;r_za/
V.16 Jalpalabhilapasamjiia Jjalpa-manaskara samprakhyana
«(pari-)Vbhi — *dharma-
*vyavahara - mithyagraha
Xidnydng *asat;?arz{calpa (Eviparyasa)
vasana
viparyasa viparyasa
paratantra-phala
MS *dharmas (abhilapa) — *abhilapa-vasanda — *dharmas
g *pravrttivijiana — *ipaka(vijiiana) — *pravrttivijiana

However, according to the MSABh, which was perhaps composed by a certain
Vasubandhu®*°, the imprint (vasana) of mental speech is considered distinctively one
of the three components of the imagined nature. The other two components are the

! of a referent in conformity to mental

sign (nimitta) of the conception (samjria)
speech, and the referent (artha) that manifests from the imprint even without the
conception of a referent for those who are not skillful in conventional
verbalization.?** It can be seen that the MSABh recognizes vasand to be identical to
bija, being a potency to manifest the referent. According to Vasubandhu’s
explanation, MSA XI.38 should be translated thus: “(1) The sign (nimitta) of the
conception of referents in conformity of speech, (2) its imprint (vasana), and also
(api) (3) the manifestation of referent because of that (i.e., vasana) are the imagined
characteristic.”?”> Here, nimitta must be understood in the sense of sign-image
(*pratibimba-nimitta) as seen in the BoBhVin (§4.3.2). If the MSABh’s

interpretation were what the stanza originally meant, it would be questionable as to

290 As 1 have explained earlier, Schmithausen (1967, 135; 2014, 27 n. 53) does not consider the author
of the MSABH to be the same person who authored the Trimsika and so on.

291 The MSABh seems to consider samjiia as a caitasika-dharma.

22 MSABh 64: tatra parikalpitalaksanam trividham yathdjalparthasamjiiaya nimittam tasya
«car(Lévi: —ca) jalpasya vasand tasmac ca vasanad yo ‘rthah khyati avyavaharakusalanam vinapi
yathajalparthasamjiiaya | See also N. Funahashi 2000, 46.

293 See the English translations by Limaye (1992, 188) and by Thurman (2004, 131). Cf. Lévi’s French
translation (1911, 117).
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why two alternative stanzas®** that express a similar idea were provided. This
question may partially substantiate D’amato’s conjecture (2005, 186) that earlier
strata of the MSA were re-edited and commented on by another person.

On the other hand, it is also interesting to note that Vasubandhu particularly
interprets “tasmad apy artha-vikhyanam” in the verse as “tasmdc ca vasanad
yo rthah khyati.” In other words, that because of which a referent manifests comes
to be recognized as the imprint (vasana). However, this explanation does not appear
to be strictly loyal to MSA XI.38b*°, where vdsana occurs in its feminine form.
Although the neuter vasana and the feminine vasana do not differ in meaning in
Buddhist texts (§4.1 and §6.1.2), it appears that the author of the MSABh
deliberately reads the neuter ablative tasmat as “because of that (neuter) vasana”.
Again, if this were the true intention of the author of the MSA, the term vasana that
occurs in verse XI.38b should have been replaced by “vasanam”, because such an
alteration at the end of a verse does not violate the metric rule of sloka.”*® However,
this possibility is not attested in any extant manuscript of the text. Therefore, I am
inclined to take the interpretation of vasana being the imagined nature in the MSABh
as an Indian variant understanding, which deviates from the mainstream Yogacara
tenet.

Nevertheless, it is still necessary to ask how the MSABh could have arrived at
this different understanding, inasmuch as it was followed by the
*Sﬁtrdlamkdravrttibhdsya2°7 and *Mahdydnasﬂtrdlamkdm_tz’kd”8. One possibility is
that the author of the MSABh understood the term *parikalpitasvabhavabhinivesa-
vasand in the VinSg in its literal sense as the imagined nature. Another possibility is
that the author of the MSABh may have understood nimitfa in the verse as a sign-
image (*pratibimba-nimitta) instead of a nature-cause (*prakrti-nimitta). This
results in taking the discussion of vasanda in the same stanza as one component of
the imagined nature. The author of the MSABh was perhaps not familiar with the
use of vasana as impregnation of dharmas developed in the VinSg, and thus confuses

294 MSABh 64: aparaparyayo...

295 This may undermine D’amato’s opinion (2005, 188) that the current form of the MSA and MSABh
together “present a consistent discourse”.

29 Alternatively, using tasyah instead of tasmat in verse X1.38¢ would also match the metre.

297 For how Sthiramati explains parikalpitalaksana, see D no. 4034, sems tsam, mi 185b7-187b1. See
also Kramer’s explanation (2016, 53—54).

298 See D no. 4029, sems tsam, bi 90b1-5.
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it with the vdsand as tendency or traces as seen in other earlier Buddhist texts. As
will be seen in §6.1.2, vdasana in the MSA/Bh also means the impression of hearing
the Dharma. Hence, vasana’s dynamic sense of impregnation is not reflected in the
MSABAh. It seems to be legitimate to claim that vasana that denotes the action of
impregnating (derived from the Class-X verb Vvds) can be classified as the
dependent nature, while vasana that indicates remaining influence or imprint
(derived from the Class-I verb Vvas) should belong to the imagined nature.

Moreover, it should be noted that the perfect nature (parinispanna-svabhava)
in the MSA is defined as non-conceptualization (akalpa), namely the removal of both
the imagined nature and the dependent nature.*** This is in contrast to the explanation
of the dependent nature as seen in the SNS and TrK, where the perfect nature is
regarded as the dependent nature being free from the imagined.*”® In Sponberg’s
(1982, 99) terms, it can be regarded that the former explanation follows the
progressive model concerning the dependent nature and the latter the pivotal
model.**! According to the progressive model of the three natures reflected in the
MSA/Bh, no matter whether vasana belongs to the imagined nature or the dependent
nature, ultimately they both should be transcended to attain the realization of the
perfect nature. In this regard, the role that vasana plays among the three natures may
have been equivocal. At any rate, I must acknowledge that the above arguments are
hypothetical.

4.3.3. Vikalpa and the Three Types of Vasand in the Mahayanasamgraha

As noted earlier, the Tattvarthapatala of the BoBh also mentions that the eightfold
conceptualization (vikalpa) causes the threefold object-base (vastu). The three types
of object-base are (i) the object-base for the conceptualization which is conceptual
proliferation (vikalpa-praparica-vastu), (ii) that for self-view (satkayadrsti) and self-
conceit (asmimana), and (iii) that for greed (rdga), hatred (dvesa), and delusion
(moha).** Among them, the object-base for the conceptualization which is

299 MSABh 65: abhavabhavata ya ca bhavabhavasamanata | asantasanta ‘kalpa ca
parinispannalaksanam || (X1.41)

300 TrBh 122, 124: paratantrasvabhavas tu vikalpah pratyayodbhavah |... nispannas tasya pirvena
sadd rahitatd tu ya | ... ata eva sa naivanyo nananyah paratantratah | ...

301 Nevertheless, Sponberg opines that the progressive model is only found in the exegetical tradition
in East Asia.

302 See Takahashi 2005, 108 (#8.2.2.4): evam ayam astavidho vikalpah asya trividhasya vastunah
pradurbhavaya samvartate | yad uta vikalpadhisthanasya prapaiicavastunah | drstyasmimanasya |
ragadvesamohanam ca || tatra vikalpapraparicavastvasrita satkayadrstiv  asmimanas ca |
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conceptual proliferation, as explained in {4.3D}, refers to the manifold dharmas
which serve as the conceptualization’s base (adhisthana) and cognitive object
(alambana). Then, self-view and self-conceit can be regarded as the fundamental
cause of klesavasana according to the VSg (§5.1.1 and §5.4.2). Finally, the object-
base for greed, hatred and delusion is generated by the conceptualization on
agreeable (priya)/ good (subha), disagreeable (apriya)/ bad (asubha), and neither-
agreeable-nor-disagreeable (priyapriyobhayaviparita) cognitive objects, which is
connected with the operation of karma.**® In this respect, the production of the three
types of object-base from the eightfold of conceptualization represents the aspects
of (i) multifarious conventional existence, (ii) klesavasana, and (iii) karma. These
three aspects exactly correspond to the three types of impregnation (vasana) stated
in MSg [.58. Their connections are shown in the following table:

<Table 5>

8 types of vikalpa 3 types of vastu 3 types of vasana
svabhava-vikalpa

visesa-vikalpa vikalpa-prapaiica-vastu *abhilapa-vasana

pindagraha-vikalpa

ahamzt{ vz.kalpa (satl.cay_a—)drs,ty— *atmadysti-vasand

mameti vikalpa asmimana-vastu

priva-vikalpa

apriya-vikalpa raga-dvesa-moha-vastu *bhavanga-vasana**

priyapriyobhayaviparita vikalpa

The correlations shown above do not mean that vasand takes the place of the object-
base (vastu). Rather, the three types of vasana imply the mechanism of how the
eightfold conceptualization, which reflects the different functions of mind or
alayavijiiana, is produced on the basis of the threefold object-base. Furthermore,
according to the BoBh, relying on the object-base for the conceptualization which is
conceptual proliferation, self-view and self-conceit arise; and relying on the self-
view and self-conceit, greed, hatred and delusion come into being.’* In a similar

satkayadystyasmimanasritah ragadvesamohah ||

303 See Takahashi 2005, 110 (#8.3.5-#8.3.7): priyavikalpah katamah | yah subhamanapavastvalambano
vikalpah || aprivavikalpah  katamah | yo  ’Subhamandpavastvalambano  vikalpah ||
privapriyobhayaviparito vikalpah katamah | yah
Subhasubhamanapamandapatadubhayavivarjitavastvalambano vikalpah ||

304 As for the karmic vasana represented as *bhavangavasana in MSg 1.58, see §3.4.

305 Takahashi 2005, 108 (#8.2.2.4): tatra vikalpaprapaficavastvasrita satkayadystir asmimanas ca
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sense, the Xidnydang also states that because of the grasping of dharmas
(*dharmagraha), ordinary beings in the world give rise to the grasping of sentient
beings (*sattvagraha).’*® Although such an interdependent causal relationship is not
mentioned in the theory of threefold vasana in the MSg, it may suggest that the
impregnation of linguistic expression (*abhilapa-vasana) is the most fundamental.
So to speak, in terms of causation, all the defiled impregnation is ultimately reducible
to the impregnation of linguistic speech. In this regard, it is expressly proclaimed in
the Xidnyang, “When the grasping of dharmas are abandoned, it should be known
that the latent dispositions (*anusaya) for the grasping of sentient beings is also
abandoned.”"’

According to the BoBh, as long as the eight types of conceptualization are
known thoroughly and properly, there will be no more manifestation of the object-
base that falls into conceptual proliferation, and thus no more conceptualization. As
a result, there will be the cessation of all conceptual proliferation, and thus a
Bodhisattva attains the Mahayana parinirvana.*® In this understanding, the removal
of the three types of vasana is tantamount to the transformation of the basis
(asrayaparavrtti) or attaining the Buddhahood.

Among the three types of vasand in Asanga’s MSg, vasana of linguistic
expression (abhilapa) must have been spoken of in line with the doctrinal
development about the impregnation of conditioned dharmas in relation to
conceptualization (vikalpa) in the Yogacara tradition. This string of concepts
includes the production of the object-base for conceptualization which plays the role
of conceptual proliferation (vikalpa-praparica-vastu) in the BoBh, *vyavahara-
prapaiica-vasana in the SNS, vasana of phenomena (nimitta) because of the
conception of referents in conformity to speech (yathdjalparthasamjiia) in the MSA,
abhilapa-vasana in the MSg, as well as beginningless vasana (anadi-vasand) in

satkdayadrsty-asmimanasrita ragadvesamohah ||

306 T31, no. 1602, 559c4: FHIEHAHL, tH ] (B Ik At B

307 Ibid., 559¢6: XA, RN A AR AR .

308 See Takahashi 2005, 114115 (#10.2): yada ca bodhisattvena caturvidham yathabhiitaparijfianam

tadadhisthanasya tadalambanasya praparicapatitasya vastunah pradurbhavo na bhavati ||
tasyanudayad apradurbhavat tadalambanasyapi vikalpasyayatyam pradurbhavo na bhavaty evam
tasya savastukasya vikalpasya nirodho yah sa sarvapraparicanirodho veditavyah || evam ca
prapariicanirodho bodhisattvasya mahayanaparinirvanam iti veditavyam ||
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Dharmakirti’s works 3%

. Since such linguistic activity is also explained as the
bifurcation into the grasped (grahya) and the grasper (grahaka) in the MAYV, the
doctrinal development of this concept culminated in the term “impregnation of
twofold grasping” (grahadvaya-vasana) in Vasubandhu’s TrK, which will be
discussed in §7.2.1. Some later Buddhists, when discussing the idea of the vasana of
conditioned dharmas, primarily use the expression “vasana of twofold grasping”.

It is also noteworthy that with the equation between vasand and bija in the
Yogacara tradition, at least since the time of Asanga, the dynamic impregnation of
conditioned dharmas came to be also regarded as the potency of the dharmas. As a
result, the two basic meanings of vdsand, impregnation derived from Vvas and
imprint derived from \vas, become incorporated. The dynamic impregnation
through repeated practice (abhyasa) thus also suggests the impregnated imprint
being habitual propensity for the arising of a dharma. Such doctrinal synthesis can
be attested in Vasubandhu’s MSABh and MAVBh as well as Sthiramati’s

commentaries (§4.3.2).

4.4. Concluding Remarks

In the pan-Sarvastivada Abhidharma texts, meditative impregnation (vasana), which
is comparable to flowers perfuming sesame, is primarily concerned in the context of
meditative cultivation (bhavana). The meditative impregnation is spoken of only in
terms of the citta-caitasika-dharmas. Whereas the Sarvastivadins insist that the
impregnation only takes place in the concentrated/meditative (samahita) state, the
Sautrantikas claim that non-concentrated/non-meditative citfas are also capable of
being impregnated. This Sautrantika position makes possible the Yogacara theory
that all manifested dharmas are impregnated in alayavijiiana as the all-seed citta.
For the Sarvastivadins, since citta and mental factors (caitta) mutually serve as
the co-existent conjoined causes (samprayuktaka-hetu), the impregnator and the
impregnated in the meditative impregnation must co-exist. By contrast, for the
Darstantikas who disallow simultaneous causality, such meditative impregnation is
regarded as involving a series of changes. Accordingly, out of such a stance of
successive causality, Harivarman in his *Tattvasiddhi-sastra likens the course of

309 For instance, Pramanavartika 1 (Gnoli 1960, 205): anadi-vasanodbhiita-vikalpa-parinisthitah |
Sabdarthas trividho dharmo bhavabhavobhayasrayah || For a detailed discussion, see Dunne 2004,140—
43.
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impregnation in meditative cultivation to the gradual course of a botanical seed’s
germination and fruition. It was very likely that Harivarman’s Darstantika idea of
associating vasana with seed (bija) was shared by other Buddhists who had frequent
communication with the Sarvastivadins, Darstantika-Sautrantikas, and even some
early Mahayana Yogacaras. Consequently, at the time when the SNS and the VinSg
were compiled, the concept of bija was connected and equated with vasana in the
Yogacara school. During the contextual shift from meditative cultivation to all
dharmas regarding impregnation, the Sarvastivada theory that the impregnated
necessarily co-exists with the impregnator transformed into the Yogacara principle
that a bija must be simultaneous with its corresponding manifested dharma.

In the SNS, *nimitta-nama-vikalpa-vyavahara-prapaica-vasana also refers to
the impregnation of conditioned dharmas. This concept should have been derived
from the Tattvarthapatala of the BoBh, particularly from the context of the
reciprocal causal relationship between object-base (vastu) and conceptualization
(vikalpa). In line with this idea, the SNS, the karika portion of the MSA and MAY,
the Xidnyang as well as the MSg also account for such mutual causation. In brief,
because of speech (jalpa) or “conception of referents” (arthasamjna) depending on
words (naman), phenomena (nimitta) as a member of object-base come into being
through the impregnation of speech. Moreover, conceptualization (vikalpa) plays the
role of conceptual proliferation (praparica), which is sustained by linguistic
expression (abhilapa). The synonyms for linguistic expression that occur in various
Yogacara texts include conventional verbalization (vyavahara) and speech (jalpa).
In this understanding, *nimitta-nama-vikalpa-vyavahara-praparica-vasana is
regarded as equivalent to the vasana of linguistic expression (*abhilapavasana) in
the MSg. Since the structure of linguistic activity is analyzed as the bifurcation of
the grasped (grahya) and grasper (grahaka), vasana of linguistic expression is also
referred to as the vasana of twofold grasping (grahadvayavasana). In addition, the
idea in the BoBh that the eightfold conceptualization brings about the threefold
object-base should have prefigured the three types of vasana in alayavijiiana as
mentioned in the MSg.

According to the SNS, the dependent nature (paratantrasvabhava), based upon
which the imagined nature (parikalpitasvabhava) is mistakenly apprehended, is also
said to be caused by the attachment (abhinivesa) to the imagined nature. Accordingly,
*nimitta-nama-vikalpa-vyavahara-prapanca-vasand in the SNS is also known as
*parikalpitasvabhavabhinivesa-vasana in the VinSg. Under the newly developed
theoretical framework of the three natures (¢risvabhava), the attribution of some of
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the notions mentioned above appears to be ambiguous. For example, “vikalpa” in
the BoBh can be categorized as the imagined nature but its variant “parikalpa” or
“kalpa” is certainly recognized as the dependent nature in the MAV and later
Yogacara texts. Likewise, whereas vasand in the MSABh is considered to belong to
the imagined nature, vasana as a content of the Truth of Origination (samudaya)
mentioned in the MAV should be taken as the dependent nature. At least, such an
equivocal position seems to have been adumbrated in the VinSg where vasand is said
to be both a real existence (*dravya-sat) and a conventional existence (*samvrti-sat).

During the development of the Yogacara doctrines, with the increasingly wide
acceptance that bija and vasana are synonymous, vasana’s meaning of “remaining
imprint” derived from Class I verb Vvas and its meaning of “dynamic impregnation”
being an action noun derived from Class X verb Vvds came to be unified without the
necessity of discrimination. As a result, the term vasand may denote at the same time
both the dynamic impregnation of dharmas and the imprint of past/present dharmas,
which is capable of producing present/future dharmas. In other words, it was not the
case that bija being the impregnated became a synonym for vasand. Rather, because
of the equation of bija and vasand during the contextual shift from meditative
cultivation to all conditioned dharmas, vasana that refers to the action of
impregnating came to be understood as compatible with the connotation of the
remaining imprint. This hermeneutic situation became more obvious in the later
Yogacara texts.






5. Klesavasana: from Traces Left Behind by Defilements to

Imprints Impregnated by Defilements

One of the major uses of the term vasana in the Abhidharma texts and early
Mahayana scriptures is klesavasanda. “Klesa-vasana” was understood by Buddhists
as a tatpurusa compound, which literally means traces of defilements. Precisely
speaking, klesavasana refers to the traces left behind by defilements. This specific
use of vasana would bring forth a question as to whether this connotation of vasana
has a different doctrinal source from karmic vasana and vasana of conditioned
dharmas. In response to this question, this chapter examines the theories related to
klesavasana maintained by the Vibhajyavadins, Sarvastivadins, early Mahanyanists,
Yogacaras, and the tathagatagarbha school of thought. It will be noted that the
concept of klesavasand appeared in Buddhism earlier than the ideas of karmic
vasand and vasana of all conditioned dharmas.

Among the different Buddhist schools, klesavasana has been either associated
with or interpreted through various sectarian notions such as aklistajiiana,
Jhieyavarana, dausthulya, and avidya-vasa-bhiumi. The fact of its wide acceptance
among Buddhists suggests that the concept of klesavasana was so effective in terms
of its explanatory power that each Buddhist school attempted to account for it with
their own doctrinal terms. It will be noted that due to the later prevalence of the
Yogacaric understanding that vasana refers to impregnating, klesavasana finally
came to be broadly understood as the imprints impregnated by defilements.
Nevertheless, the developed Yogacara school only speaks of jiieyavarana instead of
klesavasana.

5.1. Early Sources of Klesavasana

5.1.1. A Canonical Source

Y. Kimura (2019, 72) suggests that the Ksemaka-sitra (no. 103) in the
Samyuktagama is a source of the idea of klesavasana. According to the Agama text,
much-learned disciples, who properly contemplate that the five aggregates of
appropriation (*updadana-skandha) are without a self or what belongs to a self
(*atmiya), still have not abandoned self-conceit (*asmiti-mana), self-desire (*asmiti-
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chanda), and self-disposition (*asmity-anusaya) regarding the five aggregates of
appropriation. They should further contemplate the five aggregates together with
their origination and cessation to abandon all the remaining defilements. This course
is comparable to a launderer washing the stained clothes of a wet nurse—although
using various types of woodash water to wash away the (milk) stains, there is still a
remaining smell (of milk), which should be further perfumed (*paribhavita) by
various fragrances to make it disappear.*'’ Y. Kimura argues that this simile describes
abandoning the defilements abandonable through cultivation (bhavana-heya) after
abandoning the self-view (atma-drsti) abandonable through seeing (darsana-heya)
the Truths. However, this Agama text does not explicitly mention klesavasana. The
original intention of this text is not necessarily related to the idea of klesavasana.

In comparison, the Pali parallel text, Khemaka-sutta, tells a nuanced simile: A
launderer washes dirty stained clothes with salt, lye, and cow dung; even after rinsing
them with clean water, the smell of the various detergents remains; then, the (male)
owners put the washed clothes in a fragrant casket to remove the unpleasant smell.>"!
It can be noted that no wet nurse is mentioned in the Pali texts, and the smell (gandha)
here is explicitly said to be that of the cleansing substances. Similarly, the
Vatsiputriya’s *Tridharmaka-sastra also expressly mentions that cultivation
(*bhavana) is comparable to perfuming with fragrant flowers clothes, which retain
the smell of woodash after being washed.*'?> However, this analogy seems not to be
so appropriate as that of the Sarvastivadins’ version as seen in the Chinese
Samyuktagama, because it is hard to understand that seeing the four Noble Truths,
which is likened to washing the stained clothes, would cause some additional

3102, no. 99, 30b24—c4: BUNFLEIA, AR, UIMMIKY;, Do, MTer, ZUM
TR, AWM. W2, ZHESTHRTZER, EBIER. R, R TZRRE.
AR RAE, REF. RE0. REE. Rnk, SRR T2 P20 M, BIAEW, . JEsE,
SRR, BEAZ. AL AT B BEEREE. DR, R AZFEWERBIAERD, |2, WA A,
—D)RRR, A FEEIEB. Foran English translation, see Analayo 2014, 9-10.

311 See SN iii 131: Seyyathapi avuso vattham samkilittham malaggahitam tam enam samika rajakassa
anuppadajjeyyum || tam enam rajako tuse va khare va gomaye va samam madditva acche udake
vikkhaleti || || Kificapi tam hoti vattham parisuddham pariyodatam || atha khvassa hoti yo ca
anusahagato isagandho va khara-gandho va gomayagandho va asamithato || tam enam rajako
samikanam deti || tam enam samika gandhaparibhavite karandake nikkhipanti || yo pissa hoti
anusahagato #sa-gandho va kharagandho va gomayagandho va asamithato so pi samugghdatam
gacchati || For an English translation see Bodhi (2000, 945).

312725, no. 1506, 19b10-13: WILIEIRGEA, BERIG AR, MEKE, RERELIMELHREFHE.
W R E SRR T, WkRGEAE S mE), Z581B. Cf an earlier abstruse Chinese
translation: T25, no. 1505, 5a5-8.
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defilements, which are likened to the malodor of the detergents. Rather than
supposing that this simile underwent similar revision among the Vibhajyavadins
(including both the Vatsiputriyas and the Theravadins), it seems more likely that the
Sarvastivadins improved the simile. At any rate, this different recension of the story
suggests that for the Vibhajyavadins, this canonical text is irrelevant to klesavasana.

However, as Y. Kimura (ibid., 73) further notes, in the MPPU, a similar simile
of the remaining smell of milk stains on the clothes of a wet nurse is used to describe
klesavasana:

{5.1A} It is like the clothes of a wet nurse have been stained for a long time.
Even though they become stainless after being well washed with woodash,
the smell of the [milk] stains persists. The clothes are comparable to the mind
of the Noble Ones, and the stains are comparable to defilements: Even though
being washed with the water of wisdom, the traces (*vasana) of the stain-like
defilements still persist.>!?

This passage must be making reference to the Sarvastivada’s version of the
Ksemaka-siitra. Considering that the MPPU is a commentary on the Larger
Prajriaparamita-sitra, which corresponds to the PvsP, the explanation shown in
{5.1A} is probably a Mahayana re-interpretation of the Agama text, since
abandoning klesavasana also becomes a task of Bodhisattvas in the path of
cultivation (bhavana-marga) (§5.3). This, however, cannot lend support to the
opinion that the Ksemaka-siitra of the Sarvastivada school implies klesavasana.
Furthermore, in the corresponding comments of the Ksemaka-sitra in the VSg,
which contains the Matrka of the Sarvastivada Samyuktagama, two types of self-
conceit (*asmimana) are distinguished: (1) The self-conceit that occurs because of
attachment (*abhinivesa-samudacara) refers to the self-view (satkayadrsti) that has
been abandoned by the Noble Ones. (2) The self-conceit that occurs because of
absent-mindedness (*musita-smrta-samuddcara) on properly cultivating the Noble
Path is described as being connected with the mere vasanda of the abandoned self-
view. *'* According to the Chinese exegetical tradition handed down from
Xuanzang®", vdsand in this context can be explained as either inborn (*sahaja) self-

313 MPPU, T25, 260c6-9: WNFLEEA, AMIGE, #fFELIVERKTE, MHRGAYE, JREME. Kn%
N, JRtnegENs, BELUR EKEE, EMEYEA M. Cf Lamotte’s French translation (1976,
1760).

314 D no. 4039, sems tsam, zi 183b4—184a2; T30, no. 1579, 797¢13-27.
315 See T42, no. 1828, 832b25—c21.
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view as weak latent dispositions, or the traces left behind by conceptualized

316 Whichever the case is, in the VSg, which is within the

(*parikalpita) self-view
Sravakayana framework (Deleanu 2006, 170-71), klesavasand in the path of
cultivation is considered to be implied in this Agama text. In fact, this explanation
that the absent-mindedness in the path of cultivation concerns vasana also accords
with the Vaibhasika interpretation that klesavasana is associated with non-defiled
nescience (aklistajriana) (§5.2.2.3).

To conclude, the early Buddhist idea of likening cultivation after seeing the
Noble Truths to perfuming clothes after washing with detergents was improved in
the Sarvastivada recension of the Ksemaka-siitra. Nevertheless, the term vasana
does not occur in this canonical text. The MPPU must have made use of this Agama
text to prove the klesavasana which should be abandoned through cultivation by
Bodhisattvas. On the other hand, based on this sitra, the VSg spoke of the vasana
of inborn self-view (satkayadrsti) that persists in the path of cultivation.

5.1.2. Sectarian Sources: Mahasanghika and Vibhajyavada

Lamotte (1974, 94-95) maintains that the idea of klesavasana was first proposed by
the Vibhajyavadins and the Mahasanghikas under the influence of the
Lokottaravadins. According to Lamotte, based on their Buddhology (i.e., the theories
about Buddhas) and their doctrine of defilements, the Vibhajyavadins and
Mahasanghikas advocate the absolute purity of the Buddha—the physical body of
the Buddha is uncontaminated (andasrava) because the Buddha has abandoned both
defilements and vasana. The proof provided by Lamotte is from the MVbh as follows:

{5.1B} The Vibhajyavadins and the Mahasanghikas assert thus: The physical
body (*janma-kaya) of the Buddha is uncontaminated (*andsrava). Why do
they make such an assertion?

It is because of relying on a sitra, as the sitra says: “The Tathagata has
been born in the world, dwells in the world; coming out to the world. [He] is
not defiled by worldly [dharmas]*'” Relying on this [siitra passage], they
claim that the physical body of the Buddha is uncontaminated.

316 Note that this differs from the anusaya (=bija) of the conceptualized self-view.

317 Lamotte (1974, 94) gives the Pali parallel: “Tathagato loke jato loke samvaddho lokam abhibhuyya
viharati anupalitto lokena.” (Puppa Sutta, SN 1 140) This sentence is not found in the Chinese
corresponding place in the Samyuktdgama. The content of the Pali text is also slightly different from
the MVbh.
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Moreover, they argue that because the Buddha absolutely abandons all
the defilements along with traces (*vasana), how could [his] physical body
be contaminated (*sasrava)?*'®

This argument contains both scriptural evidence (siitra) and logical reasoning (yukti).
Notably, the concept of vasana as traces left behind by defilements appears in the
logical argumentation and is related to the defiled physical body. This implies that
the idea of klesavasand is not attested in early Buddhist canonical texts.

Interestingly, in another place in the MVbh and its parallel place in
Buddhavarman and Daotai’s older translation, this contention is attributed only to
the Mahasanghikas, and only the scriptural evidence is provided in the answer.’' It
can be inferred that the logical argumentation which employs the term vasana was
developed by the Vibhajyavadins, while the early Mahasanghikas may not have used
this term to express the superiority of the Buddha. In fact, even the Mahasanghika’s
* Punya-vibhanga (T no. 1507), a commentary on the Ekottarikagama, does not
allude to klesavasana at all’*, even at the places where the use of the notion should
have offered a better explanation.3 2! Moreover, as noted in §2.1, vasanda in the entire
Mahavastu of the Lokottaravadins is not used in the negative sense of klesavasand.

In this regard, Lamotte’s hypothesis needs a reexamination. As Dhammajoti
(1998, 71) remarks, over the issue that the Buddha abandons both defilements and
vasana, all references used by Lamotte are confined to Mahayana siitras and sastras
that are later than the MVbh. Thus, it is necessary to examine the texts before the
MVbh concerning the purity of the Buddha’s physical body.S

In order to prove that the Buddha’s body is impure, the MVbh responds to the
Mahasanghika-Vibhajyavadins that although the Tathagata has absolutely

318 MVbh, T27, 871c2-7: 43 Bama KK R EBATEA: 2k & R IRVE, BTH R ? RN
W Wi AR, [t IR, AAMERT G, MR, i A SR ERE. X
WS — VRN R B KB, =4S EREI? Cf Lamotte’s translation (1974, 94-95).

319 MVbh, T27, 391¢27-392a3: FEEA ¥ F S MR, WOKSES. . AELLB? & k3R
et INEAGR. TR E AN s AEEN R, RAMRE, HitEE, SRR pigys.
WefE R TRES sk [HREE, RAtEz fidys], hit#ns 5 M. | Cf AVbh, T28,
293b10-15.

320 Note that in the following sentence in the *Punya-vibharga, & xi means samudaya: CHT4 &5,
IAABZE . (T25, no. 1507, 44a9) “Having abandoned all klesa and anusaya, the Noble Ones do not
experience the origination [of suffering].”

321 For example: 4511 #05%, MAEEE, WAEAZ. (T25,n0. 1507, 35b17-18) “Because in terms of
extinguishing all the klesas and anusayas, nobody can surpass [the Buddha], [the Buddha] is called the
Bhagavant.”
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abandoned all defilements along with vasana, since he is still able to produce the
fluxes (*@srava) in others, the Buddha’s body must be contaminated (*sasrava).***
This answer of the Sarvastivadins indicates that the absolute destruction of
defilements along with vasana does not logically entail the purity of the Buddha’s
physical body. In this light, it was plausible that the two ideas evolved independently.
Therefore, klesavasana should have been a notion developed by the Vibhajyavadins
without much necessary connection with the Mahasanghikas.

This hypothesis can be substantiated by the *Sariputrabhidharma (T no. 1548):

{5.1C} [There are] fetters (*samyojana), latent dispositions (*anusaya)*>,

occurrence of defilements (*klesa-samuddcara?), and behavior of traces
(*vasanda-cesta?). Since the fetters have not ceased and not exhausted, they
turn into birth, aging-and-death, [until] the heap of unsatisfactoriness
(*duhkha).>**

The *Sariputrabhidharma, which keeps the fundamental format of Abhidharma, is
believed by many scholars (Taiken Kimura 1968, 129—40; Nakamura 1987, 108) as
a work belonging to the Vibhajyavada school with a close relationship to the
Mahasanghikas and the Vatsiputriyas. As one of the earliest Abhidharma texts, the
*Sariputrabhidharma often provides a list of terms without further elaboration. What
{5.1C} brings into focus is that there is subtle vasana aside from defilements. In this
context, vasana about defilements must be used in a negative sense. It should also
be noted that such an idea of the subtle vasana is not attested in the canonical texts
of the Theravada school, which also belongs to the broader Vibhajyavada tradition.
It is probable that the notion was developed somewhat later in a sub-sect of the

322 MVbh, T27, 872a27-29: [: @A A —PIEM I E A S Ok, ~fERLSAIRIR? 2. i
H & egiRk T, TRENE RAh &R,

323 Here, 1R is possibly a typo of HI%. Accordingly, 4 # 7l seems to denote samyojana and anusayas.
(I owe this interpretation to Ven. Prof. KL Dhammajoti.) A similar expression can be also found in
Kumarajiva’s translation of the MPPU (T25, 103¢c2): “F##4%{#HK”. On the other hand, the possibility
cannot be ruled out that & (gén) denotes root (*miila). See *Punya-vibharga (T25, no. 1507, 47a9—
10): BRI4EA, HBERIZAE, HETRI45FR . Chang (2016, 448-49) understands the first sentence of
{5.1C} as “#% (jié) is the root of {ii (sh).” She interprets ji¢ 4% as latent defilements dissociated from
mind and shi f§i as manifested defilements associated with mind. Nevertheless, it should be noted that
prior to Xuanzang, the term shi fif has been often used to translate anusaya, and jié #% often refers to
the manifested klesas.

324728, no. 1548, 690b2-3: 45, FEMUAR, FEMEMEAT. BREIT. &R, K, EZAEZILR
#Ex%
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Vibhajyavada tradition and was not widely accepted by all Vibhajyavadins. In
addition, {5.1C} has nothing to do with the absolute purity of the Buddha’s physical
body. Nor does it give any information about whether the vasanda is defiled and thus
contributes to samsara. The dearth of the text does not allow us to make more
conjectures, but it evinces that the Vibhajyavada use of the notion should have
become a source of the idea of klesavasana in the Abhidharma period. As will be
noted in §5.2.1, the Sarvastivadins started to take this concept into account no earlier
than the MVbh.

Another of the earliest occurrences of the term vasana in connection with
defilements is in the Mahasanghika-vinaya, which is believed by many scholars®*’
to represent “the most ancient stratum of Vinaya literature” (Nattier and Prebish 1977,
245). The Mahasanghika-vinaya mentions that Venerable Pilindavatsa had addressed
the goddess of the Ganges River as well as other monks as “sidra™*, except the
Buddha and the eight great disciples. The Buddha explained to the monks that it was
not because of Pilindavatsa’s arrogance but because of his vasana acquired in the
past five hundred lives as a Brahmin that Pilindavatsa keeps on addressing others as
“Stidra.” A similar story is also found in the texts of other Buddhist schools.
According to the exegetical tradition, such as in the MVbh*’ of the Sarvastivada
school and the Mahayanist MPPU**, Pilindavatsa’s imperfection is regarded as a
typical example of Arhats’ klesavasand. In the Pali sub-commentaries after the 10"
century, there are several notable references to Venerable Pilindavatsa’s (Pa.:
Pilindavaccha) case that is used as an illustration of the vasand pertaining to
defilements.*® It is noteworthy that at the end of the story in the Mahasanghika-

325 Nattier and Prebish (1977, 245) list Bareau, Pachow, Hofinger, Frauwallner, and Roth who hold the
same view.

326 According to other sources, such as Pali (Ud 28-29), Bhikkhu Pilindavaccha addressed other
bhikkhus as “outcastes” (vasala; Skt.: vrsala). Lamotte (1974, 102 n. 18) summarizes all the
occurrences of the story in both the Pali and the Chinese Buddhist canon. It can be concluded that the
anecdote about Pilindavatsa was widely accepted among the Theravadins, Sarvastivadins,
Mahasanghikas, and early Mahayana Buddhists.

327 See MVbh, T27, 77a28-b1: EEE (*dvesa-vasana)¥, WIBHRBEMAERE, B S: [/
W(*vrsala)! 1! BABKIE. ] ) Cf. AVbh, T28, 63b12-14.

328 See MPPU, T25, 251b4-5.

32 Visuddhimaggamahatika i 220: Ka pandyam vasana nama? Pahinakilesassapi appahinakilesassa
payogasadisapayogahetubhiito  kilesanihito  samatthiyaviseso  ayasmato  pilindavacchassa
vasalasamuddcaranimittam viya. (Norman (1983, 148-49) notes that the fika of the Visuddhimagga
should have been composed in the 10" century, and its author should be a different Dhammapala from
the author of the Theragatha-atthakathd in the 7" century.)
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vinaya, out of his respect to the Buddha, Venerable Pilindavatsa did not commit the
abusive language anymore after being instructed by the Buddha:

{5.1D} “You are able to absolutely eradicate all the greed, hatred and
delusion [rooted] since beginningless time, [how] cannot you abandon the
habit (*vasand) developed in the past five hundred years? Do not utter the
word “Sitdra’ anymore from now on!”33°

Since the Buddha describes Pilindavatsa as having eradicated all defilements,
Venerable Pilindavatsa must be an Arhat, and thus such a spontaneous behavior is
impossible to produce any unwholesome karma. In this respect, Pilindavatsa’s
breaking his bad habit seems to suggest that vasanda is not unabandonable by Arhats.
That the vasana or habits have not been abandoned by Arhats must be only because
the existence of these habits does not hinder one’s liberation. In this context, vasana
should only be understood as a mere habit rather than the unabandonable
klesavasana by Arhats. Therefore, it is arguable that the concept of klesavasana
should be alien to the early Mahasanghikas.

In this connection, it will be noted in §5.3 that even in the AsP, the sole
occurrence of the term vdsand, which is in association with “klesa-jiieya-avarana™?",
is very likely a later addition after the rise of the Yogacara school (§5.4). This very
early Mahayana scripture is said to have been circulated among some
Mahasanghikas at the outset (Nakamura 1987, 159). Moreover, this Mahayana text
must have come into existence later than the Lokottaravadins’ Mahdasanghika-vinaya.
In this light, it can be imagined that if the idea of klesavdsana had been so popular
among the Mahasanghikas when the AsP was compiled, the term should have been
explicitly employed. However, the term klesavasand that denotes traces left behind

Saratthadipanitika 1 217: Ka pandayam vasand nama? Pahinakilesassapi appahinakilesassa
payogasadisapayogahetubhiito  kilesanissito  samatthiyaviseso  ayvasmato  pilindavacchassa
vasalasamuddcaranimittam viya. (This tika is composed by Sariputtatthera, who is a contemporary of
King Parakramabahu I in the 12 century.)

Vimativinodanitika 1 44: Savasananam kilesanam viddhamsitattati imind paccekabuddhadihi
asadharanam bhagavato arahattanti dasseti tesam vasandya appahinatta, vasand ca nama
nikkilesassapi  sakalarieyyanavabodhadidvarattayappayogavigunatahetubhiito  kilesanihito  akaro
ciranigalitapadanam nigalamokkhepi sankucitatagamanahetuko nigalanihito akaro viya. Yaya
pilindavacchadinam vasalavoharadivigunata hoti, ayam vasanati gahetabba. (The author of this fika
is said to be Kassapa Thera from the Cola country in South India, around the 12-13" century.)

330 See the Mahasanghika-vinaya (T22, no. 1425, 467¢19-468a29).

31 Vaidya 1960, 86: sarvaklesajiieyavaranavasananusamdhiprahinatam upadaya anutpadika
bhagavan sarvadharmanam prajiiaparamita |
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by defilements did not appear in Mahayana scriptures until the larger
Prajiiaparamitas corresponding to the Sanskrit AdsP and PvsP (§5.3). Since
klesavasana is not a key notion in the AsP, the adoption of the concept probably took
place between the compilation of the AsP and the AdsP/ PvsP, shortly after the
Common Era.

In brief, the Mahdasanghika-vinaya uses the term vasand to denote the habit of
an Arhat in his past lives that affects his present behavior. This notion should have
developed independently from the Vibhajyavadins’ idea that there are vasana as
traces in connection with defilements as seen in the *Sariputrabhidharma. In the
Abhidharma period, klesavasana became a doctrinal term, which suggests that
Arhats are still in possession of habitual traces left behind by defilements. The notion
of klesavasana was adopted by the Sarvastivadins and Mahayanists in the context
that only the Buddha is free from all defilements together with klesavasana.
Therefore, the notion also contributes to their shared doctrine that the Buddha is
superior to Arhats.

5.1.3. Aklistajiiana and Mahadeva’s Position

Notwithstanding that the term vasanda did not appear in the relevant Sarvastivada or
Mahasanghika texts earlier than the MVbh, Dhammajoti (1998, 70) contends, “the
first three of the so-called ‘Mahadeva’s Five Points’—that arhats can be tempted,
that they still have ajiiana, that they still have doubt—are all suggestions of the
notion of vasana.” As I have argued earlier, there seems to be no direct evidence that
shows that the idea of klesavasana originates from the Mahasanghikas. In this
respect, it is questionable as to whether klesavasana must be related to Mahadeva’s
propositions.

The five propositions of Mahadeva should have come into being during the
reign of King Asoka or even shortly after that. In the Southern tradition, the
Kathavatthu®?, compiled during the last half of the 2™ century BCE (Hirakawa 1993,
91), documents detailed arguments about the five heretic opinions. The Kathavatthu-
atthakatha further attributes the views mainly to the Puirvasaila (Pa.: Pubbaseliya)
school, a sub-sect of the Andhaka Mahasanghikas.*** In comparison, the JiiP of the

332 Kv 1641F.

33 See KvA 55-56. Among the five points, the first one, “emission of impure semen”
(asucisukkhavisatthi), is attributed to both Pubbaseliyas and Aparaseliyas. A. K. Warder (2000, 278)
dates the appearance of the Aparasaila and the Purvasaila schools to after the middle of the 1* century
BCE, but this is much later than the record of the five opinions in the JAP and the Kathavatthu.
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Sarvastivada school, composed around the mid-2™ century BCE (Yinshun 1968,
115), mentions these views without specifying their source.*** After that, Vasumitra,
one of the four great commentators of the JAiP, in his *Samayabhedoparacanacakra,
takes note of the five opinions and calls them “the Five Points of Mahadeva”. Later,
the MVbh discusses the Five Points at length. It is interesting to note that both the
Kathavatthu and the JiP, composed in parallel around the same time, mention almost
identical sectarian views. The Northern tradition ascribes the schism of the Sangha
during the reign of King Asoka to the five propositions of Mahadeva. However, the
record of the Northern tradition about the time and reason for the basic schism is not
necessarily accurate. Hirakawa (1993, 82) suggests that the five propositions of
Mahadeva should be the causes of a later schism within the Mahasanghikas rather
than the basic schism of the Sangha.*** In this understanding, Mahadeva seems to
have been mistakenly accounted by Vasumitra as the culprit in the basic schism of
the Sangha. According to Vasumitra, the five propositions are also held by the
Bahii$rutiyas, a sub-sect of the Mahasanghikas, and the Haimavata school, a sub-
sect of the Sarvastivadins.**® As Yinshun (1988, 41-45) suggests, if we accept the
description in the Samantapasadika that Mahadeva, Majjhantika (Skt.:
Madhyantika), and Moggaliputta Tissa served as the ordination masters (@carya) of
King Asoka’s son Mahinda, the Mahasanghika, Sarvastivada, and Vibhajyavada
schools could have existed in the time of King Asoka.**’

In any case, the propositions attributed to either the Purvasaila school or
Mahadeva mainly aim to highlight the superiority of the Buddha’s wisdom—the
awakening of Arhats is not as perfect as that of the Buddha. Such a doctrinal position
seems to have been associated with the Vibhajyavadins’ idea of vasana as traces in
connection with defilements. As a result, klesavasana as presented in the MVbh

334 See JAP, T26, 956b1-14.

335 On this issue, Hirakawa also admits, “It is unclear whether this Mahadeva should be identified with
the monk of the same name who was dispatched as a missionary by Moggaliputta Tissa.”

336 See Bareau 1955, 82, 111.

337 Yinshun (1988, 41-45) argues that the three ordination masters of Mahinda represent the three main
Buddhist sects at the time of King ASoka. In this respect, Moggaliputta Tissa represents the
Vibhajyavada, Majjhantika the Sarvastivada, and Mahadeva the Mahasanghika. It is plausible that this
Mahadeva was dispatched by Venerable Moggaliputta Tissa to Mahisakamandala in South India, and
somehow accounted for the Mahasanghika opinion of the five propositions. Accordingly, the five points
of Mahadeva should have been formed later than the coronation of King Asoka (268 BCE), and earlier
than the final compilation or the composition of the Kathavatthu and the JAiP (circa 150 BCE).
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expresses the idea of the non-defiled traces left behind by the defiled habitual deeds
in past lives.

In light of this new understanding of the term, the story of Pilindavatsa came to
be reinterpreted in the following way: the offensive word is uttered by Pilindavatsa
only because of his unexhausted vasana of the defiled deeds frequently practised in
the past five hundred lives, even though he has abandoned all defilements. In this
case, since Pilindavatsa is an Arhat free from defilements, his vasana cannot be
defiled but still causes the speech in resemblance to a defiled action. As the mind of
an Arhat must be pure, his klesavasana must be confined to improper speech that
does not influence one’s awakening. When the term vasana takes on the new
meaning of traces left behind by former defilements, the story came to be
reinterpreted in the way that only the Buddha absolutely abandons defilements along
with vasana, while Arhats, though having abandoned defilements, still have
klesavasana revealed from their body and speech.

Let us further examine the second proposition attributed to Mahadeva, “Arhats
still have nescience (*aj7iana),” which is regarded to be in direct relation with the
concept of klesavasanda. On this issue, the MVbh records Mahadeva’s evil words
thus:

{5.1E} Arhats also have nescience. Now, you should not distrust yourself
(about your spiritual attainment). There are two kinds of nescience: One
defiled (*klista), which is absent in the Arhats; the other, non-defiled
(*aklista), which the Arhats still possess. It is for this reason that you do not
know your own [attainments].>*

This contention is explicitly labeled as an “evil view” (3& 5., *papika drsti) by the
Vaibhasikas. However, the differentiation between the two types of nescience was
not necessarily proposed by Mahadeva or the Mahasanghikas.

According to the Kathavatthu, the Pirvasailas (Pa.: Pubbaseliya), as the
opponents, maintained that Arhats may not know the name and lineage of men and
women, the [right] path and wrong path, and the name of grass, wood, or tree bearing
fruit, etc. When repudiating this argument, the Theravadins, who call themselves
Vibhajyavadins (Pa.: Vibhajjavadi), argue that these facts do not hold good for

338 MVbh, T27, 511b3—6: FEFTEEEINE A, LS RNERCOAE. HElnsE . —& g%
15, PR CE, —EHAYLS, FEEBONE. bl EARREE .
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knowing the attainment of spiritual fruits.**’ In that context, neither the Kathavatthu
nor its commentary uses the technical term “non-defiled nescience” (aklistajniana)
(Jaini [1992] 2001, 170-71). This may indicate that the notion was not used in reality
by the Mahasanghikas, but was perhaps developed by the Sarvastivadins. In
comparison with the Vibhajyavadins’ refutation of Arhats’ nescience, what the
Vaibhasikas actually criticize in the MVbh must be the misinterpretation that the
ignorance of attaining certain spiritual fruits constitutes the non-defiled nescience.
In other words, for the Vaibhasikas, the evil view attributed to Mahadeva is to regard
a defiled situation as being non-defiled.**

Moreover, the Sarvastivadins even document without objection the following
view in the MVbh:

{5.1F} According to some, one who abandons both defiled and non-defiled
nescience is called “the Buddha™; Sravakas and Pratyekabuddas can only
abandon the defiled one, but not the non-defiled one, and thus cannot be
called “Buddhas” 3*!

Therefore, it is very likely that the notion of non-defiled nescience (aklistajnana)
was developed by the Sarvastivadins rather than the Mahasanghikas.

In fact, regarding the doctrinal connection between non-defiled nescience and
klesavasana, the association of the two notions can only be possible within the
doctrinal framework of the Sarvastivada school. Morphologically speaking, the
Sanskrit prefix a- in the term ajiana may indicate absence (abhava),
inferiority/smallness (alpatd), or even improperness (aprasastya).’* It is only the
Sarvastivadins that consider the non-defiled nescience as intrinsically a kind of
inferior intelligence (*prajiia)’**, which has its causal efficacy. By contrast, for the

339 Kv 180: [Pubbaseliyas:] Araha itthipurisanam namagottam na janeyya, maggamaggam na janeyya,
tinakatthavanappatinam namam na janeyyati. ..

[Theravadins:] Arahd sotapattiphalam va sakadagamiphalam va andgamiphalam va arahattam va na
Jjaneyyati? Na h’evam vattabbe ...pe...

340 Cf. Dhammajoti 1998, 69: “This account clearly intends to show that Mahadeva craftily distorts the
doctrine of two kinds of ajiiana, in order to explain away his wrong-doing. While, as seen above, the
Vaibhasika[s] too accept this doctrine, they outrightly reject the twisted version of Mahadeva...”

341 MVbh, T27, 735b21-23: Haft: A HT A, FHARGE, A2 EE. MR,
RERARR, MR &GH.

342 AP, s.v. “a.”

343 See Fabao’s 577 remark (T41, no. 1822, 462a2-3): Yis MEANMERT Ao, RYLARS0L 2 AR,
“Defiled nescience is intrinsically ignorance (*avidyd); non-defiled nescience is intrinsically inferior
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Mahasanghikas, nescience (ajriana) should merely signify the absence of knowledge.
It is hard to imagine how a non-existence leaves traces (vasana) (or, how vasana can
be associated with the non-existence) and even causes bodily and vocal deeds out of
nothing. Hence, the association between klesavasana and ‘“non-defiled nescience”
must also be a Vaibhasika view.

5.2. Klesavasana in the Sarvastivada School

5.2.1. Adoption of “Klesavasana” in the Mahavibhasa

Although the Sarvastivadins spoke of the Buddha’s absolute abandonment of all
defilements along with vasanda, the idea of klesavasand is not found in any one of
the seven canonical Sarvastivada Abhidharma texts***. It was very likely that before
the Common Era, the notion of klesavasand was not employed by the Sarvastivadins.
Once the Sarvastivadins adopted the notion from the Vibhajyavadins, they must have
also contributed considerably to the development of the theory of klesavasana. Since
then, the notion has become an integral component of the Sarvastivada doctrine of
defilements.

In Xuanzang’s translation of the MVbh, the term vasana (3 5/ /&R )
appears 31 times** in 18 places. Among them, besides the two places that discuss
karmic vasana ({3.1A} and {3.1B}), the other 16 places deal with klesavasana.
Whereas the term vasanda is found in five places in the AVbh, an old partial Chinese
translation of the Vibhasa text by Buddhavarman and Daotai i& 7%, the notion
appears in 11 places in the part of the MVbh comparable with the AVbh. Since the
compilation of the MVbh should have lasted for almost two centuries, supposing that

intelligence.”

344 1.e., Dharmaskandha, Samgitiparyaya, Prajiiaptisastra, Vijianakaya, Prakaranapada, Dhatukaya,
and Jiianaprasthana. (see AKVy 9; Willemen et al. 1998, 63)

345 I exclude 2 occurrences of i ¥ (yu x7) that expresses the idea of remaining habituation, which seem
to be Xuanzang’s addition or a rendering of abhydsa: (1) MVbh, T27, 216b1-5: F[zEVEE: [
A, FRULAETY A4, WS RN . BT E, SN HEKBIE, RPTREE.
BRE M, HESHR—M R}, EafE. He—6, Wiigk. ERMHE? | In the
corresponding passage in the AVbh (T28, 165a), no similar expression to “habitual force” (underlined
phrase) is seen at all. (2) MVbh, T27, 508b6-8: Sk HRRE : 1 ABRII R Zi, FEALR I ARE
Fli, RAEMRBAGRE, HIF5EMEE. (Underlines mine.)
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the translation of the AVbh was faithful to the original text, it is not impossible that
the remaining references to the notion that are seen only in Xuanzang’s translation
of the MVbh were added later to the text by the Vaibhasikas. In these five places, the
records seen in the two translations are almost identical, except for the order of
sentences. The following translation of the five places relies on Xuanzang’s version:

{5.2A} The Buddha, the Blessed One, has absolutely abandoned lust
(*anunaya) and anger (*krodha), equalized the hostile (*anurodha) and the
favorable (*virodha), eradicated the roots of conflict, and ceased the basis of
contemptuousness (*atimana). ... He has no [action] similar to lust, anger,
and contemptuousness, because he has absolutely abandoned traces of
defilements (*klesavasand)—unlike Pratyekabuddhas and Sravakas who,
though having abandoned defilements, still have traces...**®

{5.2B} Moreover, the firm traces (*vasana) and the defilements that are hard
to extinguish are the characteristics of proclivities (*anusaya). Just like the
fire caused by hard charcoal®’, wherever it is, its heat is difficult to die
down—these [proclivities] are also like so. [By contrast,] the traces of the
two dharmas [of non-modesty (ahrikya) and shamelessness (anapatrapya)]
are weak and easy to be extinguished, thus they are not proclivities. Just like
the fire caused by grass and leaves**®, wherever it is, its heat easily dies out—
these [two dharmas] are also like so.>*

{5.2C} Among the Noble Ones, from stream-entrants (*srotaapanna) up to
Arhats and Pratyekabuddhas, all have dreams except the Blessed One. Why?
Dreams are like inversion (*viparydsa). The Buddha®** has absolutely
abandoned and exhausted all inversion and traces (*vdsana), thus he is
devoid of dreams.*>!

346 MVbh, T27, 77a23ff.: FEMRI 226Kk iy, IBIETFE. $EFail. WIEEA. . EMLE
KBRS, EENE kBTG ARBE KGR, SRR AR Cf. AVbh, T28,
63b11-17: B ZECHE AN, B —UIFARA. WEEB THEKYE. . 2%l it
LV &8

347 According to the AVbh, “just like burning Catechu (*khadira) wood” (U545 FE 2 AX). Wood of this
type is very hard.

348 According to the AVbh, “just like burning birch bark” (AIEEHE 7).

349 MVbh, T27, 180a13-17: 18K, H5EXE, HERSRN, ZREIRAR. WK, PrEs i, #4
SR, R, T EA, BESW, WEEREIR. FEE KT RS S BT g,
Cf. AVbh, T28, 139¢5-9: [HFl: ki, LA AEE? B E LT, MErEman. 8
U, BEBEAFE, Wb, TE A, W PR

350 Note that in the AVbh, the word “Buddha” appears in the plural form (#&1#).

3L MVbh, T27, 194a10-12: BEE R ETER R B E NS G2, MERRtE., Fril(?
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{5.2D} In terms of the firmness of traces (*vasana), bondage (*anubandha)
denotes proclivities (¥*anusaya)... Furthermore, the traces of proclivities
(*anusaya-vasand) are firm—just like burning mountain trees on this ground:
even though the fire has long died out, the ground remains hot. The traces of
those two [dharmas of jealousy (*irsya) and miserliness (*matsarya)] are not
firm—just like burning grass and birch bark, the fire having just died down,
the ground turns cool.*>?

{5.2E} According to some: If one in his continuity has absolutely abandoned
all improper traces (*vasana), he is said to be a Buddha. The Two Vehicles
are not s0.>>?

The above quotes can be divided into two groups. Quotes {5.2A}, {5.2C}, and {5.2E}
aim at distinguishing the Buddha from the Two Vehicles. This position, according to
{5.2E}, is even ascribed to some anonymous Buddhists—perhaps the
Vibhajyavadins who maintain the superiority of the Buddha, or some non-orthodox
Sarvastivadins and even some early Mahayanists who adopted this Vibhajyavada
idea. The MVbh does not object to this contention.

On the other hand, quotes {5.2B} and {5.2D}, which use an identical analogy,
speak of both the firm vasana of proclivities and the weak vasana of minor
defilements. For the Sarvastivadins, “proclivities” (anusaya) is a synonym for
“defilements” (klesa). Thus, the firm vasana of proclivities amounts to klesavasana.
Therefore, the idea seen in quotes {5.2B} and {5.2D} is a further development of
the notion of wvasana in connection with defilements as seen in the
*Sariputrabhidharma. Tt can be conjectured that the Sarvastivadins must have
learned the notion from outside at the early stage when they used the term.

Among the remaining 11 places where the notion of vasana is mentioned only

SAEEE], R UTEE R A S O, WA 2. Cf AVDh, T28, 145b1—4: B2 ARZEIEIE R
RSz h a2, MEAREUANE . ATLEM? MM, MESEH, TREE— DIy (8 A

352 MVbh, T27, 257b13¢27-29 [E&IEEEARE R - S REEER. ... IR ERR 2 S B ],
PR LR, KR, HHUREN . TR AORERE, R b R RE R, KB E
HifE¥4 . Cf. AVbh, T28, 200b29—c5: fRIUEERE AR, AFPEE AR . & H AR H oA,
ANEEZE A WG IERE(T: #) R, KRR . RS R, TMEUE . ki
A, KA, FHORE, [EPEER, E A

353 MVbh, T27, 735b15-16: Hat: HMEF, KR —VHEHER, L4 MH, —RAH. CL
AVbh, T28, 277a13-15: 1RIK, FIANEATE R, RIS KEr, 24500, BREESCHAE.
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in the new translation of the MVbh***, 9 places®> use the term vasand to convey the
idea of the superiority of the Buddha to the Two Vehicles. Regarding this, the fact
that only the Buddha is able to abandon all vasand in addition to defilements is
attributed to his unique sharp wisdom:

{5.2F} Question: The Two Vehicles also have the insight of destroying
contamination (*dsrava-ksaya-jiiana). Why is it not a power (*bala)?
Answer: It is because the Buddha’s insight is sharp (*#ivra), which quickly
abandons defilements and their traces (*vasana), whereas the Two Vehicles
are not [so]. >

This suggests that according to the Sarvastivadins, klesavasand is correlated with
knowledge/insight (jiana). At the very least, it must be considered to be belonging
to mental dharmas.

In this relation, Dhammajoti (2023, 9—11) draws attention to the non-defiled
(aklista) false knowledge (A%, *mithya-jiiana) in the MVbh*’: the Two Vehicles
are said to have only abandoned the defiled false knowledge conjoined with
ignorance (avidya), whereas the non-defiled one, which is false only in the sense of
the conventional truth, is eradicated only by the Tathagata because he has absolutely
abandoned defilements along with vasana. Thus, the non-defiled false knowledge,
even though abandoned by the Two Vehicles, may still occur (¥241T, *samuda-
Near/sammukhi-\Nbhii) ** in them. *** Such a description resembles the later
Vaibhasika definition of klesavasana ({5.2Jb}). Regarding this, Dhammajoti
understands the non-defiled false knowledge as being the same as the non-defiled
nescience (aklistajniana), and thus takes this passage as implying a close connection
between non-defiled nescience and klesavasana. However, in the entire MVbh, the
Buddha’s absolute abandonment of defilements along with vasana only suggests his

334 MVbh, T27, 42b26—c4 (AVbh, T28, 31a22-25); 77¢4-8 (AVbh, T28, 63b—c); 158a4—6 (AVbh, T28,
121a); 185¢c12—-14 (AVbh, T28, 138c51f.); 189b10-12 (AVbh, T28, 142a-b); 531a4—15 (AVbh, T28,
383b5-15); 871c2-7; 872a27-29, c4-10; 897¢c5-7; 959a9-12.

3% Le., except MVbh, T27, 871¢2-7 and 959a9-12.

3% See MVbh, T27, 158a4-6: flil: —IRINGIRKER, MHEAES? & BhEA), EBEN A%
3, dF " #k. See also MVbh, T27, 77c¢4-8, and 531a4-15 (cf. AVbh, T28, 383b5-15).
Particularly, T27, 531a9-10: X, IR fife e, HEREW, A8&7.

357 MVbh, T27, 42b16—c4; cf. AVbh, T28, 31a21-25.
358 Restored by Dhammajoti (1998, 69; 2023, 10), cf. AKVy, 4. See also Jaini ([1992] 2001, 168).
359 See Dhammajoti’s translation (1998, 68-69; 2023, 10).
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sharpest wisdom. What this context intends to express is that it is only the supreme
wisdom of the Buddha that is able to abandon the non-defiled false knowledge,
which is not explicitly recognized as klesavasanda. Thus, non-defiled false
knowledge seems not to be identical to the non-defiled nescience*®, regardless of
the morphological possibility (§5.1.3) that gjfiana can be construed as improper
knowledge. According to the Sarvastivadins, non-defiled false knowledge refers to
the case of wrong conventional knowledge that does not hinder one’s liberation, such
as recognizing a bare tree as a man. By contrast, based on a later Vaibhasika
explanation (§5.2.2.3), the non-defiled nescience refers to the inferior/weak
intelligence (*mrduprajiia) that is incapable of knowing a particular knowable object
(jieya). Additionally, it should also be noted that the non-defiled false knowledge is
said to be in the sphere of sensuality (*kamadhatu) and abandonable by cultivation
(*bhavand-heya)*®', whereas the non-defiled nescience must exist throughout the
triple sphere. In fact, no matter where an Arhat abandons a certain defilement, there
can be its klesavasanda that persists as a collective name of the mind and mental
factors (citta-caitta) associated with the non-defiled nescience.*** It can be conceded
that logically speaking, the non-defiled false knowledge can be expediently
subsumed under the non-defiled nescience. Nevertheless, no explicit textual sources
support this surmise. At any rate, the Sarvastivada discussions about the non-defiled
nescience and non-defiled false knowledge only follow a similar pattern but cannot
be identical.

By and large, the MVbh should only represent the Sarvastivada school’s early
stage of adapting the notion of klesavasana. There is no direct evidence that proves
that the idea of klesavasana is developed from the concept of non-defiled nescience
(aklistajiiana). Rather, it will be seen in Sanghabhadra’s NA (§5.2.2.2-3) that
articulate explanation of klesavasana in association with non-defiled nescience
should be a later development by the Vaibhasikas.

Abhidharma texts, see Y. Kimura 2016, 55-67.
361 MVbh, T27, 42b16-17: fi]: SLARE A2 &5 SLREIHEHTE, SE ECRATAHE,

362 For instance, the MVbh explicitly proclaims that the Two Vehicles are not able to transcend the
(klesa-)vasana pertaining to the peak of existence (bhavagra) abandonable by cultivation. See MVbh,

T27,185c12-14: [A]: —3RJNH, FT#AR? & BOAREBEPTEETHE SR, IR k.
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5.2.2. The Vaibhasika Development of “Klesavasana” in the Time of
Vasubandhu

When investigating klesavasand in Vasubandhu’s AKBh and contemporary
Vaibhasika treatises, it must be kept in mind that the discussion in these documents
took place more than two centuries after the final compilation of the MVbh. During
this period, the doctrine concerning klesavasana developed not only among the
Sarvastivadins but also Mahayanists (§5.3—§5.5). Some doctrinal similarities on the
issue of klesavasand can be found in both Abhidharma and Mahayana texts.

5.2.2.1. Abhidharmakosabhagsya and Its Commentaries

In the AKBAh, there are two references to klesavasanad (Dhammajoti 1998, 82): One

concerns the eighteen unshared qualities of the Buddha (avenika buddhadharma)*®.

The other appears in the discussion of the fourfold perfections about abandoning

(prahana-sampad) defilements.*** Among the four, the abandonment (of defilements)
along with vasana (savasana-prahana), according to Yasomitra’s explanation, is

spoken of from the aspect of the non-existence of the connection-continuity

(anubandhabhava).*® This suggests that the causes for all defilements, together with

non-defiled behaviors that resemble defilements, become no more.

Concerning the eighteen unshared qualities of the Buddha, Sthiramati in his

commentary defines vasand as a “specific potency” (*samarthya-visesa):

{5.2G} What is called “vasana”? The specific potency (*samarthya-visesa),
being the cause of bodily and vocal movement (*cest@) and perturbation
(*vikara) determined by the defilements that have been conducted previously,

is vasana.>®®

363 AKBh 414: kasmad ete avenika buddhadharma ucyante | savasanaprahanat |

364 AKBh 416: caturvidhd prahanasampat | sarvaklesaprahanam atyantaprahanam savasanaprahanam
sarvasamadhisamapattyavaranaprahanam ca | “The fourfold perfection of abandonment are (1)
abandonment of all defilements, (2) absolute abandonment, (3) abandonment along with vasana, and
(4) abandonment of all hindrance to attaining meditative concentration.

365 AKVy 650: savasana-prahanam iti | anubamdhabhavatah |

366 Tattvartha, D no. 4421, sna tshogs, do 324b4-5: bag chags zhes bya ba 'ang ci zhe na / gang snga
ma nyon mongs pa spyad pa de’i nges pa’i lus dang ngag gi g.yo ba dang 'gyur ba’i rgyur gyur pa’i
nus pa’i khyad par ni bag chags yin no //
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Likewise, Yasomitra further adds that vdsand is a specific potency in mind.**’ This
interpretation may remind us that Vasubandhu in his AKBh often uses the term
“potency” (samarthya/Sakti) to express the latent capability of producing
(utpddanalutpatti) certain dharmas. In comparison, Vasubandhu defines the bija of
defilements as “an individual existence’s potency (sakti) that is produced by
defilements and produces defilements”.**® However, it should be noted that
klesavasana for Vasubandhu certainly cannot be considered as the bija of
defilements, namely latent dispositions (anusaya). At this juncture, a nuance should
be carefully noted: Originally, at least in the MVbh, klesavasana only refers to Arhats
non-defiled habitual propensities, regarded as the traces of the abandoned defiled

B

actions. However, by adjusting the notion to the developed Abhidharma framework,
the notion came to stress the aspect of being the potency or cause of bodily and vocal
distortion. Such a subtle modification of its connotation should have been related to
or concurrent with the understanding that karmic imprints (vasana) keep the potency
of producing karmic effects (§3.2).

It is also noted that vasana in connection with the eighteen unshared qualities
of the Buddha (avenika buddhadharma) is mentioned in the context of the three types
of abode of mindfulness (smrty-upasthana) in terms of the Buddha’s
imperturbability about sentient beings’ attitudes to his teachings. According to the
AKBh together with its commentaries®*’, the three abodes of mindfulness are
regarded as unshared qualities of the Buddha, because it is the Buddha alone who
not only abandons the defilements such as joy and anger but also eradicates all
vasand. This idea is also attested in the MVbh:

{5.2H} Why are the three abodes of mindfulness said to be “unshared
qualities of the Buddha™?

... Moreover, it is because the Sravakas and Pratyekabuddhas, though
having abandoned greed and anger, still possess traces (*vasana). When their
disciples become unamenable, the resemblance to greed, hatred, sorrow, and

367 See AKVy, 647: ka punar iyam vasand nama sravakanam | yo hi yatklesa-caritah piirvam tasya
tatkrtah <kaya-vak-cestay(Wogihara: kayavagacesta)-vikarahetusamarthyavisesas citte vasanety
ucyate | Cf. Dhammajoti’s translation (1998, 83).

368 AKBh 278: ko 'yam bijabhavo nama | atmabhavasya klesaja-klesotpadana-$aktih |

369 Tattvartha, D no. 4421, sna tshogs, do 324b4: bag chags dang bcas pa spang ba’i phyir ro zhes bya
ba ni bcom ldan ’das kyis rjes chags pa dang / khong khro ba dag gi bag chags kyang spangs kyi / nyan
thos rnams kyis ni ma yin no // On this issue, Yasomitra’s commentary seems to be abstracted from
Sthiramati’s Tattvartha, cf. AKVy 647: kasmad ete avenika asadharand buddha-dharma ucyamte |
savasana-prahanad iti | savasananam anamdy-adinam prahanat |
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joy will be produced in them (i.e., the Two Vehicles). Therefore, the three
abodes of mindfulness are not established [in them].>”

This passage indicates that klesavasand is responsible for the non-defiled behaviors
that resemble the actions caused by defilements in the Two Vehicles. According to
the MVbh, abandoning vasana is supplementary to the list of the eighteen unshared
qualities of the Buddha. One question that arises here is why the absolute
abandonment of klesavdsand, which is only achieved by the Buddha, is not included
among the eighteen unshared qualities of the Buddha. It is very likely that both the
theory of the eighteen unshared qualities of the Buddha and that of abandoning
klesavasand developed in parallel during the compilation of the MVbh.*”' On the
other hand, the compilers of the MVbh did not form a clear definition about the
nature of klesavasand probably because the notion had been freshly adopted. In this
regard, it was difficult to roughly consider the abandonment of klesavdsana a
specific quality (dharma) of the Buddha. Nevertheless, it is not unexpected to find
that in the Mahayana Yogacara, abandoning klesavasand is included in the list of one
hundred and forty unshared qualities of the Buddha (catvarimsad-uttaram avenikam
buddha-dharma-satam).*"

5.2.2.2. Sanghabhadra’s Refutation of Two Contemporary Theories about
Vasana

Articulate elaborations of klesavasana were given by the Vaibhasikas after the
formation of the MVbh. In his NA, Sanghabhadra discusses five opinions about the
nature of non-defiled nescience (aklistajiiana) in relation to klesavasana.’”® The first
opinion is that non-defiled nescience means the non-existence of knowledge

370 MVbh, T27, 189b6—12: i st = fE A2 M A IRHR? ... 12K, B R T 2 SE T A AR
B HEREEEREAMEUEEES . MR A =84, The second part of the quotation
is not seen in the corresponding place in the AVbh (T28, 142a-b).

371 Har Dayal (1978, 23) claims that the list of the eighteen unshared qualities of the Buddha should be
assigned as late as the 3 century CE. However, Endo (2017, 59) argues that Mizuno and Mori’s dating
of the Milindapaiiha may suggest “the term ‘attharasabuddhadhamma’ would have been in use before
the end of the first century A.D.” Considering that the term is used in all the three Chinese translations
of the Vibhasa, which was finalized by the mid-2™ century CE, Endo’s opinion is more convincing.

372 See BoBhy 88-89, 405.

373 Regarding Sanghabhadra’s elucidation on vdsana and non-defiled nescience, Dhammajoti (1998;
2023) has conducted comprehensive research (see §1.3.1). Dhammajoti’s 2023 paper is partially based
on my PhD dissertation under his supervision. In this book, I only acknowledge his new discoveries
beyond my contentions.
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(*jianabhava).’’ Sanghabhadra rejects this view as he insists that non-existence
cannot serve as a cause (*karana).’”

The second opinion is that vasana refers to exactly non-defiled nescience,
which is incapable of perceiving the various aspects of dharmas, such as taste
(*rasa), strength (*virya), ripening (*vipaka), might (*prabhava), number
(*samkhya), size (*pramana), place (*desa), time (*kala), sameness (*samata), and
difference (*anyata).’™® In this relation, Sanghabhadra quotes a definition given by
some ancient masters:

{5.21} There is a distinct, non-defiled mental factor (*aklista-caitta-visesa)
that is induced by the repeated practice (*abhyasa) of defiled and non-defiled
dharmas; it arises in the serial continuities of those who are not omniscient

(*asarvajiia), causing [their] thought and mental factors to operate (*pra-

vrf) unfreely. This is called vasana.>”’

Dhammajoti (1998, 83) notes that this opinion can be compared with Bhadanta
Anantavarman’s contention that vasana is a specific citta made by the previously
performed defilements.’’® Regarding this second view, Sanghabhadra maintains that
neither does nescience have ciffa as its intrinsic nature (*svabhava), nor is it a
specific mental factor (*caitta) different from citta.

5.2.2.3. Sanghabhadra’s Vaibhasika Analysis of Klesavasana

Then, Sanghabhadra provides the third revised Vaibhasika definition of vasana as
follows based on the second view:

{5.2Ja} The understanding (prajiiad) that does not strive diligently to
understand the taste, strength, ripening, and so on, together with the dharmas
of other characteristics (*laksana), serves as the cause for the arising of a
subsequent homogeneous understanding. This understanding, again, does not

374 NA, T29, 501c24-25: FERR: FHHEFRE S YA, Ay Mg 3EE .
375 NA, T29, 502a6: JEMEFT A, M35 E25 BE A DRI

ST6ONA, T29, 502a1-3: FREER. B B 8. B B, . B [F. REMARNTTR,
RAGMEH . SEAGe MR, BIERAL 5

377TNA, T29, 502a3-5: B AR E ST : [AAGGOHER, FAREEEFG U8
AT, SO0 OIIABEE, £4E% . | Adapted from Dhammajoti’s translation (2015a,
403).

378 AKVy 647: yo hi yatklesacaritah piirvam | tasya tatkrtah kayavagacestavikarahetusamarthyavisesas
citte vasanety ucyate | avyakrtas cittaviseso vasaneti bhadantanantavarma |
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strive diligently to understand and thus becomes the cause for the arising of
another understanding that does not strive diligently to understand. Such a
successive cause-effect series from beginningless time brings about a
propensity acquired through repeated practice (*abhyasa). Thus, this weak
intelligence (*mrdujriana), induced by the frequented (*nisevita) intelligence
incompetent (*akarmanya) to understanding the object (*alambana), such as
taste and so forth, is called non-defiled nescience (*aklistajiiana), with which
the co-arising (*sahaja) citta and mental factors are known collectively as
imprint (*vasand). This must be reasonable.®”

It should be noted that this explanation is not directly related to defilements. Vasana
here is explicitly defined as the mental dharmas conjoined with non-defiled
nescience. It is the incompetence of knowing (jiiana), or broadly speaking the
inflexibility (*akarmanyata) of mental dharmas, that results in the Two Vehicles’
being inferior to the Buddha in terms of wisdom. This implies that vasana functions
as a sort of hindrance (@varana) to the omniscience (sarvajiiatd) of the Buddha. This
Vaibhasika implication echoes the Yogacara notion of knowable-hindrance
(jAeyavarana) (§5.4.1).

Additionally, it is very likely that Sanghabhadra’s recognizing klesavasana as
all the mental dharmas conjoined with non-defiled nescience is due to his
understanding of vasand as impregnated imprints instead of mere traces of
defilements. As noted in §4.1, the Sarvastivadins insist that impregnation (vasana)
requires the simultaneity of an impregnator and the corresponding impregnated. On
the other hand, for the Sarvastivadins, since all defilements are mental factors, which
are the simultaneous, cojoined causes of a defiled citta, the defilements play the role
of the impregnator. Thus, klesavasana takes on the meaning of the impregnated by
the defilement (i.e., aklistajiiana). Accordingly, Sanghabhadra’s explanation can be
regarded as confirming that the defilement as an impregnator is nothing but non-
defiled nescience, and the vasana or the impregnated refers to the conjoined mental
dharmas. Therefore, Sanghabhadra’s explanation of klesavasana is not an innovation
that transcends the earlier understanding of klesavasana as traces left behind by
defilements, but is based on the contemporary predominant understanding of the
term vasana as impregnation. This popular Buddhist understanding of vasana during
the time of Sanghabhadra should be influenced by the Yogacaras.

S9NA, T29, 502a21-27: BIJARR. B, BEENERMB R EMEEAK, FIEZFEREE, b
EAER, BRAESI AR RERE. wd R, SERARERAET, &Lttt BE7R
WORSEST, BOE AR RER, BATSI B, AR BIREA O T, SAEE
FRSEESR . Adapted from Dhammajoti’s translation (1998, 90; 2023, 27-28).
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Immediately after the above analysis ({5.2Ja}), Sannghabhadra offers another
supplementary view without objection:

{5.2Jb} Or, at the defiled stage (*saklesavastha) of sentient beings, all the
non-defiled cittas and their serial continuity, because of being impregnated
(*paribhavita) by defilements that are mixed with them, are endowed with
smell portion (*vasa-bhaga/vasa?) in accordance with the arising [of
defilements]. Accordingly, the non-defiled cittas together with their retinues
(*parivara) arise in a specific manner in resemblance to the appearance
(*akara) of those [defilements]. They arise successively by virtue of the force
of frequent performance (*nisevana-bala). Therefore, with regard to the
faultless body (i.e., the Two Vehicles), it is still said to be in possession of
imprints (*vasana). [However, in the case of] the Omniscient One (*sarvajiia;
i.e., the Buddha), it (i.e., vasana) is absolutely abandoned and does not occur
(*samuda-\car) anymore.>*

Considering its context, Sanghabhadra seemingly intends to demonstrate that it is
the inflexibility of understanding dharmas that brings about the disagreeable bodily
and vocal perturbation of a Noble person (@rya)—once the perfect awakening
(samyak-sambodhi) is attained, there will be no more nescience and thus no more
klesavasana.*®' In other words, the vasana reflected in a Noble One’s bodily and
vocal behaviors should be regarded as the result of his intellectual imperfection.
However, it should be noted that only this fourth explanation about vasand is
explicitly connected with defilements—vdasana is used in the specific sense of
klesavasana. Notwithstanding the compatibility of the two theories supported by
Sanghabhadra, it is difficult to see any necessary doctrinal connection between the
two explanations seen in {5.2Jab}.>** This suggests that the Sarvastivadins, after

3B0NA, T29, 502a27-b2: BGEA AL, P Mg JARSE, s SUs HERT , A RENA
AR Sy, HGE G0 KETR, RMEATAHZE R A, s TS . S S b, )
LG EE VB E, KEBAIT. Cf Dhammajoti’s translation (2023, 28). Sanghabhadra’s
subsequent argument concerns klesavasana abandonable by seeing and cultivating (darsana-bhavana-
heya) (see Dhammajoti 1998, 91-92). This can be seen as an explication of the statement in the new
translation of the MVbh that the Two Vehicles are not able to overcome klesavasana pertaining to
existence-peak (bhavagra) abandonable by seeing and cultivating. See MVbh, T27, 185¢13-14: fi:
TIRTNRATHCANER ? B AR RABFTEA THE 4, JE3S L ¥, (This argument is not found in
AVbh, T28, 139c5ft.)

381 Cf. Dhammajoti 2023, 28: “This second explanation entails that vasana refers to the non-defiled
nescience together with the co-existent serial continuity—i.e., the co-nascent psycho-phisical complex.”

382 Both Puguang % and Fabao 7% note that the NA gives two Vaibhasika explanations about the
nature of vasana. See T41, no. 1821, 5b21-24 and T41, no. 1822, 462b23-29.
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accepting the idea of klesavasand from the Vibhajyavadins since the MVbh, were
trying to adapt the alien concept to the Sarvastivada’s abhidharmic framework,
which requires the notion to be reducible to some certain real dharmas. Accordingly,
the concept of klesavasana should not have been developed from the Sarvastivada
idea of non-defiled nescience (aklistajiiana). Rather, it was because klesavasanda was
a term adopted from outside that the Vaibhasikas felt obliged to use a Sarvastivada
notion to justify it.

In this relation, Dhammajoti (2023, 26) draws attention to a description in the
MVbh about non-defiled nescience by “other masters”, according to whom, Arhats
still have the manifestation of delusion (*moha) because their non-defiled nescience
has not been abandoned.*** Since semblances of defilements are said to be due to
klesavasana as seen in the NA ({5.2Jb}), this statement seems to imply the close
relationship between klesavasanad and non-defiled nescience. However, in the
corresponding passage in the AVbh, this opinion is not attested.*®* Thus, I am
inclined to take this opinion documented in the MVbh as a relatively later
development in the Sarvastivada school for the purpose of associating klesavasana
with non-defiled nescience.

In the Jushé lun ji {25 5RAC, Puguang )% summarizes that Sanghabhadra’s
position on vasand are of two interpretations: (1) vasanad means the mental dharmas
conjoined with inferior intelligence (*mrdu-prajiia); (2) vasana includes not only
citta-caitta dharmas but also the body of a serial continuity.”® In fact, in the late 4"
century and early 5™ century, vasana became an inevitably significant Buddhist
doctrinal term, and the term vasanda that appears in various Buddhist contexts came
to be treated as a unified notion. As a result, the traces (vasana) left behind by
abandoned defilements were taken for granted to be identical with the imprints
(vasana) impregnated (vasita/paribhavita) by the defilements. As can be seen from
{5.2Jb}, Sanghabhadra explains klesavasand with the theory of impregnation. As
noted in §4.1, the Sarvastivadins acknowledge the impregnation between mental
dharmas. Thus, as Fabao correctly points out, the second interpretation which he
attributes to Yuanyu JGHi is incorrect.**® Nevertheless, considering the Sautrantika

383 MVbh, T27, 78b7-8: A ixfliai: BRSBTS, AN YoM 5B AR B
384 See AVbh, T28, 64c.

35741, no. 1821, 5b21-24: IEPRERR: AYMINLE Aol, MEnP, HRAE. REER WA
[E: —fif, HEEAEOLINEELER. — R, EEAMLEOOIE, TREMHSE.

386 T41, no. 1822, 462b27-29: ;&L T ARUR & . JUHIERTI LR, ML GUAERE, &%

f
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theory of mutual seeding (anyonyabijaka), in the Chinese exegetical tradition, it is
not impossible to understand klesavasana as partially concerned with corporeal
dharmas.

Following {5.2Jb}, Sanghabhadra distinguishes two types of klesavasana: (1)
the non-defiled klesavasana abandonable through seeing [the Truths] (*darsana-
heya) manifests among trainees (*saiksa); (2) the non-defiled (*aklista) but
contaminated (*sasrava) klesavasana abandonable through cultivating (*bhavana-
heya), though having been abandoned by the Arhats, may still manifest due to the
inferior faculties (*indriya) of non-trainees (*asaiksa). Because the Buddha has no
more manifestation of klesavasana, he acquires the unshared qualities such as the

three abodes of mindfulness (*smrty-upasthana).*®’

The differentiation of two types
of klesavasana must be influenced by the theory of impregnation, as it differs from
what we have observed in the VSg (§5.1.1): klesavasand is only spoken of in terms
of the path of cultivation (*bhavanamarga). This argument further demonstrates
Sanghabhadra’s attempt to link klesavasana to non-defiled nescience.

On this issue, how klesavasana can be both non-defiled (aklista) and
contaminated (sasrava) appears to be intricate. Above all, it should be borne in mind
that the Sarvastivadins hold that Arhats are subject to spiritual retrogression. When
a non-trainee retrogresses from a superior faculty (*indriya) to an inferior faculty
(such as from a prativedhana-dharman Arhat to a sthitakampya-dharman Arhat), a
citta that is of neither-trainee-nor-non-trainee arises together with the acquisition
(*prapti) of the dharmas pertaining to the non-trainees of an inferior faculty.**® In
other words, for a circumstantially liberated (samaya-vimukta) Arhat who is liable
to retrogression, it is not the case that, in his mental series, citfa constantly arises
with the acquisition of dharmas that are the antidotes (pratipaksa) of defilements. In

o FrPUE RN EA 5

3TNA, T29, 502b2-13: S8 Tl RBTET AL, @A GLOAHE T, GeRIEAENSE 1, 2 R
TNy e, AN, GRNEE, BADUT: EARE, 2 RTETREE R, I8
BOERT, BRENGITAT. HRCEEITENGL, MERAGLOAHE T, A ERIEE U E
RIGTERIS Ry, ZEREESE . 2ARN, ESRCH, RS, AT, i
CREEER, HaEEERAT, B, WHIT RS R, BAE, =
SAEE. N, HERE MBS 2R, For an English translation, see Dhammajoti
1998, 91-92.

388 See MVbh, T27, 811c¢7-13: AFE2dFME2.008 . MRS, FEMZE LB AT AR, 1dE
AR 0 BE AR T B R AR . SR MRS IR AT MOR | &, R [ibhEES B,
AHEZR. | MR, FEBEC R, bR ERE. BRSO, BIEER
AR
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this understanding, even though an Arhat of an inferior faculty has abandoned all the
defilements on the paths of seeing and cultivating, there can still be mental continuity
of non-defiled imprints (vasana) that are (formerly) impregnated by the abandoned
defilements. As noted in the VSg (§5.1.1), the vasana left behind by defilements may
manifest in resemblance of the defilements when a trainee or non-trainee is absent-
minded (*musita-smrti). It must be in this sense that klesavasana can be described
as being contaminated (sasrava). Additionally, it can also be inferred from
Sanghabhadra’s argument that an uncircumstantially liberated (asamaya-vimukta)
Arhat (i.e., akopya-dharman), who possesses faculties superior to other Arhats,
cannot have any klesavasana. At any rate, notwithstanding that Sanghabhadra took
pains to expound on klesavasana, it is hard for a reader to recognize the non-defiled
klesavasana as necessarily and intrinsically being associated with non-defiled
nescience (aklistajriana).

5.2.2.4. Bhadanta Rama’s Theory of Non-defiled Vasana

The last theory partially criticized by Sanghabhadra after {5.2Jab} is “non-defiled
vasand” maintained by his contemporary, the Sautrantika Bhadanta Rama:

{5.2K} Bhadanta Rama asserts thus: There are non-defiled dharmas that are
called “imprints” (vasana), just like [the result of] ripening (vipaka) induced
by unwholesome causes. When the Blessed One was formerly in the stage of
Bodhisattva, he cultivated preparatory practices (¥*prayoga) in three
innumerable eons (*kalpa). Though possessing defilements, he was able to
eradicate gradually the non-defiled imprints induced by the defilements and
to increase gradually the imprints of white factors (*sukla-dharma-vasana).
Later, at the time of absolutely abandoning the acquisition (*prapti) of fluxes
(*asrava), some of his former imprints have ceased while some have not.
Because of having cultivated the preparatory practices for a long time, he
attained supremacy (*anuttaratva) and absolute exhaustion of all fluxes.
Nevertheless, the Buddha is still in possession of the imprints of white factors,
since it is said that “some imprints have ceased while some have not.>*

Bhadanta Rama compares vasana with effect of ripening (vipakaphala), which

persists after abandoning all defilements. However, Sanghabhadra criticizes that

39 NA, T29, 502b13-19: KAEEEEIEUZER: AAGIELRHE R, WAERFHERA. 8
EEEN T, ZMEEEREIAT, MEAEN, MR AT oI A B A, R SO A 1Y
o: RIAKEE RGN, ATRE 8 AA AR, DURRFRHEIAT R, 98 brdlekF. Ak
WHEZEER, & [BERAEAW] W——u P33R %8, Cf. Fukuda’s translation (2003,
277-78) and Dhammajoti’s translation (2023, 27).
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Rama’s theory fails to explain the intrinsic nature (*svabhava) of the non-defiled
vasana.”®® In quote {5.2K}, the non-defiled vasand that ceases at the time of the
ultimate awakening refers to klesavasana. On the contrary, the vasana that does not
cease at this moment refers to the vasana of white factors. It should be noted that
vasana for Rama, as a contemporary of Sanghabhadra, also expresses the idea of
impregnated imprints. It must be in this sense that the decrease in the imprints caused
by defilements can concur with the increase of the imprints of white factors. I will

come back to the issue of the vasana of white factors in §6.4.

5.3. Klesavasana in Early Mahayana Texts

The notion of vasana also appears in early Mahayana scriptures to differentiate the
Buddha from the Two Vehicles. In the AsP, one of the earliest Mahayana sitras, the
term “the abandonment of the serial succession of the vasana of all the defilement-
[hindrance] and knowable-hindrance” (sarva-klesa-jiieyavarana-
vasananusamdhiprahinata) does occur once.*! Such an expression is also attested
to in the corresponding Tibetan translation.*? However, except Danapala’s 10™-
century translation, the term vasana is not seen at all in all other earlier Chinese
translations of this text.** Considering that the extant Sanskrit original and the

390 See NA, T29, 502b20-21: Tl NREBEH B, AYLB 4R, HBEM? dHEES, S4EM.

391 See AsP 86: sarvajiiataiva bhagavan prajiiaparamita | sarvaklesajiievavarana-vasananusamdhi-
prahinatam upadaya anutpadika bhagavan sarvadharmanam prajiiaparamitd | anirodhika bhagavan
sarvadharmanam prajiiaparamita | anutpannaniruddha bhagavan prajiiaparamita... (Underline mine.)

392 See D no. 12, shes phyin, ka 97al: bcom Ildan ’das shes rab kyi pha rol tu phyin pa ni nyon mongs
pa dang shes bya’i sgrib pa’i bag chags dang mtshams sbyor ba thams cad spong pa’i slad du chos
thams cad mi skyed pa lags so // (Underline mine.)

393 1 okaksema (T8, no. 224, 440b21-23): KR! BEZEHH, WSS R . RbR! AN
FEF, RTGEEMER. KPR ST EATR, BB .

Zhigian 3Z# (T8, no. 225, 487b25-27): KR! ... A . B REERR, Rz BELLL
Kumarajiva (T8, no. 227, 550a6-7): i ! My d S Ry, i s e e
BE, %) AR, B

Xuanzang %3 (T7, no. 220, 798c24-25): ..... BEFEIAMERD ST, n—UNAMIREA, RHE
GEBER R BE. ...

Danapala (T8, no. 228, 613c1-5): fA AR % 2 2 — VIR, AR A M. Bon Ik ae
WL M. W, W BB WEBEE S AMAT; WENEEZ EHTE
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Tibetan text are much later than the Chinese translations, this mention of vasana in
the AsP must be a later addition to the Sanskrit text after the 7™ century.

The early Mahayanists started to employ the concept of klesavasana while
compiling the PvsP. It is noteworthy that in a passage in the PvsP that is comparable
with the aforementioned text in the AsP, all the Chinese translations use the
expression ‘“because of absolutely abandoning the serial succession of all
defilements along with vasana”.*** This may suffice to suggest that the Chinese
translators cannot have missed the part concerning vasana in the AsP, if there were
such an expression in the original Sanskrit manuscripts that were available to them.

As for the idea of klesavasana in the larger Prajiaparamita texts, many
scholars (Lamotte 1974, 95; Dhammajoti 1998, 96)*° draw attention to a distinctive
description as follows:

{5.3A} The Blessed One said: O Subhiti! The serial succession of traces
(vasand) is not defilements (klesa).>°® However, even though those Sravakas
and Pratyekabuddhas have destroyed greed, hatred and delusion, [they still

s

394 English translation based on Xuanzang’s version.

Cf. *Moksala (T8, no. 221, 61a16-19): i ! BAWREHE AL, EEREEE. HE! F
PR EFE LR, R R BB R E A A, AR
Kumarajiva (T8, no. 223, 302a27-b1): 12! M %2 — VI, —UURN R EHTi. !
PR B R BT A B PR B B, RRAERE A, R BT BOEEANVEAN, BT
Xuanzang (T7, no. 220, 576b25-28): g5 4= — VIR, KB — VN ESHADEE Rk, ArEEmE
BEGRERE, EEEITE —DIBRETC AN, AR, A

PvsP 1i—iil 143: . sarvakarajiiatakarant bhagavan prajiaparamita
sarvavasananusamdhiklesaprahanatam upadaya, matd bhagavan prajiiaparamita bodhisattvanam
mahasattvanam buddhadharmajananatam upadaya, anutpanna niruddha bhagavan prajiiaparamita
svalaksanasinyatam upddaya... (Underlines mine)

395 Dhammajoti notes that Lamotte mistakenly breaks up the Chinese sentence and thus renders the idea
wrongly as the Two Vehicles “having cut off the passions, still retain a small part of them”.

s

396 Both the Chinese and the Tibetan translations understand the Sanskrit phrase “vasananusandhikleso’
in the way of “vasana-anusandhih kleso”. As noted by many scholars (Kurumiya 1978, xxvi; Watanabe
1975, xiii—xiv; Takasaki 1965, 407), visarga is sometimes dropped even before a hard consonant in
Sanskrit manuscripts.
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have] some *7 perturbations in body [and speech]’*®. They (i.e., the
perturbations) operate (samvartante) as being useless (anartha) to foolish
ordinary beings. However, [this] is not the case for Sravakas [and
Pratyekabuddhas]. The Tathagata does not have them.**’

397 Conze (1962, 149) restores the Sanskrit as “kascit” according to the Satasahasrika Prajiiaparamita,
and thus links the word with “Sravaka-pratyekabuddhanam.” Accordingly, Conze (1975, 519) translates
the part of sentence as “on the part of the Disciples and Pratyekabuddhas”. However, this translation
neither makes much sense nor properly explains why the conjunction fu occurs after the indefinite
pronoun kascit. Since the parallel part of the Satasahasrika Prajiidparamitda has not been published,
and the corresponding folio in both the Dunhuang and the Gilgit manuscripts of the Larger
Prajiiaparamita (Karashima et al. 2016, vii; Suzuki & Nagashima 2015, 783—-86) is missing, it is not
certain whether Conze’s restoration is correct. Another way of restoring the sentence, which accords
with the Chinese and Tibetan translations (see infia), is to replace the masculine singular kascit with
the plural kecit, which qualifies vikarah. In this way, the compound raga-dosa-moha-prahanam goes
with the first part of the sentence. In this circumstance, the word pravarttante added by Conze (claimed
to be restored according to the Sanskrit Pasicavimsatisahasrika Prajiiaparamita Siitra) is not necessary.
Therefore, a plausible Sanskrit original of this sentence could be “api tv asti tesam Sravaka-
pratyekabuddhanam raga-dosa-moha-prahanam, kecit tu kaya-vag-vikaras, te bala-prthagjananam
anarthdaya samvartante.” 1 translate the sentence according to this reading.

398 Added according to Tibetan and Chinese translations.

399 AdsP i 149: bhagavan aha: na subhiite vasananusandhi-kleso sti | api tv asti tesam Sravaka->
(Conze: sravaka-)pratyekabuddhanam raga-dosa-moha-prahanam, <kecity] (Conze: [kascit)) tu kaya-
vikaras (Conze: +[pravarttante)) te balaprthagjananam [anlarthaya samvartante | [na tu Sravakanam)
te tathagatasya <na santi>(Conze: ndasti) | (The parts in square brackets are restored by Conze.) Cf. D
no. 10, shes phyin, ka 11a3-5: rab ’byor bag chags kyi mtshams sbyor ba ni nyon mongs pa ma yin te /
nyan thos dang / rang sangs rgyas de dag la "dod chags dang / zhe sdang dang / gti mug dang bral ba
yang yod mod kyi / lus kyi "gyur ba yang "byung ste / de dag ni byis pa so so’i skye bo anamsy»(D: rnam)
la yang gnod par mi ‘gyur la / nyan thos rnams la yang ma yin te / de dag ni de bzhin gshegs pa la mi
mnga’o // Also cf. T7, no. 220, 695¢7-11.

Note that the Sanskrit PvsP (v 126) involves a similar passage: na subhiite vasananusamdhi-klesa-
prahanam | api nu tesam raga-dosa-moha-prahanam asti | kaya-vag-vikaras tu pravartante | te tu bala-
prthagjananam anarthdya pravartante | na tu Sravakanam | te tathagatasya na santi | However, both
the Tibetan and the Chinese translations of this PvsP passage accord remarkably with what has been
seen in the AdsP passage above. See the part in the Tibetan PvsP: bcom Idan ‘das kyis bka’ stsal pa /
rab byor bag chags kyi mtshams sbyor ba ni nyon mongs pa yang ma yin mod kyi / nyan thos dang /
rang sangs rgyas rnams la 'dod chags dang / zhe sdang dang / gti mug gi lus kyi rnam pa dang / ngag
gi rnam pa yod de / de dag gi bag chags kyi mtshams sbyor pa de ni byis pa so so’i skye bo kun dang
thun mong du gnod par "gyur ba ni ma yin te / de ni de bzhin gshegs pa dgra bcom pa yang dag par
rdzogs pa’i sangs rgyas rnams la thams cad du thams cad / rnam pa thams cad du thams cad mi mnga’
zhing mi dmigs so // (D no. 9, shes phyin, ga 131b6—132a2; cf. T7, no. 220, 338a4-9.) Regarding the
first sentence of the Sanskrit text of the PvsP, all the Tibetan and the three Chinese translations express
the idea that “the serial succession of vasana is not klesa”. It appears that the compound
vasananusamdhi-klesa-prahana here should be a typo, which is confused with the more common
expression sarva-vasana-anusamdhi-klesa-prahana” (bag chags kyi mtshams sbyor ba’i nyon mongs
pa thams cad spangs pa; KB — VAN E KAL), Otherwise, the whole sentence should mean: “it is
not the case that [the Two Vehicles have] the abandonment of the defilements with the serial succession
of vasana.” This might have been a mistake made while copying the Sanskrit manuscript. As a result,
what the Gilgit manuscript of the AdsP shows is closer to the Tibetan and Chinese translations of the
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This passage explicitly claims that klesavasana is not defilements. According to the
Chinese translations, both Kumarajiva and Xuanzang express the idea that
klesavasana is just bodily and vocal perturbations that are similar to the appearance
of greed, hatred and delusion.**

This Mahayana scripture emphasizes the significance of klesavasana—it is
useless (anartha) to foolish ordinary worldlings, but otherwise to the Two Vehicles.
Here, as Conze’s rendering (1975, 519) suggests, klesavasand is “harmful” (anartha)
to ordinary beings, but since Sravakas have abandoned all defilements, the remaining
klesavasana does not harm them. In this relation, Lamotte (1974, 95) renders anartha
as “disagreeable”, which seems to be based on the description in the MPPU that the
vasana of the Two Vehicles who have no defilement may still incur defilements in
others. *! As noted in §5.1.2, such an understanding is in accordance with
Sarvastivadins’ standpoint. Kumarajiva translates the sitra sentence as “ordinary
foolish worldlings become sinful because of it” (JL7K & N &2 135E). A similar
understanding is also attested in *Moksala’s Chinese translation (43 )L S {EFE).
Regarding this sentence, Jizang ik (549—623CE) explains that when seeing the
behaviors that resemble greed, hatred and delusion done by the Noble Ones, ordinary
people would speak ill of them, and thus become sinful.*”* However, Jizang’s
interpretation must be based on the Chinese exegetical tradition.

In the Tibetan translation of the AdsP, on the contrary, the word “anartha’ is
understood as “unharmful” (gnod par mi ’gyur) to ordinary beings. Such a difference
cannot be caused by a typo, because the parallel part in the Tibetan translation of the

PvsP. Therefore, it is very probable that the original form of the statement in the PvsP is close to the
version provided in the AdsP.

400 Xuanzang’s translation (T7, no. 220, 338a4-9): fi 5 : ! BEAEEIEN, RiEER K
BRSO, WA EEEEE Y. 5B, RIGRIL AR FAREE . WL R R A MR
liEEE, B/, BEMASERS EE, Wt U EME, SR E&ES. Cf T7, no.
220, 695¢7-11 and T6, no. 220, 872a15-19.

Kumarajiva’s translation (T8, no. 223, 376a3-6): {5285 BN, 28H. X OF
lEAR. BEE. BEAM; LREBAR/ZEIE. 22858, @ihEa.

Cf. *Moksala’s translation (T8, no. 221, 114b6-8): #& & HAEHsEt . BEH 8K, ALK F1ERE,
JERRAE. WP A,

401 MPPU, T25, 649¢8-10: [/2#, ANLAFJENE. | A NMEH—UENE, 5. DRI EEEHEE;
FLT(T: N D, REANEFO.

402 See X24, no. 451, 324a4-6: FLK R “RANEAM, RS TIAE, REMBEKE, F5%H
NAHEN, SsARE.
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PvsP expressly reads “not harmful” (gnod par ‘gyur ba ni ma yin).**® It indicates that
klesavasana does not matter to ordinary beings who have not even overcome their
defilements, whereas for the Two Vehicles, klesavasana represents their
imperfection in terms of awakening. Therefore, distinct understandings of the same
term should have existed among the translators of different traditions.

Furthermore, the PvsP also suggests that it must be at the last stage of attaining
Buddhahood that klesavasana is thoroughly abandoned:

{5.3B} O Kausika! Here, a Bodhisattva, a great being, practising in the
perfection of wisdom (prajiiaparamita), surpasses the stages of Sravaka and
Pratyekabuddha, and enters into the certitude (niyama) of Bodhisattva.
[Having entered the certitude of Bodhisattva,*** he] completely perfects
(paripirayati) the [eighteen unshared] qualities of the Buddha. [Having
completely perfected the qualities of the Buddha, he]** will subsequently
acquire (anuprapsyati) the all-mode insight (sarvakara-jiiatd). Having
subsequently acquired the all-mode insight, [he] will become a Tathagata, the
deserving one (arhant), the perfectly awakened one, who has abandoned all
defilements along with the serial succession of traces (sarva-vasand-
anusamdhi-klesa-prahana).**®

Accordingly, obtaining the all-mode insight of the Buddha is a prerequisite to
abandoning the serial succession of klesavasana. In the PvsP, abandoning
klesavasana appears to be a secondary product of obtaining the perfect awakening
of the Buddha, because in the entire scripture, there is no mention of how exactly
klesavasana should be counteracted. However, since attaining Buddhahood is the
ultimate goal of the Bodhisattva’s path, abandoning klesavasana gradually came to
be regarded as a necessity for Bodhisattva’s practice. In this connection, it is
noteworthy that the MPPU asserts, “The vasana of Sravakas and Pratyekabuddhas

are the defilements for Bodhisattvas.””*"’

403D no. 9, shes phyin, ga 131b7.
404 Added according to the Tibetan translation.
495 Ibid.

406 PysP v 65: atra hi kauSika prajiaparamitayai caran bodhisattvo mahasattvah Sravaka-
pratyekabuddha-bhiimim atikramati, bodhisattva-niyamam avakramati, buddhadharman paripirayati,
sarvakarajiiatam anuprapsyati, sarvakarajiiatam anuprdpya tathagato 'vhan samyaksambuddhah
sarvavasananusamdhiklesa-prahano bhavisyati. Cf. D no. 9, 61a6-b2.

407 MPPU, T25, 368a5-6: [ Y3 i 3 S 55 A JE M. 1t is not certain if this sentence is added
by the translator Kumarajiva, since no similar expression is found in other places in the MPPU or even
in the entire Prajiiaparamitd literature. Nevertheless, taking into account that an analogous idea is found
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At any rate, in the early Prajhiaparamita literature, whether klesavasana is
mental or physical, or even both, remains unclear. On the one hand, klesavasand is
responsible for bodily and vocal perturbations ({5.3A}); on the other hand,
abandoning klesavasana marks the obtainment of all-mode insight ({5.3B}).

In the MPPU, most of the contentions that distinguish the Buddha from the Two
Vehicles are ultimately ascribed to the abandonment of klesavasand. On the other
hand, every time when the term vasana is employed*®, it is merely for describing
the inferiority of the Two Vehicles. Notwithstanding the fact that the author of the
MPPU must have been very familiar with the Sarvastivada doctrines in the
Vibhasa"”, the MPPU uses the term vasand only in the sense of traces left behind by
defilements, without any reference to karmic imprints or imprints of cultivation.*'’

As a commentary on the PvsP, the MPPU sheds light on the process of
Bodhisattva’s practice of abandoning klesavasana:

{5.3C} Now, it should be said in accordance with fact: when a Bodhisattva
obtains the receptivity to non-arising of dharmas (*anutpattika-dharma-
ksanti), his defilements have been destroyed, but his traces (*vasana)*'! [of
defilements] have not been eliminated. Because of these traces, he acquires
and becomes subject to a body born from the dharma-
realm *'2 (*dharmadhatu-ja kaya), which enables him to be reborn
spontaneously (*upapdduka-ja) at will. Because of his great loving-kindness
(*maitr?) and compassion (*karuna) for the benefit of sentient beings, and
for the purpose of fulfilling his initial vows (*pirva-pranidhana), he returns
to the mundane world to accomplish the remaining qualities of the Buddha.

in some later tathagatagarbha siitras (see §5.5), it is not impossible that the author of the MPPU also
espouses this idea. Moreover, Dhammajoti (personal communication) notes that the MPPU contains
some doctrines that seem to be in connection with the thoughts of tathagatagarbha. For instance, the
MPPU (see T25, 714a9-15) states that Arhats, who have abandoned all klesas and transcended the triple
sphere, will study the Saddharmapundarika-sitra in a pure Buddha-land to attain Buddhahood. Fazang
438 points out that this idea in the MPPU is in line with the tathagatagarbha doctrine of the *[acintya-]

parinamiki cyuti (% 542 3E). (See T44, no. 1838, 62a29-b3).

408 Various renderings of vasand are found in the MPPU, such as &%, 5%, B8, AR, R, B
#, S5, and so on.

409 Lamotte 1970, xxi: Bien que le Traité combatte I’Abhidharma des Sarvastivadin Vaibhasika, son
auteur se révele comme un spécialiste hors ligne de cet Abhidharma. ..

410 Tt seems not so likely that the author of the MPPU was absolutely ignorant of other uses of vasana.
As will be noted in §6.4, the DBhS, which the MPPU quotes from, explicitly mentions various ways of
impregnation with the term “vasand-vasitata”.

411 n this context, Lamotte (1976, 1780) renders vasana as “relents”, reeks.

412 [bid.. élément fundamental.
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Having accomplished (*paripiirpa) the tenth ground (*bhiami), he sits on the
platform of awakening (*bodhimanda). Through the power of his
unobstructed liberation (*asarnga-vimoksa), he attains omniscience
(*sarvajnata) and all-mode insight (*sarvakara-jiata), and abandons traces
of defilements.*!

In comparison with the DBhS (Dayal 1970, 213, 275), the beginning part of this
quote must be dealing with a Bodhisattva at the eighth ground, who has abandoned
all defilements, obtained the receptivity to non-arising of dharmas, and become non-
retrogressive (avaivartika). Then, the MPPU continues to describe the case of the
reincarnation of the Bodhisattvas in the last three grounds: Since all defilements have
been abandoned, the advanced Bodhisattvas take on a body born from the dharma-
realm (*dharmadhatu-ja) owing to their vasand and initial vows, instead of a
physical body (rilpakaya) born of the triple sphere (*tridhatu-ja) owing to
defilements.*'* The former is generated spontaneously and beyond death, whereas
the latter is subject to death.*'* Thus, there seems to be a penchant in early Mahayana
to associate klesavasana with advanced Bodhisattvas’ body. This differentiation of
the two types of body in the MPPU adumbrates the ideas of mind-made body
(manomaya-kaya) and the two types of death (i.e., acintya-parinamiki cyuti and
pariccheda-cyuti) as seen in the tathdgatagarbha scriptures (§5.5.1).*° It is also
plausible that the Mahayanic association of vasana and body is partially because
vasand can be interpreted as something that causes a body to dwell (Vvas) in samsdra.
In this understanding, Master Yuanyu’s opinion that klesavasana is connected with
body (§5.2.2.3) is not utterly groundless.

Different from klesavasana, initial vows in this context play a specific role:
though Arhats still possess klesavasand, since they do not have great compassion to

413 MPPU, T25, 261¢22-27, also 664c3-5: A& NGt : HEEMAMEZRD, BECH, BERAR
W RERR SENEAE S, Re AR . BRI SUES, IR AR, EARHE, R
JEBUREREE MR PR, ARTEYG . DRI M, B, U, BrEAsE .
The Sanskrit words are restored by Lamotte. Lamotte (1974, 100—101) cites this passage without further
discussion. See also Lamotte’s French translation (1976, 1780).

414 MPPU, T25, 264b4-7: FENELAERTEEER SO0, KEW T F, FHEMES; BElrEES,
ARIEE B, e S, F=A .

415 MPPU, T25, 485¢18-19: —3&. HFCNGERE, —#&. B = HAAEANFEMEE B EE.

416 See also Dhammajoti 2023, 49: “It is interesting to see the author of [the] Da zhidu lin here
essentially agreeing to a doctrine which is usually ascribed to the Tathagatagarbha school of thought.”
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make initial vows, they do not have further rebirth.*'” In other words, the rebirth of
an advanced Bodhisattva depends on two conditions: (1) klesavasana is responsible
for a Bodhisattva’s undertaking a body beyond death at will; (2) initial vow which
represents his great compassion propels a Bodhisattva to travel around different
worlds in the triple sphere to save sentient beings. From a conventional perspective,
there seems to be a dilemma regarding klesavasana: On the one hand, the goal of
Bodhisattva’s practice is to acquire all-mode insight (sarvakara-jiiata), abandon all
klesavasana, and attain Buddhahood. On the other hand, in order to benefit all
sentient beings to fulfil the initial vows, it is necessary for the Bodhisattvas to remain
in the triple sphere by means of klesavasana. Accordingly, a Bodhisattva may have
to deliberately preserve his last klesavasana in order to undertake reincarnation for
the sake of sentient beings. However, such a contradiction is not a challenge for the
early Mahayanists, because the perfection of wisdom is no other than the perfection
of compassion. Probably due to the Bodhisattvas’ skillful means (upayakausalya),
the negative klesavasand can also have a positive function.

Elsewhere, the MPPU claims that even the Bodhisattvas at the tenth ground still
have unknown (*gj7iata) objects and possess klesavasand, which need to be
overcome through the path of cultivation (*bhavand-marga). *'* Notably,
klesavasana here is spoken of in juxtaposition with what has not been known, which
seems to imply nescience (ajiana). It will be noted in §5.4 that in the Yogacara
school, klesavasana is considered as knowable-hindrance (jiieyavarana). Probably
influenced by the Abhidharmic way of analysis, Sthiramati recognizes the
klesavasana to be identical to non-defiled nescience (aklistajiiana) (§5.4.1).

Last but not least, in the Lalitavistara, one of the early Mahayana scriptures,
vasand is used in both the positive sense of imprint of cultivation and the negative
sense of traces left behind by defilements. In chapter II of this scripture, it is said that
the Buddha in his previous life as a Bodhisattva in the Tusita heaven has sought all
the wholesome roots, impregnated with vasana, and so forth.*'® The term vasana
here must be used in its positive sense as the imprint of cultivation. On the other

417 MPPU, T25, 264b7-9: . BZEEMEN O &, Bk, MUARE? BE . BHEEMEKE
A, EALFHE PR A

418 1pbid., 340c10-12: 18K,
i,

EREREAE R, BRI E A ORI T AR, 2

P

419 1v i 282-86 (cf. Vaidya 7-8): ... bodhisattvasya tusitavarabhavanavasthitasya... paryesita-
sarvakuSalamiilasya vasitavasanasya...
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hand, in chapter XX of the sitra, a Bodhisattva is praised as the one whose vasana
of greed, hatred and impurity has been removed.**” In this context, vasana refers to
the traces left behind by defilements. According to Okano (1987, 103; 1988, 101),
the part that contains the positive meaning of vasand in chapter Il of the sitra should
be a later addition, whereas the part concerning klesavasand in chapter XX is found
in the earliest Chinese translation. After all, at the time when the sitra was finalized,
the compilers must have been aware of the existence of the different meanings of
vasana.

By and large, the early Mahayana description of klesavasana agrees with the
early Sarvastivadins’ understanding of the term as reflected in the MVbh in two
aspects: (1) only the Buddha is free from klesavasana and thus is superior to the
Sravakas and Pratyekabuddhas; and (2) klesavasana is not identical to defilements.

5.4. Klesavasana in the Early Yogacara School

The early Mahayanic idea that the elimination of klesavasand distinguishes the
Buddha from Arhats holds good for the early Yogacaras. On the other hand,
considering the close relationship between the Sarvastivadins and the early
Yogacaras, the Sarvastivada concept of non-defiled nescience (aklistajiiana) in
relation to klesavasana was also adopted by the Yogacaras. These two aspects are
reflected in the old layer (Schmithausen 1987, 14) of the YBh.

5.4.1. Vasanda and Jiieyavarana in the Oldest Layer of the Yogacarabhiimi

As argued in §5.3, the sectarian idea of Tathagata’s superiority to Arhats inspired
Mahayanists to pursue their ultimate goal of attaining the supreme Buddhahood
through the Bodhisattva path. In this background, some new Mahayanic notions in
connection with klesavasana were developed in the Yogacara school. In the BoBh,
klesavasana is spoken of in the context of two types of hindrance—defilement-
hindrance (klesavarana) and knowable-hindrance (jiieyavarana):

{5.4A} In this context, what is awakening (bodhi)? In brief, awakening
means the twofold abandonment (prahana) and the twofold insight (jiiana).
Regarding that, abandonment is twofold: (1) the abandonment of defilement-

420 Ly ii 304 (Vaidya 211): yasyakimcanaragadosakalusa «sa vasana»(Hokazono: savasana; Vaidya)
uddhrta...
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hindrance, and (2) the abandonment of knowable-hindrance. Moreover,
insight is twofold: (1) because of the abandonment of defilement-hindrance,
the stainless (nirmala) insight free from the connection-continuity
(niranubandha)*' of all defilements; and (2) because of the abandonment of
knowable-hindrance, the unopposed and unhindered insight with regard to
all that should be known (j7ieya).

Other synonyms [for awakening|—pure insight (Suddha-jiiana), insight
of all (sarva-jiana), non-impediment insight (asanga-jiiana), destruction
(samudghdta)*** of all defilements and traces (vasand), and abandonment of
non-defiled (aklista) ignorance (avidyad) without remainder (nihsSesa-
prahana), are called the supreme perfect awakening (anuttara samyak-
sambodhi). Among them, the insight, which is [obtained] because of the
absolute abandonment of all defilements along with traces in all aspects, is
said to be pure...*?

The Tathagata is endowed with the supreme unequal abandonment of all
defilements along with traces (savasana) and the abandonment of knowable-
hindrance—this is said to be his highest abandonment.***

In the above-quoted passage, Dhammajoti (2023, 51-53) draws attention to the
expression ‘“non-defiled ignorance” (aklistavidya), taking it as a doctrinal
development from the Abhidharma concept of non-defiled nescience (aklistajiiana).
Dhammajoti (ibid., 53) also notes that karika 11.16 of the MAV speaks of the non-
defiled ignorance being the tenfold covering concerning the dharmadhatu, while the
Bhasya interprets the non-defiled ignorance as non-defiled nescience.*** Although

421 Dutt: niranubandha; Wogihara: niranubaddha. Cf. Tib.: rjes su 'brel pa med pa
422 Cf. Ch.: &Rk 3=, “absolute destruction without any remainder”.

423 BoBhy 88 (cf. BoBhp 62): tatra bodhih katama | samasato dvi-vidham ca prahanam dvi-vidham ca
Jjhaanam bodhir ity ucyate | tatra dvi-vidham prahanam | klesavarana-prahanam jieyavarana-
prahanam ca | dvi-vidham punar jiianam <yaty(Wogihara: ya) klesavarana-prahandc ca nirmalam
sarva-klesa-niranubandha>(Wogihara: niranubaddha)-jianam | jileydavarana-prahandc ca yat
sarvasmim jiieye apratihatam andvarana-jianam | aparah paryayah suddha-jianam sarva-jiianam
asamga-jiianam ca sarva-klesa-vasana-samudghdatas caklistayas cavidyayah nihsesa-prahanam
anuttara samyak-«sambodhiry(Wogihara: sambhodhir) ity ucyate | tatra savasananam sarva-klesanam
sarvatas catyantam ca prahanad yaj jianam | tac chuddham ity ucyate | ... Cf. D no. 4037, sems tsam,
wi 47b5-48al; T30, no. 1579, 498c20-27.

424 BoBhw 90 (cf. BoBhp 63): yat tathagatah savasana-sarvaklesa-prahanena niruttarenapratisamena
Jhieyavarana-prahanena (Dutt: +ca) samanvagatah | ivam asya prahana-paramatety ucyate | Cf. D no.
4037, sems tsam, wi 48b7; T30, no. 1579, 499b1-3.

425 MAVBh 35: dharmadhatav avidyeyam aklista dasadhavrtih | dasabhimivipaksena pratipaksas tu
bhiimayah||

dharmadhatau dasavidhe sarvatragadyarthe yad aklistam ajiianam tad dasasu bodhisatvabhumisv
avaranam yathakramam tadvipaksatvat |
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acknowledging that ignorance (*avidya) is intrinsically nescience (*ajiiana)**, the
Sarvastivadins did not recognize the non-defiled nescience as ignorance, because,
for the Sarvastivadins, ignorance must always be defiled. By contrast, the term “non-
defiled ignorance” that occurs in the BoBh suggests that the early Yogacaras used
the term ignorance in a broad sense and further distinguished between the defiled
and the non-defiled ignorance.**” Notably, in MSg V.1b, Asanga proclaims that the
ten types of undefiled ignorance (*aklistavidya), which should be counteracted on
their corresponding ten grounds of Bodhisattva, are not defiled for the Sravakas but
are defiled for Bodhisattvas.**® This reminds us of the Tibetan understanding about
the AdsP passage {5.3A}, according to which, klesavasana, while not harmful
(anartha) to ordinary beings, is otherwise for Bodhisattvas. Furthermore, it will be
noted in §5.5 that according to some fathdagatagarbha scriptures, the vasana in the
avidya-vasa-bhiimi is not abandonable by the Two Vehicles but has been abandoned
only by the Tathagatas. The possibility cannot be ruled out that the idea of non-
defiled ignorance used by the early Yogacaras may have also been shared by some
other Mahayanists and thus contributed to the development of the tathagatagarbha
idea of the avidya-vasa-bhimi, also known as avidyd-vasana-bhiimi.

It is important to note that in the oldest layer of the YBh, the early Yogacaras
seem not to have regarded klesavasand as being identical to the non-defiled
ignorance. As seen in quote {5.4A}, klesavasana, non-defiled ignorance, and
knowable-hindrance were merely juxtaposed without any clear exposition of their
relations. It is even arguable that klesavasana differs from knowable-hindrance in
the oldest layer of the YBh. In the VSg, vasanda is mentioned as being subordinate to
the defilement-hindrance, which is side by side with the knowable-hindrance.**’ This
perhaps owes to the early Mahayanist understanding that klesavasana is related to

426 NA, T29, 501¢22-23: &I e F vk, Easel, JEEE,

427 For a relevant description of *aklistasammoha in the BoBhVin, see D no. 4038, zhi 110a3: sems
phyin ci log tu ma gyur pas mi shes pa ni nyon mongs pa can ma yin pa’i kun tu rmongs pa zhes bya’o //
Cf. T30, no. 1579, 622a9-10.

428 See Nagao 1987, 80: chos kyi dbyings la ma rig pa // nyon mongs can min sgrib pa bcu // sa beu'’i
mi mthun phyogs rnams kyi // gnyen po dag ni sa yin no // ma rig pa ’di yang nyan thos rnams kyi ni
nyon mongs pa can ma yin gyi / byang chub sems dpa’rnams kyi ni nyon mongs pa can du rig par bya’o //

429D no. 4039, sems tsam, zi 169a6-7: de nyid kyis byang chub mngon par rdzogs par sangs rgyas la
de Iltar gzhan gyi don kyang mngon par mkhyen na sgrib pa gnyis po nyon mongs pa’i sgrib pa bag
chags dang bcas pa dang / shes bya’i sgrub pa thams cad kyi sgrib pa las rnam par grol bar "gyur te /
zla med pa dang / lhar beas pa’i jig rten gyi thar pa’i slob dpon du yang ’gyur ro //
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body (§5.3), in contrast to the knowable-hindrance which must be intellectual by
nature. In this connection, the BoBh may lend some support to my conjecture:

{5.4B} In this context, the Tathagata, while moving, beholding, speaking, or
staying, does not have frequent occurrences (asamuddacara-pracuratd) of the
behaviors (cestd) in resemblance to existing defilements—this is called
Tathagata’s destruction of traces (vasana). However, Arhats, who have even
abandoned defilements, still have behaviors in resemblance to existing
defilements while moving, beholding, speaking, or staying.**

Here, klesavasand is recognized as the defilement-like behaviors. It appears that the
early Yogacaras regarded klesavasana as something corporeal, or at least related to
body and speech. Moreover, {5.4A} also implies that knowable-hindrance is
abandonable through knowing all knowable things. However, in the YBh, it remains
unclear how klesavasana should be abandoned. So to speak, abandoning
klesavasana appears to be an outcome, rather than a cause, of attaining Buddhahood.

However, the demarcation between klesavasanad and knowable-hindrance
seems to become less evident in the developed Yogacara school. After the
compilation of YBh, the notion of klesavasand came to be unequivocally
acknowledged as a type of knowable-hindrance. As noted by Dhammajoti (1998, 75),
in the commentary on the TrK, Sthiramati also asserts that knowable-hindrance is
identical to non-defiled nescience (aklistajiiana).*' Consequently, klesavasand
comes to be integrated into the notion of knowable-hindrance, which is also
recognized as the non-defiled nescience.

Last but not least, the Yogacara idea of klesavasana being knowable-hindrance
is also found in some Pali commentaries. Regarding this, one of the typical examples
is a statement in Dhammapala’s Udana-attakatha:

{5.4C} What is this so-called “imprints” (vasana)? They say that it is an
inclination (adhimutti) of such kind: A mere potency (samatthiya) in the
continuum of even one who has removed defilements, which have been
impregnated (bhavita) from beginningless time, and have become the cause
for behavior similar to that of unabandoned defilements. This, however, does

430 BoBhw 404 (BoBhp 279): tatra ya tathagatasya spandite va preksite va kathite va vihare va klesa-
sadbhava-sadrsa-(Dutt: sadrsam)cestd samudacara-pracurata(Dutt: pracaratd) | ayam tathagatasya
vasand-samudghata ity ucyate | arhatam punah prahina-klesanam api klesa-sadbhava-sadyst cesta
spandita-preksita-kathita-vihrtesu bhavaty eva | Cf. D no. 4037, sems tsam, wi 208a5-6; T30, no. 1579,
574a18-22. Cf. Yamabe’s English translation (2021, 473).

431 TrBh 38: jieyavaranam api sarvasmin jiieye jiana-pravytti-pratibandha-bhiitam aklistam ajiianam |
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not exist in the Blessed One’s continuum, where defilements have been
abandoned by virtue of the power (vasa) of abandoning knowable-hindrance
(fieyyavarana) through accomplishing the resolution (abhinthara-sampatti).
But where defilements have not been abandoned in this manner, it exists in
the continua of the Sravakas and Pratyekabuddhas. Therefore, it is only the
Tathagata who is unhindered in knowledge and vision.**

It is interesting to note that in this passage, the Pali term vasana is not understood as
“traces” derived from defilements, but in a typical Yogacaric sense of impregnated
“imprints” (§4.3.1). Taking into account the author’s background, such an idea
should have been influenced by the Northern tradition. Dhammapala is most likely
the earliest Pali commentator who took note of the idea of knowable-hindrance.
Knowable-hindrance in relation to vasanda is also mentioned in some Pali Tikas,

which should have been composed relatively late.**?

5.4.2. Vasana and Dausthulya in the Yogacarabhiimi

Another term that concerns klesavasana in the Mault Bhiimi is “grossness”
(dausthulya). In the Pali Vinaya and suttas, the Pali word “dutthulla” expresses the
idea of moral wickedness, discomfort; being lewd or grievously wrong.*** For the
Yogacaras, grossness denotes all the badness in one’s individual existence before
attaining nirvana without any remainder of substratum (nirupadhisesa-nirvana).

In the Sarvastivada Abhidharma texts, grossness is considered the intrinsic
nature of unsatisfactoriness (duhkham) and identical to being perturbed

432 Adjusted from Dhammajoti’s translation (1998, 66). UdA 194: K& panayam vasana nama? Yam
kilesarahitassapi santane appahinakilesanam samdcarasadisasamacarahetubhiitam,
anadikalabhavitehi kilesehi ahitam samatthiyamattam, tatharipa adhimuttiti vadanti. Tam panetam
abhintharasampattiya fieyyavaranappahanavasena yattha kilesa pahind, tattha bhagavato santane
natthi. Yattha pana tatha kilesa na pahina, tattha savakanam paccekabuddhanarica santane atthi, tato
tathagatova anavaranananadassano.

433 As for the time when the composition of the Pali Tikas began, see Norman 1983, 148-49.
Samyuttatika 1 3: Paniiiava fieyydavaranappahanato pakarehi dhammasabhavajotanatthena pajjototi
parniiapajjoto. Savasanappahdanato visesena hatam samugghatitam vihatam. Pafifidpajjotena vihatam
parniiapajjotavihatam. ... Though this work is attributed to Dhammapala, it is very likely to be a different
person under the same name.

Moreover, Samyuttatikd 1 4: Abhiniharasampattiva —savasanappahanameva hi  kilesanam
nieyyavaranapahdananti, parasantane pana mohatamavidhamanassa karanabhavato phalipacarena
anavaranananam “mohatamavidhamana “nti vuccatiti. Almost the same expression is also found in the
tikas of the Dighanikaya and Majjhimanikaya, which are also said to be composed by Dhammapala.

434 See PED, s.v. “Dutthulla”, 326; A Dictionary of Pali, s.v. “dutthulla”, 415. See also Sakuma 1990b,
434,



166

(*aksema). **° In comparison, the Manobhimi of the YBh also takes
unsatisfactoriness of conditioning factors (samskara-duhkhatd) as intrinsically
grossness (dausthulya-svabhava).***

Additionally, the Vaibhasikas also discuss grossness in the context of meditative

experience. Sanghabhadra asserts in the NA thus:

{5.4D} We (Sarvastivadins) acknowledge that in the state of meditative
concentration (*samadhi), there are atoms (*paramanu), which are induced
by the joy and happiness (*priti-sukha) produced from separation (*vivekaja),
permeating in the body [of the meditator], functioning like the adhesive force
in a lump. They counteract the corporeal grossness pertaining to defilements
(*klesa-paksya), [and thus] benefit the body [of the meditator]...**’

For the Sarvastivadins, grossness is related to the body of a meditator. Such an idea
is also attested in the SrBh of the YBh. Sakuma (1990b, 440-39; 2011, 41-42) notes
that in the SrBh, grossness is related to the idea of transformation of the basis
(asrayaparivrtti), which in that context refers to the exchange of grossness for ease
(prasrabdhi) in meditative practice. As Sakuma (2011, 41) argues, in the SrBh, the
idea of the elimination of grossness is the effect of supranormal perception of
Suchness (tathata) rather than its prerequisite.

Sakuma (2011, 42) further notes that in the BoBh, grossness is not discussed in
opposition to ease, but concerns defilements (klesa). In light of this observation, it is
noteworthy that in the BoBh, grossness is also spoken of together with vasana in the
context of one’s psycho-physical basis (a@sraya):

{5.4E} Among them (the fourfold all-mode purification), what is the
purification of basis (asraya)? (1) On account of the basis, the absolute
cessation (atyantoparama) of grossness (dausthulya) pertaining to all
defilements along with traces (vasana) without remainder (niravasesatas, i.e.,
completely); and (2) in his own individual existence (atmabhava), the
conduct at will (vasa-vartita) while appropriating (adana), abiding, and

45 MVbh, T27, 409a26: BEfTiE, W4 A . CL NA, T29, 333a25-26: aHal 447, RIFLHUAH,
RFEE K BRI, B TR AR

436 YBhgy 26: ata$ ca sakalam dasrayam dausthulyopagatatvad daustulyasvabhavat tathagata
duhkhatah prajiiapayanti | yad uta samskaraduhkhataya || See Schmithausen 1987, 67; 347 n. 469.
BTNA, T29, 761a25-27: FHECRINFIEAEENL, A BEA S 8T S M /e S v, B 7T,
RESHARAUE W S e, Wi ...
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dying according to wish (yatha-kama) are said to be the all-mode purification
of the basis (sarvakara asraya-parisuddhi).**®

Since this quote is related to one’s biological basis when abandoning all defilements,
klesavasana in this context should be understood in terms of physical negativity.
This can be compared with the idea in the NA ({5.4D}) that grossness is discussed
in the sense of bodily negativity. Nevertheless, in {5.4E}, the relationship between
grossness pertaining to all defilements and vasana is not sufficiently clear. It seems
that klesavasana is subordinate to the grossness pertaining to defilements.

In the Manobhumi, grossness is analyzed into three categories. In addition to
the grossness pertaining to defilements as seen in the BoBh, two new categories are
spoken of—namely, grossness pertaining to ripening and grossness pertaining to
other morally neutral dharmas:

{5.4F} Moreover, in those individual beings (atmabhava), those seeds (bija)
that are pertaining to defilements (klesa-paksya) in that context are called
“grossness” as well as “latent dispositions” (dausthulya-anusaya-samjnia).
And those [bijas] which pertain to [karmic] ripening (vipaka-paksya)
and pertain to the [morally] neutral (avyakrta-paksya) [dharmas) other than
those [pertaining to the ripening (of wholesome and unwholesome karma)]

in them (i.e., atmabhavas) are merely called “grossness”, not “latent
95 439

dispositions”.
Schmithausen (1987, 67) notes that grossness, which is originally not identical with
bija, comes to be explained to consist of bijas. Since grossness is regarded as the
cause of defilements and unsatisfactoriness (dufikha), it becomes equivalent to bijas.
In this connection, it has been noted in {4.3E} that bija of conditioned dharmas is
defined as vasana and universal grossness (*sarvatraga dausthulya) in the PMBhVin.
However, this doctrinal development may bring forward a paradox: on the one hand,
grossness pertaining to defilements is taken as bija, latent dispositions, or cause for
defilements; on the other hand, klesavasana subsumed under the grossness
pertaining to defilements, albeit also being bija, cannot be latent dispositions that

438 BoBhw 384 (BoBhp 265): tatrasraya-parisuddhih(Dutt: ° -visuddhih) katama | savasananam sarva-
klesa-paksyanam dausthulyanam asrayan niravasesato ‘tyantoparamah(Dutt: ‘tyantaparamah) sve
catmabhave yatha-kamadana-sthana-cyuti-vasavartita sarvakara asraya-parisuddhir(Dutt: ° -Suddhir)
ity ucyate | Cf. D no. 4037, sems tsam, wi 197a4-5; T30, no. 1579, 568c21-25.

439 YBhgy, 26: tesu punar atmabhavesu yani bijani klesa-paksyani tatra dausthulyanu$aya-samjia | yani
ca punar vipaka-paksyani tadanyavyakrta-paksyani ca tesu dausthulya-samjiiaiva na anusaya-samjia |
Cf. D no. 4035, sems tsam, tshi 13b3—4; T30, no. 1579, 284¢3—6.
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produce further defilements. It should be noted that in the entire YBh, klesavasana
is never explicitly related to bija. As early as in the VSg, klesavasana was expressly
treated as a different force from latent dispositions:

{5.4G} Among them (the four aspects of knowing self-view), [the aspect of]
effect means that self-view (*satkaya-drsti) acts as an obstruction in three
circumstances: (1) the time of [obtaining] the receptivity (*ksanti) to
observation in dharmas starting from selflessness (*nairatmya); (2) the time
of direct realization (*abhisamaya); and (3) the time of attaining
Arhathood. ... In this context, in the [first] two circumstances, it acts as an
obstruction by the force of latent dispositions (anusaya); in the third
circumstance, it acts as an obstruction by the force of traces (vasana).**°

This passage indicates that klesavasana differs from latent dispositions, which have
already been abandoned by Arhats. Moreover, klesavasand is caused by self-view.
As has been noted in §5.1.1, the VSg also explicitly stated that self-view has been
abandoned by the Noble Ones but its traces remain in them except for the Buddha.
At any rate, the connection between klesavasana and self-view (satkayadrsti) must
have served as a doctrinal source of vasana of self-view (*atmadrsti-vasana) in
Asanga’s MSg (§see 4.3.3).

To resolve the paradox, in the PMBhVin, klesavasana turned to be regarded as
belonging to grossness pertaining to ripening instead of that pertaining to defilements:

{5.4H} [Question:] When the grossness pertaining to defilements
(*klesapaksya-dausthulya) has been completely abandoned by an Arhat, is
there any division (*paksya) of grossness that has not been abandoned by the
Arhat, and on account of the abandonment of which, the traces (*vasana)
have been completely destroyed by the Tathagata?

[Answer:] That grossness pertaining to ripening (*vipakapaksya-dausthulya)
has not been abandoned by Arhats, while the Tathagata is the one who has
[completely]**! abandoned [all grossness].**?

449D no. 4039, sems tsam, zi 182a5-182b3: de la 'bras bu ni dus skabs gsum du ’jig tshogs la lta bas
sgrib par byed pa ste / ’di lta ste / bdag med pa las brtsams nas chos la rtog pa’i bzod pa’i dus dang /
mngon par rtogs pa’i dus dang / dgra bcom pa nyid thob pa’i dus kyi tshe’o // ... de la gnas skabs gnyis
su ni bag la nyal gyi stobs kyis sgrib par byed do // gsum pa’i skabs su ni bag chags kyi stobs kyis sgrib
par byed do // Cf. T30, no. 1579, 797a14-29.

441 Added according to Xuanzang’s Chinese translation: 7% %,

442D no. 4038, sems tsam, zhi 103b5-7: gang gi tshe dgra bcom pas nyon mongs pa’i phyogs>(D:
tshogs; P, N) dang mthun pa’i gnas ngan len ma lus par spangs pa’i tshe dgra bcom pas gang ma
spangs pa’i gnas ngan len gyi phyogs de gang zhig yod na / de bzhin gshegs pas de spangs pas bag
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Vasand in the quote above is undoubtedly used in the sense of klesavasanda. Since
the abandonment of grossness pertaining to ripening is said to be responsible for the
abandonment of klesavasana, klesavasana should consist of grossness pertaining to
ripening. The term “ripening” (vipaka) in this circumstance must refer to the effects
of ripening, which are always morally neutral. Since one’s physical body can be
taken as neutral effects of ripening, attributing klesavasana to the grossness
pertaining to ripening is also in accordance with the early Yogacara understanding
that klesavasand is related to body. In this regard, when alayavijiiana was explicitly
defined as the consciousness of ripening (vipaka-vijiiana), klesavasana would
naturally become recognized as a type of impregnation in the alayavijiana.

In SNS IX.28, three types of latent dispositions (anusaya) are distinguished as
(1) concomitants of the completely destroyed (*samudghata-sahaya*® | i.e.,
darsanaheya-klesas), (2) weak latent dispositions (*durbalanusaya), and (3) subtle
latent dispositions (*sizksmanusaya). Among them, the subtle type is described as
follows: above the eighth ground of Bodhisattva where no defilements arise at all,
the subtle latent dispositions only abide in knowable-hindrance.*** Immediately after
this statement, SNS IX.29 further explains that the abandonment of the first two
types of latent dispositions amounts to the abandonment of grossness situated in skin
(*tvaggata-dausthulya); the abandonment of the third type of latent dispositions
amounts to the abandonment of grossness situated in corium (*phalgugata-
dausthulya); and the abandonment of the grossness situated in bones (*saragata-
dausthulya) refers to the stage of Tathagata, who is free from all latent
dispositions.** It can be deduced that the grossness situated in bones cannot be latent

chags yang dag par bcom pa yin zhe na / smras pa / dgra bcom pas ni rnam par smin pa’i phyogs dang
mthun pa de ma spangs la de bzhin gshegs pas ni spangs pa yin no // Cf. T30, no. 1579, 619b23-26.

443 Cf. Gunabhadra (T no. 678, 717c14), Bodhiruci (T no. 675, 684b14), and Xuanzang (T no. 676,
707c11): FEk.

444 See SNS 145: bcom Ildan “das sa de dag la nyon mongs pa’i bag la nyal rnam pa du mchis lags /
spyan ras gzigs dbang phyug rnam pa gsum ste / spyan ras gzigs dbang phyug grogs yang dag par
bcom pa ni “di lta ste / sa Inga po dag na nyon mongs pa lhan cig skyes pa / kun tu "byung ba’i grogs
nyon mongs pa lhan cig skyes pa ma yin pa kun tu "byung ba de de’i tshe de la med pas de’i phyir grogs
yang dag par bcom pa zhes bya’o // bag la nyal stobs chung ba ni ’di lta ste / sa drug pa dang bdun pa
la cha phra mo kun tu "byung ba nyid dang / bsgoms pas mnan pas kun tu "byung ba nyid kyi phyir ro //
bag la nyal phra mo ni 'di lta ste / sa brgyad pa dang de’i gong ma rnams la nyon mongs pa thams cad
kyi thams cad du kun tu mi "byung ba dang / shes bya’i sgrib pa tsam la gnas pa nyid kyi phyir ro // For
an English translation see Power 1995, 265-67.

445 See SNS 146: becom Idan “das bag la nyal de dag gnas ngan len spangs pa rnam pa dus rab tu phye
ba lags / spyan ras gzigs dbang phyug rnam pa gsum gyis te / gnas ngan len Ipags shun la yod pa lta
bu spangs pas ni dang po dang gnyis pa rab tu phye ba yin no // bri la yod pa lta bu spangs pa ni gsum
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dispositions. This idea of the three types of grossness situated in body is derived
from the BoBh, where grossness pertaining to knowable-hindrance (jiieyavarana-
paksyam...dausthulyam) is said to be threefold, being situated in skin, in corium, and
in bones.**® Therefore, it can be concluded that the scope of knowable-hindrance is
larger than klesavasana: knowable-hindrance contains both latent dispositions and
klesavasana. The abandonment of all latent dispositions does not necessarily mean
being free from all klesavasana. The abandonment of klesavasana is the final stage
of abandoning knowable-hindrance. The absolute abandonment of knowable-
hindrance entails the abandonment of klesavasand. Moreover, the early Mahayana
implication that klesavasana is related to corporeal matter (ripa) became explicit in
the SNS according to the above discussion. Therefore, klesavasand came to be
recognized as intrinsically a type of knowable-hindrance. Such doctrinal
development was due to the Yogacara analysis of grossness.

In the BoBhVin, klesavasand is defined as the ripening-grossness qua hindrance:

{5.41} 1t is because (in contrast to the Tathagata,) an Arhat who is dwelling
in the state of nirvama with remainder [of aggregates] (*sopadhisesa-
nirvana-dhatu) has not completely destroyed all marks (*nimitta). And the
undestroyed ripening-grossness qua hindrance (*vipaka-
dausthulyavarana)*’ is known as his traces of defilements (*klesavasand).
Depending on the marks and grossness, hindrance is established there. In [the
state of nirvana] without remainder (*nirupadhisesa), because of having no
[marks and grossness], it should be known that there is exactly no
hindrance.**

pa’o // gnas ngan len snying po la yod pa lta bu spangs pa gang yin pa de ni thams cad kyi thams cad
du bag la nyal med pa’i gnas skabs yin te / sangs rgyas kyi sa yin par ngas yongs su bstan no // For an
English translation see Power 1995, 267.

446 BoBhw 356-57; BoBhp 243: parame punar vihare sarva-klesa-savasananusayavarana-prahanam
veditavyam | tac ca tathagatam viharam anupravisatah jieyavarana-paksyam api dausthulyam
trividham veditavyam | tvag-gatam phalgu-gatam sara-gatam ca | tatra tvag-gatasya pramudite (Dutt:
pramudita-) vihare prahanam bhavati | phalgu-gatasyanabhoge nirnimitte | sara-gatasya tathagate
vihare prahanam bhavati | sarvavarana-visuddhi-jiianatd ca | Cf. D no. 4037, sems tsam, wi 184b7—
185a2; T30, no. 1579, 562b6-13.

447 Tibetan reads: the hindrance of ripening and grossness.

448 D no. 4038, sems tsam, zi 124a7-b2: 'di itar dgra bcom pa phung po’i lhag ma dang bcas pa’i mya
ngan las “das pa’i dbyings la gnas pa’i mtshan ma thams cad kyi thams cad du ma 'gags pa dang /
rnam par smin pa dang / gnas ngan len gyi sgrib pa ma 'gags pa de ni de’i nyon mongs pa’i bag chags
zhes bya ste / mtshan ma dang gnas ngan len la ltos nas sgrib pa rnam par gzhag pa de la ni phung
po’i lhag ma med pa la med pas de’i phyir de la ni sgrib pa med pa kho nar rig par bya’o // Cf. T30,
n0. 1579, 748c6-9: w# i AL A ER MR RE, — V) RUMARE K, SRR HE AR, Hi
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The “ripening-grossness” (*vipaka-dausthulya) mentioned in this passage
undoubtedly refers to the grossness pertaining to ripening (*vipakapaksya-
dausthulya). An Arhat’s ripening-grossness qua hindrance must indicate his
knowable-hindrance, because Arhats have no more defilement-hindrance. To
conclude, Arhats’ klesavasand is recognized by the Yogacaras in the VinSg as the
grossness pertaining to ripening situated in bones, being a part of knowable-
hindrance.

Furthermore, it is equally important to note that according to the
Tattvarthapatala of the BoBh, the Bodhisattvas’ insight of the purification of
knowable-hindrance (jieyavarana-visuddhi-jiiana), leading to the penetration into
the selflessness of dharmas (dharma-nairatmya), takes as its object-domain (gocara-
visaya) reality (tattva), which is characterized by the ineffable nature (nirabhilapya-
svabhavatd) of all dharmas.** This indicates that the hindrance that obstructs the
knowledge of knowable objects should be the attachment to dharmas
(dharmabhinivesa), which consists of linguistic expressions (abhilapa). In this
connection, SNS VIL.6 suggests that the perfect characteristic (*parinispanna-
laksana), also known as the absence of intrinsic nature from the perspective of the
ultimate truth (*paramartha-nihsvabhavatd), is due to the selflessness of
dharmas.**° It can be thus inferred the clinging to the imagined (parikalpita) on the
dependent nature (paratantra-svabhava), being opposite to the perfect nature, is due
to the attachment to a dharmas, namely the knowable-hindrance.

From the time of the compilation of VinSg, the Yogacaras spoke of vasand in
the sense of the impregnation of conditioned dharmas, and considered it to belong
to the dependent nature (paratantra-svabhava) (§4.3.1). Since then, this particular
connotation of vasana, as a synonym for bija, became increasingly predominant in

A RN E S RV AT A S e 2 Sr AT B AR ARV B LR, K 64T . The English

translation mainly follows Xuanzang’s translation which makes better sense.

449 See Takahashi 2005, 87 (#2.2.4.1-#2.2.4.2): jiieyavaranavisuddhijiianagocaras tattvam katamat |
Jrieye jiianasya pratighdta avaranam ity ucyate || tena jiieyavaranena vimuktasya jianasya yo gocaro
visayas taj jieyavaranavisuddhijiianagocaras tattvam veditavyam || tat punah katamat |
bodhisattvanam buddhanam ca bhagavatam dharmanairatmyapravesaya pravistena suvisuddhena ca
sarvadharmanam  nirabhilapyasvabhavatam  arabhya  prajiiaptivadasvabhavanirvikalpasamena
Jriianena yo gocaravisayah | For an English translation, see Engle 2016, 67.

450 SNS 68: don dam yang dag 'phags gzhan yang chos rnams kyi yongs su grub pa’i mtshan nyid gang
yin pa de ’ang don dam pa ngo bo nyid med pa nyid ces bya’o // de ci’i phyir zhe na / don dam yang
dag 'phags chos rnams kyi chos bdag med pa gang yin pa de ni / de dag gi ngo bo nyid med pa nyid
ces bya ste // Cf. T16, no. 676, 694a26-28. For an English translation see Schmithausen 2014, 559.
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the Yogacara school. As a result, on the one hand, related Yogacaric discussions
became more focused on knowable-hindrance than on klesavasand. On the other
hand, the Yogacaras came to understand klesavasana as a type of impregnation in
relation to defilements rather than simply the traces left behind by defilements. This
shift in understanding is exemplified by the Ci’en Master Ji &, who explicitly
proclaims that the grossness pertaining to ripening, which implies klesavasana,
should be understood as the bija for grasping of dharma.**'

In brief, the early Yogacaras often speak of klesavasana in connection with
knowable-hindrance abandonable only by the Tathagata. The discussion about
klesavasana in the YBh seems not to be consistent. In the VinSg, klesavasana came
to be regarded as one type of knowable-hindrance, being grossness pertaining to
ripening. The knowable-hindrance including klesavasand is thoroughly abandoned
through the realization of the selflessness of dharmas.

5.5. Vasana in the Tathagatagarbha Literature

In parallel with the genesis of the doctrine of alayavijiiana in the early Yogacara
school, some Mahayanists developed the doctrine of tathagatagarbha. In accordance
with the emergence of the tathagatagarbha doctrine, klesavasand that distinguishes
the Buddha from the Two Vehicles came to be reformulated.

5.5.1. Srimaladevisimhanada-nirdesa

In the SrMS, the idea of klesavdasand is implied by the term “avidya-vasa-bhimi”,
which literally denotes a ground wherein abides ignorance. It should be borne in
mind that the Sanskrit word vasa, “abiding”, mainly delivers the meaning of
impregnating (vasand) in the StMS. In the RGVV, the term avidyd-vasa-bhiimi is
given as “avidya-vasana-bhiumi” in a different manuscript (Ui 1959, 530). Ui (ibid.,
487, 530-32, 558) suggests that the Indian masters should have understood the term
vasa indiscriminately as vasand. Moreover, in the translation of the CWSL,

451 See T43, no. 1829, 213a14-22: i zn: BAMEEMAEEETRREEE . —Bo: #METHRE
B, SbAnEIBENE, HeRAEETET DA MR IS . UM S A i, SIS AR A
T, JEIEEE, ARENE R, S RAM A EEATERER, 4ARASRE. X
7, VMR RAGE, BEME, BRI, b () @M. SHBEkEEE, 42
B TRE, WK
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Xuanzang explicitly uses the rendering “impregnating-ground of ignorance” ({44
)2, Therefore, it is legitimate to understand avidyd-vasa-bhimi as the ground
where ignorance impregnates.

The SrMS distinguishes between two types of impregnating-ground (*vasa-
bhumi): (1) the four vasa-bhiimis (i.c., *ekadrstisthita-vasabhiimi, * kamatrsnasthita-
°, rupatrsnasthita-°, and *bhavatrsnasthita-°) from which all arising-defilements
(*paryutthana-klesa) are produced, and (2) the avidya-vasa-bhumi from
beginningless time, being the support (*samnisraya) and condition (*pratyaya) of
all impurities (*upaklesa)** and arising-defilements.*** It seems that in the term
avidya-vasa-bhimi, the Sanskrit word bhiimi, besides its common meaning of a
“ground” where adventitious defilements abide, is also construed as a locus of arising
(derived from bhii), suggesting that defilements arise from the impregnated
imprints of ignorance. Thus, avidya-vasa-bhiimi is considered to be the most
fundamental ignorance that gives rise to all defilements.

According to the StMS, the avidya-vasa-bhiimi is more powerful than the other
four vasa-bhumis, as the avidya-vasa-bhiimi can be destroyed only by the wisdom
of Tathagatas and cannot be suppressed by the insights of Sravakas and
Praytekabuddhas.*** In this respect, it is arguable that the vdsand in the avidya-vasa-

2 See CWSL, T31, 45a22-25: Wil Aé%, AIRENGRAE A=A, W2 WU Bt ALk, &
RERAMEE. B, O AEEEE=MERS, A8, RNE S RS
(A&

453 Wayman and Wayman (1990) translate upaklesa as “secondary defilements”. This rendering,
notwithstanding applying to the Sarvastivada and Yogacara texts, does not fit the context of the SrMS.
The term upaklesa in this context should be used in a sense similar to the Vibhajyavadins and
Mahasanghikas’ understanding of adventitious defilements (*agantuka upaklesa). See AN i 10:
pabhassaram idam bhikkave cittam taii ca kho agantukehi upakkilesehi upakkilittam... See also the
Samayabhedoparacanacakra (D no. 4138, dul ba, su 143b1). glo bur du "ongs pa’i nye ba i nyon mongs
pas / sems rang bzhin gyis 'od gsal ba ni "dus ma byas kyi dngos po dgu’o // (underlines mine.)

454 See D no. 92, dkon brtsegs, cha 265a6-b1: bcom Idan 'das nyon mongs pa dag ni rnam pa gnyis te /
gnas kyi sa’i nyon mongs pa rnams dang / kun nas ldang ba’i nyon mongs pa rnams so // bcom ldan ’das
gnas kyi sa yang rnam pa bzhi ste / ... bcom ldan ‘das gnas kyi sa bzhi po de dag gis nyon mongs pa
kun nas ldang ba thams cad skyed lags so // And D no. 92, cha 267b4: ma rig pa’i gnas kyi sa ni nye
ba’i nyon mongs pa dang / kun nas ldang ba thams cad kyi rgyu dang / gzhi dang rkyen lags so // Cf.
T11, no. 310, 675b18-21, 676a7-8; T12, no. 353, 220a2-5, b20-22. For an English translation, see
Wayman and Wayman 1990, 84, 88.

455 See D no. 92, dkon brtsegs, cha 265b2-7: bcom Idan 'das gnas kyi sa bzhi po ’di dag gi nang na
stobs che ba gang lags pa de ni nye ba’i nyon mongs pa thams cad kyi gzhir gyur pa ma rig pa’i gnas
kyi sa stobs che ba’i grangs sam / cha’am / bgrang ba’am / dpe 'am / rgyur yang mi bzod lags so // ...
bcom ldan ’das de bzhin du ma rig pa’i gnas kyi sa srid pa’i "dod chags la gnas pa’i gnas kyi sa zhes
bgyi bas kyang gnas kyi sa bzhi po 'di dag zil gyis gnon te / nye ba’i nyon mongs pa gang ga’i klung gi
bye ma las ‘das pa snyed kyi rten du gyur pa dang / nyon mongs pa bzhi dang yang yun ring po nas
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bhiimi is equivalent to klesavasana which is unabandonable by the Two Vehicles.
Since vasa(na) is understood in the fathagatagarbha scripture as impregnating
instead of its common meaning of traces when connected with defilements, the
meaning of klesavasana shifted accordingly from the traces (derived from Class I
vas) left behind by defilements to the impregnated imprints (derived from Class X
\vas) by defilements. This shift in meaning enables klesavasand to generate further
defilements. As a result, klesavasana which had been regarded as passive remaining
traces derived from defilements became recognized as an active producer of all
defilements.

It is also said in the SrMS that the arising-defilements are momentarily
associated (*samprayukta) with mind, whereas the avidya-vasa-bhiimi is dissociated
from mind.*® This idea can be seen as being in line with the Mahasanghika
doctrine®” (also held by the Mahisasakas*’®) that latent dispositions (anusaya) as
dormant defilements are dissociated from mind whereas envelopments
(paryavasthana) as active defilements are associated with mind.**° It is arguable that
the arising-defilements function as the Mahasanghika notion of envelopment and
avidya-vasa-bhiimi functions as latent dispositions. Takasaki (1974, 361) asserts that

lhan cig gnas pa dang / nyan thos dang / rang sangs rgyas kyi shes pas mi rdzi ba dang / de bzhin
gshegs pa’i byang chub kyi ye shes kyis gzhom par bgyi ba lags te / bcom ldan "das ma rig pa’i gnas
kyi sa ni stobs che ba lags so // Cf. T11, no. 310, 675b22-29; T12, no. 353, 220a6—15. For an English
translation, see Wayman and Wayman 1990, 84-85.

456 See D no. 92, dkon brtsegs, cha 265b1-2: bcom ldan ’das de dag kyang skad cig pa ste / sems kyi
skad cig pa dang mtshungs par ldan pa lags so // bcom Ildan “das ma rig pa’i gnas kyis thog ma ma
mchis pa’i dus nas mchis pa ni sems dang mi ldan pa lags so // Cf. T11, no. 310, 675b21-22; T12, no.
353, 220a5-6. For an English translation, see Wayman and Wayman 1990, 84.

Note that in the fathdgatagarbha context as well as the Mahasanghika context below, I intentionally
translate citta-samprayukta and citta-viprayukta respectively as “associated with mind” and
“dissociated from mind”. By contrast, in the Sarvastivada context, the two terms are translated
respectively as “conjoined with thought” and “disjoined from thought”. The reason for this
differentiation is that citta for the Sarvastivadins is always momentary and arises necessarily in
conjunction with caittas, whereas citta in a Mahasanghika/tathagatagarbha context is always an
intrinsically pure mind with adventitious defilements.

457 According to the Waymans (1990, 3), the formation of the SrMS was within the Mahasanghika
school in third-century Andhra.

458 See D no. 4138, *dul ba, su 145b7-146a3; cf. T49, no. 2031, 16¢26-17al.

459 See Samayabhedoparacanacakra (D no. 4138, *dul ba, su 142b1-143b2): de la dge 'dun phal chen
po’i sde zhes bya ba tha snyad gcig pa’i sde dang / jig rten 'das smra’i sde dang / bya gag ris kyi sde
zhes bya pa rnams kyi gzhi’i gzhung dag yod de /... bag la nyal dag gzhan la kun nas dkris pa dag
gzhan yin par brjod par bya’o // bag la nyal rnams ni sems dang mi ldan pa yin par brjod par bya’o //
kun nas dkris pa dag ni sems dang mtshungs par ldan bdag go // Cf. T49, no. 2031, 15b25—16al.
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vasa-bhiimi refers to latent dispositions as well as vasana. Accordingly, it can be
deduced that the four vasa-bhumis, being latent dispositions, are also dissociated
from mind. In this understanding, klesavasana seems to be also regarded as a kind
of latent dispositions. It can thus be conceded that for the tathagatagarbha
proponents, klesavasand plays a role equivalent to the bija of defilements. In this
connection, it should be noted that “bija” in the entire SrMS is not used as a technical
term as it is in the Yogacara texts in the sense of a latent cause, let alone any mention
of “*klesa-bija”.

The doctrinal connection between klesavasana, the five vasa-bhiimis, and the
Mahasanghika notions of envelopment and latent dispositions can be briefly
illustrated below:

<Figure 1>
aryavasthana <« anusava
Mahasanghikas: (cztta—;amprqyukta) (cztta—vz;z{fayukta)
manifestation « bija
| |
. arising-defilements «—  four vasa-bhamis «—  avidyavasabhiimi
SrMS: (citta-samprayukta) (citta-viprayukta) (citta-viprayukta)
T
klesavasana

According to the SrMS, taking avidya-vasa-bhimi as a condition and
uncontaminated (anasrava) karma as its cause, three kinds of mind-made body
(manomaya-kaya)—of Arhats, Pretyekabuddhas, and the Bodhisattvas who have
obtained mastery—come into existence.*®® Though the three types of mind-made
body are uncontaminated, they cannot be seen as completely purified. As noted in
§5.3, the MPPU expresses the idea that klesavasana contributes to Bodhisattvas’
reincarnation beyond death at will. In line with this idea, the mind-made bodies
conditioned by avidya-vasa-bhumi, which amounts to klesavasana, are responsible
for the inconceivable transformational death (acintya parinamiki cyuti).

460 See D no. 92, dkong brtsegs, cha 265b7-266al; T11, no. 310, 675b29—¢3; T12, no. 353, 220a15-18.
The citation of this portion in the Sanskrit RGVV (33-34) is slight different from the Tibetan and the
Chinese translations: esa ca grantho vistarena yathdasitram anugantavyah | syad yathapi nama
bhagavann upadanapratyayah sasravakarmahetukastrayo bhavah sambhavanti | evam eva bhagavann
avidyavasabhumipratyayd andasravakarmahetuka arhatam pratyekabuddhanam vasitapraptanam ca
bodhisattvanam manomayastrayah kayah sambhavanti | asu bhagavan tisysu bhiimisvesam trayanam
manomayanam kayanam sambhavayanasravasya ca karmano ‘bhinirvrttaye pratyayo bhavaty
avidyavasabhumir iti vistarah |



176

It is also interesting to note that an idea similar to the Yogacara idea of
knowable-hindrance (jfieyavarana) can be seen in the SrMS. It is mentioned in this
tathagatagarbha scripture that although Arhats and Pratyekabuddhas have
abandoned all the defilements in the four vasa-bhiimis, they, as well as the
Bodhisattvas even in their last existence, are still hindered by the avidya-vasa-bhiimi.
Thus, they have not actually (*saksar) acquired the mastery (*vasita) over the
exhaustion of flux (*asrava-ksaya), and have not thoroughly known and perceived
this and that dharma.*®' In a similar vein, knowable-hindrance, in respect of its
doctrinal connection with non-defiled nescience (aklistajniana), indicates that the
Two Vehicles and Bodhisattvas are still subject to the hindrance of unknown
dharmas. The above comparison does not imply any unilateral or mutual doctrinal
influence between the SrMS and the YBh, but only reveals the fact that there was a
common ideal of attaining perfect Buddhahood among the Mahayanists, with a
specific emphasis on completely knowing the pure nature of all dharmas, or
emptiness (Simyata). At any rate, such doctrinal congruity enables later Yogacara
exegetes, from the time of the CWSL**? down to the Chinese Faxiang school*®*, and

Tsongkhapa %

to take avidya-vasa(na)-bhiimi as being identical to knowable-
hindrance.
As a matter of fact, since avidya-vasa-bhiimi gives rise to all defilements, even

if all arising defilements and the defilements in the four vasa-bhiimis have been fully

461 D no. 92, dkong brtsegs, cha 266a5-7: bcom ldan “das dgra bcom pa rnams dang / rang sangs rgyas
rnams <kyisy(D: kyi sa) ni gnas kyi sa bzhi spangs kyang zag pa zad pa la dbang ba’i stobs kyang
mi thob / mngon sum du yang mi bgyid do // bcom ldan ’das zag pa zad pa zhes bgyi ba de ni ma rig
pa’i gnas kyi sa’i tshig bla «dwags»(D: dags) lags so // bcom Ildan “das de Ita lags pas dgra bcom pa
rnams dang / rang sangs rgyas rnams dang / srid pa tha ma par gtogs pa’i byang chub sems dpa’rnams
kyang ma rig pa’i gnas kyi sas bsgribs shing chod la yongs su dkris te ldongs par bgyis pas chos de
dang de dag rab tu ma ‘tshal cing mi rtogs so// bcom ldan ’das chos de dang de dag ma ‘tshal cing ma
mthong bas spang bar bgyi ba’i chos de dang de dag mi spongs shing byang bar mi bgyid do // Cf. T11,
no. 310, 675¢8-13; T12, no. 353, 220a23-28. For an English translation, see Wayman and Wayman
1990, 86.

“62 See CWSL, T31, 48¢23-29: # JrRIbA RAESE, WifbiEseacsh sy [MEUIfEM ] 7 MG,
Y], JEMRAE. MBMERESL R —R . A . AR, SCERE. AR
Rk, rREE, R REEE, BidEE. (T ZEHE. REREET R,
T (E K B —

463 For example, the Ci’en master Ji remarks as follows (T43, no. 1829, 57c1-4): (&L #: H
FfEd, —. R, =, E g, =, A%, . FEE, f. KA.
AT DU R, 42— PR

464 For example, dBu ma dgongs pa rab gsal (473): de la ma rig pa’i bag chags ni shes bya yongs su
gcod pa’i gegs su gyur pa yin la // zhes shes sgrib tu yang gsung so // (underlines mine.)
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uprooted, the Two Vehicles may still be subject to the reoccurrence of the defilements
produced from the avidya-vasa-bhiimi. In this understanding, the true liberation from
the defilement-hindrance must be warranted by the abandonment of knowable-
hindrance.

5.5.2. Ratnagotravibhaga and The Mahayana Treatise on the Non-difference of
the Dharmadhatu

In Ratnagotravibhaga 1.82, the tathdagatagarbha, contradictory to avidya-
vasa(na)*®>-bhiimi, is said to be not harmed by minute ailments of vasana (vasana-
vadhi)*® because of being quiescent.*®” Accordingly, “vasa” in “avidyd-vasa-
bhumi” is overtly understood as vasand. The expression of “ailments” (vyadhi),
again, reminds us of the idea delivered in the MPPU that klesavasana plays the role
of an illness for Bodhisattvas (§5.3).

It has been noted by Takasaki (1966, 58) that the RGVV borrows considerably
from Vijiianavada theories. ‘® Similar to the idea of *nimitta-nama-vikalpa-
vyavahara-praparica-vasand in SNS V.2 (§4.3.1), the RGVV associates avidya-
vasa(nd)-bhiimi with conceptual proliferation (prapasica). *®® According to the
RGVYV, at the end of removing klesavasana, the abandonment of avidya-vasa-bhiimi
amounts to the obtainment of the perfection of purity (subha-paramita). Moreover,
conditioned by the avidya-vasa(na)-bhiimi, in consequence of the occurrence
(samudacara) of conceptual proliferation with subtle signs (siksmanimitta-
praparica), Arhats, Pratyekabuddhas, and Bodhisattvas do not obtain the perfection
of self (atma-paramit) as non-formation (anabhisamskara).”’”® These features of

465 Not only one manuscript gives avidya-vasana-bhiimi instead of avidya-vasa-bhimi (Ui 1959, 530),
but also the Tibetan translation of this text shows ma rig pa’i bag chags kyi sa, namely, avidyd-vasana-
bhiimi. See D no. 4025, sems tsam, phi 92a3-b5.

466 Another possible reading of the term can be vasana-avyadhin (Ui 1959, 558), “the wound of
impregnation”. In comparison with the Tibetan (bag chags phra mo’i nad rnams) and the Chinese
translations (J7), I choose to split the compound as “vasana-vyadhi”. See D no. 4024, sems tsam, phi,
58a4; T31, no. 1611, 835a24.

467 See RGVV 54: vasanavyadhibhih sitksmair badhyate na Sivatvatah | ... piarvaparantam upadaya
Sivatvan na punar badhyate vidyavasabhiimi-parigrahena |

468 The Ratnagotravibhaga and its Vyakhya are believed to be composed in close relation to Maitreya
and Asanga. It is known that the author of the RGVV must have referred to the MSA but is silent about
the Yogacara doctrines of alayavijiiana and the three natures.

469 Takasaki (1966, 58) notes that there is no quotation from the SNS in the RGVV.

470 See RGVV 33: tatra sarvopaklesasamniSrayabhiitava avidyavasabhiimer aprahinatvad arhantah
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perfection are ascribed to the Tathagata’s body of Truth (dharmakaya) according to
the SrMS.*"!

The RGVV cites the SrMS, which states that, conditioned by avidya-vasa-
bhiimi and caused by uncontaminated (andsrava) karma, three types of mind-made
body (manomaya-kdya) are produced. Thus, the RGVV compares (1) avidya-
vasa(na)-bhumi, (2) uncontaminated karma, and (3) the three types of mind-made
body and the transformational death (parinamiki-cyuti) respectively with the three
types of afflictions (samklesa) mentioned in SNS VIL.10b as (1) affliction of
defilements (klesa-samklesa), (2) affliction of karma, and (3) affliction of birth
(janma-samklesa) in the defiled situation.*”* Since in SNS VIL.10b, defilements
serve as the causes for karmic formation, which causes birth and death, it is arguable
that avidya-vasa(na)-bhiimi functions as a major cause of uncontaminated karma,
because of which the mind-made bodies that are responsible for the transformational
death are produced. It seems that the term vasana/vasa in the RGVV, regardless of
its early connotation of traces left behind by defilements, not only expresses the idea
of impregnation of defiled dharmas as in the SrMS, but also implies karmic imprints
as it contributes to the uncontaminated karmic dependent co-arising. It can be thus
imagined that when the RGVV was being composed, the different connotations of
vasand must have been intermingled as a whole. As a result, when speaking of
vasana, the author could not have referred to only one specific meaning of the term
while excluding its other noticeable connotations.

pratyekabuddhd vasitapraptas ca bodhisattvah  sarvaklesa-maladaurgandhya-vasanapakarsa-
paryanta-subhaparamitam nadhigacchanti | tam eva cavidyavasabhimim pratitya siksmanimitta-
praparica-samudacara-yogad atyantam anabhisamskaram atmapdaramitam nadhigacchanti | See also
RGVV 34 (karika  137): sa  hi  prakrtisuddhatvad — vasandpagamdac — chucih
paramatmatmanairatmyapraparicaksayasantitah ||

411 See RGVV 34: ... tathagatadharmakaya eva nityaparamita sukhaparamitatmaparamita
Subhaparamitety uktam | Cf. D no. 92, dkong brtsegs, cha 273b7.

472 See RGVV 32: tatra pratyayalaksanam avidyavasabhimir avidyeva samskaranam | hetulaksanam

avidyavasabhumipratyayam  eva  samskaravad — andsravam  karma |  sambhavalaksanam
avidyavasabhumipratyayanasravakarmahetuki ca trividha manomaydatmabhavanirvrttis
caturupadanapratyayd sasravakarmahetukiva tribhavabhinirvrttih | vibhavalaksanam

trividhamanomayatmabhdavanirvrttipratyayd jatipratyayam iva jardmaranam acintyd parinamiki
cyutir iti | Also RGVV 34: tatra klesasamklesavad avidyavasabhimih | karmasamklesavad
anasravakarmabhisamskarah | janmasamklesavat  trividhd — manomayatmabhavanirvrttir
acintyaparinamiki ca cyutir iti | esa ca grantho vistarena yathdasitram anugantavyah | syad yathapi
nama bhagavann upadanapratyayah sasravakarmahetukastrayo bhavah sambhavanti | evam eva
bhagavann  avidyavasabhumipratyaya — andasravakarmahetuka — arhatam  pratyekabuddhanam
vasitapraptanam ca bodhisattvanam manomayas trayah kayah sambhavanti |
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It is also noteworthy that the expression “savasana-klesa-jiieyavarana”, which
means hindrance that consists of defilements along with impregnation and
knowables, occurs three times in the RGVV.*”* Such an expression should have been
influenced by the Yogacara understanding of klesavasand in association with the
twofold hindrance (§5.4.1). Although the RGVV absorbed the Yogacara notion of
knowable-hindrance, no exposition is made in the treatise about the relationship
between knowable-hindrance and avidya-vasa-bhiimi. Taking into consideration that
avidya-vasa-bhiimi is connected with the conceptual proliferation of subtle signs as
mentioned earlier, klesavasana should be related to knowable-hindrance.

However, in one Chinese translation of The Mahdyana Treatise on the Non-
difference of the Dharmadhdtu—Dashéng fajié wichabié lin (RIEE S 82 R,
T no. 1627), which is believed to have been composed in close relation to the RGV'V,
the expression *sarva-savasana-klesa-jiieyavarana-samudghata is translated as “the
destruction of all defilement-hindrance along with vasand and knowable-hindrance”
(— VRN 5 5 A B a4 7K ).4™ This suggests that the translator*’”® understood
klesavasana as being not derived from knowable-hindrance.

In comparison, the parallel sentence in the other Chinese translation (T no. 1626)
of the same text reads, “no ailments, because of absolutely abandoning all illness of
the hindrance as defilements and knowable things, as well as vasana”*’. Fazang 7%
jik (643—712) explains this sentence as the exhaustion of the ailments of the twofold

hindrance as well as vasana.*”” This explanation should not be regarded as merely a

413 RGVV 40: samyagaviparyasta nisprapaiica ca savasana-klesajiieyavarana-samudghatat samyak-

sambuddhanam | RGVV 58: tad-anantaram buddhabhimy-adhigamaya sarva-savasana-
klesajiieyavarana-vimoksa-jiiana-samnisrayena guna-visuddhi-paramata samudagacchati | RGVV 82:
ya savasana-klesajiieyavarana-vimoksad anavarana-dharmakaya-praptir iyam ucyate
svarthasampattih |

474 Literally, “twofold absolute destruction of all defilement-impregnating-hindrance and knowable-
hindrance”. See T31, no. 1627, 895al4-15: &5 M, — IV e e i B fE K B o

475 The translator of T no. 1627 is attributed to *Devaprajiia $£ Z % #". However, it is certain that T no.
1626, an obviously different translation of the same text, was translated by *Devaprajfia in 691 CE.
When Fazang £, composed the commentary on T no. 1626, he did not mention the existence of the
other translation at all. Therefore, T no. 1627 could have been translated after the early 8™ century.

476 T31, no. 1626, 892b6-7: M, —VIIEMSHT ANk J B 5 B 7k Bl Here I translate literally
from Chinese because Fazang must have understood the text in Chinese.

477 T44, no. 1838, 65b10-12: U, MJFHH, . 58 R AE PRk, (FMm) = [TEER
A, WIENE . ]
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Chinese Buddhist interpretation, as Fazang also adduces the Indian translator’s
elucidation about vasana in the avidya-vasa-bhimi:

{5.5A} Question: What is the difference between this [vasana] and the
knowable-hindrance mentioned before it?

Answer: Two explanations are made by the Tripitaka master (i.e.,
*Devaprajiia). The first explanation is that this [vasana] deals with the
ignorance in impregnating-ground, whereas that [the twofold hindrance]
deals with the ignorance at the time of arising (i.e., the arising-defilements),
just as it is spoken of in the Srimala[-siitra]. The second explanation is that
this [vasand] has the subtle portion of knowable-hindrance as its nature, and
serves as the supporter of that [twofold hindrance], because the gross [portion
of knowable-hindrance] arises depending on the subtle [portion].
[Question:] If so, does not the defilement[-hindrance] have gross and subtle
[portions]?

It is explained that both (1) the gross and subtle defilement-hindrance and (2)
the gross knowable-hindrance are the supported. Only this [vasana in the
avidi/cz-vdsa—bhﬁmi] is subtle and serves as the supporting basis of the other
two.*’

According to *Devaprajia, the first explanation is based on the STMS, where two
types of defilements are recognized as the defilements of impregnating-ground and
the arising-defilements (§5.5.1). Because the twofold hindrance is not mentioned in
the SrMS, this explanation must be a later adaptation of the twofold hindrance to the
tathagatagarbha theoretical pattern of avidya-vasa-bhiimi and arising-defilements.
However, it appears to be not so reasonable to consider the knowable-hindrance to
be arising-defilements, because the arising-defilements correspond to the
defilement-hindrance which has been abandoned by Arhats. According to what has
been observed in §5.5.1, the avidya-vasa-bhimi is distinct from the defilements of
the four impregnating-grounds, let alone the arising-defilements. Though all the
abiding-grounds can be regarded as vasand in nature, the avidyd-vasa-bhiimi
specifically refers to klesavasana that is disjoined from mind. Another plausibility is
that *Devaprajiia’s first explanation focuses on defilement-hindrance instead of
knowable-hindrance, while Fazang misunderstood *Devaprajiia’s explantion.

478 T44, no. 1838, 65b14-19: f: JSLERFTATAIRRM 2 &5 =JEMiRE. —=: JLR(EHE, 7
AR, W (FE) Mt. = SLEFTABERA S A, RAATIK, DMKATEE L.
FH, AN EEA? B BISEAEENT, (BRI MR, 21 K.



181

By contrast, the second explanation, which accords with the YBh (§5.4.2) and
the CWSL*”, is more reasonable. According to *Devaprajiia, the gross defilement-
hindrance refers to all manifested defilements, and the subtle one refers to the four
impregnating-grounds; the gross knowable-hindrance is the uncontaminated karma
that constitutes the three types of mind-made body produced from the avidya-vasa-
bhiuimi, and the subtle knowable-hindrance is nothing else but the avidya-vasa-bhimi.
The correspondence of the notions can be illustrated in the table below:

<Table 6>

gross all arising-defilements (= paryavasthana) effect

klesa-avaraga defilements in the four vasa-bhimis !
subtle , cause

(= anusaya)

ross uncontaminated karma that constitutes the effect

jhieya-avarana £ three types of mind-made body 1
subtle avidya-vasa-bhumi (= klesavasana) cause

According to this framework, the absolute abandonment of the twofold hindrance
entails the abandonment of the subtle vasanda. On the other hand, the abandonment
of klesavasand necessarily results in the abandonment of knowable-hindrance,
because the klesavasana in the avidya-vasa-bhiimi serves as the cause of the entire
defilement-hindrance and the gross knowable-hindrance. Since klesavasana plays
the role of the fundamental defilement that generates all defilements, the word
vasand seems to be used as a synonym for potency (samarthya).

5.5.3. Are There Remaining Traces (vasana) after Abandoning Jiieyavarana?

In this connection, it is noteworthy that N. Funahashi (1965, 58—66) argues that there
should be vasana of both defilement-hindrance and knowable-hindrance, and vasana
remains even after the abandonment of knowable-hindrance. This contention is
based on two pieces of textual evidence. The first one is taken from the RGVV as
below:

479 The CWSL distinguishes the subtle knowable-hindrance being the extremely subtle delusion of
attachment to all knowable objects from the bija of defilement-hindrance being the extremely subtle
delusion of obstruction. See CWSL, T31, 53c¢21-26: Bl than i — B LM E. —, AT
MNEERR TR AN S R, BRSO AR . L, ARAANRRER, R UMEE SRR AR . i

CEERRD) Bt 9B AR IR BT A S i Jn e, B 005 2 e an A, KT AR . RS See
also 48c29-49a2: FiEHF LA, “RBATHEA R, MRAE & TRENR, LB, R
REARI -
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{5.5B} (According to the Jianalokalamkara-sitra®®, the dharmadhatu of
sentient beings who have not awakened is seen as) “unpurified” (asuddha) in
terms of foolish ordinary beings’ defilement-hindrance; “not stainless”
(avimala) in terms of Sravakas’ and Pratyekabuddhas’ knowable-hindrance;
and “blemished” (sangana) in terms of Bodhisattvas’ remainders
(avasistata)*®' from either of those two.*%?

N. Funahashi (ibid., 58) opines that though the term “vasana” is absent in Sanskrit,
there must be vasanad in addition to the defilement-hindrance and knowable-

hindrance, because not only the word xigi &% (*vasana) appears in the Chinese
y q pp

translation, but also the Tibetan rendering of “avasistata” as lhag ma, “remainders”,
suggests the idea of vasana. However, according to what has been observed in §5.5.2,
vasand in the RGVV is mainly understood as impregnation rather than the remaining
traces. As for “xigi” in the Chinese translation, it must be noted that the expression
érzhong xiqi zhang —F% 3 %% should be properly understood as “the two types of
impregnation (*vasand) that function as hindrance”, rather than “the remnants
(*vasana) of the two types of hindrance”. If it is understood in the latter way as N.
Funahashi favors, the Chinese expression would have become érzhong zhang xigi *
" fE [ 4. Thus, it is unnecessary to suppose the existence of vasand apart from
the twofold hindrance. Bodhisattvas may still have the two types of hindrance,
though they are capable of overcoming both of them. In this way of reading, /hag
ma 1n the Tibetan translation should be a translation of sistata or avasistata, rather
than visistata as the original Sanskrit manuscripts show.

It is noteworthy that Ui (1959, 496), probably taking the Chinese translation
into consideration, remarks, “‘blemished’ means, depending on that of Bodhisattvas,
which is different from either of the aforementioned two (types of hindrance),
namely depending on the vasana.” On this point, Ui’s reading strictly follows the
two extant Sanskrit manuscripts, which read tadubhayanyatama-visistataya, “in

480 The siitra, known in full as the Sarvabuddhavisayavatarajiianalokalamkara nama mahdyanasiitra,
describes bodhi as suddha, vimala and anangana. See Takayasu Kimura et al. 2004, 65 (532), §35.

481 Tib.: lhag ma; Ch.: £ 4. Takasaki (1989, 227) suggests to read it as “avasistata”.

82 RGVV 9: asuddham kle$avaranena balaprthagjananam | avimalam jiieyavaranena
Sravakapratyekabuddhanam |  sanganam  <tadubhayanyatamdvasistatay@ ~ (or  Johnson:
tadubhayanyatama-visistataya) bodhisattvanam | Cf. T31, no. 1611, 823b8—11: A3 LLaE LI JE K
BRih. A Y DA RE R TR SO A A R Bt A R DL B A S AR — A B SR . D o
4025, sems tsam, phi, 79a7-bl: byis pa so so’i skye bo rnams kyi ni nyon mongs pa’i sgrib pas ma dag
pa’o // nyan thos dang rang sangs rgyas rnams kyi ni shes bya’i sgrib pas dri ma dang ma bral ba’o //
byang chub sems dpa’ rnams kyi ni de gnyi ga gang yang rung ba’i lhag mas skyon dang bcas pa’o //
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terms of the distinctiveness of either of them”, rather than °-avasistataya as Takasaki
suggests. Accordingly, Ui understands visistatd as being different. Nevertheless,
even in this case, it does not necessarily mean vasana is separated from the twofold
hindrance. Rather, vasanda as the impregnated latent propensity is a distinctive type
of the twofold hindrance, being different from the manifested ones. Therefore, no
matter which way of reading accords with the intention of the author of the RGVYV,
there cannot be vasana after the abandonment of knowable-hindrance.

The other evidence that N. Funahashi provides is Sthiramati’s commentary on
MSA IX.1-2:

{5.5C} The expression “because of the exhaustion of immeasurable
hindrances” (ameyavarana-ksayat) shows to what extent the defilement-
hindrance and knowable-hindrance have been abandoned. It means not only
the defilement-hindrance unabandoned since beginningless samsara has
been abandoned, but also the knowable-hindrance has been abandoned. ...
The expression “stainlessness from all hindrance” (sarvavarana-nirmala) is
to show the collection of the threefold liberation. Because at the time of
[attaining] Buddhahood, even the impregnation (vasana) of defilement-

hindrance and knowable-hindrance pertaining to the ten stages is abandoned

without remainder, it is called “stainlessness from all hindrance”.**?

According to what has been observed, this quote only demonstrates that there is
impregnation of both defilement-hindrance and knowable-hindrance, which are
absolutely abandoned without remainder when becoming a Buddha. The term
vasand here is not necessarily understood merely as traces left behind but can be
understood in its dynamic sense of impregnating. In this respect, the vasana of
defilement-hindrance refers to latent dispositions (anusaya) as the seed of
defilements, and the vasanad of knowable-hindrance subsumes klesavasana.
Therefore, there should not be any remaining vasana after the abandonment of the
twofold hindrance.

In addition, according to the TrBh, the selflessness of the person and dharmas
(pudgaladharmanairatmya) serves as the antidote to defilement-hindrance and

483 D no. 4034, sems tsam, mi 106b5-7: dpag med sgrib pa zad pa’i phyir // zhes bya bas / nyon mongs
pa dang / shes bya’i sgrib pa ji tsam spangs pa bstan te / "khor ba thog ma med pa nas ma spangs pa’i
nyon mongs pa’i sgrib pa yang spangs / shes bya’i sgrib pa yang spangs zhes bya ba’i don to // ... //
sgrib pa kun gyi dri med pa // zhes bya bas spangs pa phan sum tshogs pa bstan te / sangs rgyas kyi
dus na sa bcur gtogs pa’i nyon mongs pa’i sgrib pa dang / shes bya’i sgrib pa’i bag chags kyang ma
lus par spangs pas / sgrib pa kun gyi dri med ces bya’o //
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knowable-hindrance. *** Accordingly, the defilement-hindrance and knowable-
hindrance should be regarded as the attachment to the person (pudgalabhinivesa)
and attachment to dharmas (dharmabhinivesa) respectively. In the BoBhVin, the
imagined nature (*parikalpitasvabhavatd) is said to be responsible for bringing forth
both the attachment to the person and the attachment to dharmas, as well as
sustaining (*parigraha) the grossness (*dausthulya) that consists of the vasana of
the twofold attachment, while the dependent nature (*paratantrasvabhavata) is said
to serve as the basis for the twofold attachment together with the vasana-
grossness.** In this context, vasana expresses the same meaning as bija. Thus, the
grossness that consists of the vasana of the attachment to the person and dharmas
can be construed exactly as the bzja of the twofold hindrance. It seems not necessary
to suppose the persistence of the bija after the abandonment of the twofold hindrance.

5.6. Vasana in Relation to Defilements in the Developed Yogacara

School

5.6.1. Atmadystivasana in the Mahayanasamgraha

In Asanga’s MSg, all vasanas in the alayavijiiana are regarded as either the course
of impregnation or the impregnated. As a synonym for bija, vasana also conveys the
idea of a cause. With this background, atmadrsti-vasand is discussed instead of
klesavasana in the MSg. This new term sufficiently suggests that klesavasanda, which
used to be understood as traces left behind by defilements, is derived from the
impregnation by self-view, the fundamental defilement.

As noted in the BoBh (§4.3.3), the idea that the conceptualization (vikalpa) of
“I” and “mine” causes the object-base for self-view and self-conceit (satkayadrsti-
asmimana-vastu) must have served as a doctrinal source of armadrsti-vasana.
Meanwhile, the VSg also contributes to the formation of Asanga’s “atmadrsti-

484 TrBh 38: pudgaladharmanairatmyapratipadanam punah klesajiieyavaranaprahanartham |

485 D no. 4038, sems tsam, zi 24a5-b1: kun brtags pa’i ngo bo nyid las du dag byed ce na / smras pa /
Inga ste / ... / gang zag la mngon par zhen pa skyed par byed pa dang / chos la mngon par zhen pa
skyed par byed pa dang / de gnyi ga la mngon par zhen pa’i bag chags gnas ngan len yongs su ’dzin
par byed pa’o // gzhan gyi dbang gi ngo bo nyid las du dag byed ce na / smras pa / Inga kho na ste / ... /
gang zag la mngon par zhen pa’i rten byed pa dang / chos la mngon par zhen pa’i rten byed pa dang /
de gnyi ga la mngon par zhen pa’i bag chags gnas ngan len gyi rten byed pa’o //
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vasand”. Schmithausen (1987, 148) draws attention to the VSg, where vasana (in
the sense of klesavasana) is said to be responsible for the occasional occurrence of
self-conceit (asmimana) even after the abandonment of latent dispositions
(anusaya).**® 1t is perhaps out of this concern that Vasubandhu argues that atmadysti-
vasand is impregnated in alayavijiiana by the defiled manas through the force of
satkayadysti.**" 1will discuss the connection between atmadysti-vasand and the other
two types of vasana in the MSg in §7.1.2.

5.6.2. Klesavasana Implied in Jiieyavarana

5.6.2.1. Jieyavarana Explained in the Trimsikavijinapti-bhagya

In both the TrBh and CWSL, the two commentaries on Vasubandhu’s TrK, no
occurrence of “vasana” is used in the sense of klesavasana. Instead, the idea of
klesavasana is implied in the discussion about knowable-hindrance (jiieyavarana).
Since klesavasana can be taken as the subtle portion of knowable-hindrance (§5.4.2),
the absolute abandonment of knowable-hindrance entails the abandonment of
klesavasana. In terms of vasana being synonymous with bija, klesavasana can be
regarded as bija of knowable-hindrance.*®® It is perhaps due to this reason, later
Yogacaras seldom mention klesavasana.

In the TrBh, Sthiramati provides an explicit definition of knowable-hindrance
as “the non-defiled nescience (aklistam ajiianam), which serves as an obstruction to
the activity (pravrtti) of knowledge (jiiana) with regard to all knowables (jieya).”*®
It can be seen that Sthiramati adopted the Sarvastivadins’ notion of non-defiled

486 D no. 4039, sems tsam, zi 328a4-5: 'du byed la "chums (P: chums) pa ste / 'das pa dang / ma "ongs
pa dang / da ltar byung ba’i "du byed rnams la 'chums (P: chums) pa dang / le lo dang / snyom (P:
snyoms) las dang / ’jig tshogs la Ita ba spangs su zin kyang bag chags dang brel bas nga’o snyam pa’i
nga rgyal kun du spyod pa dang ... Cf. T30, no. 1579, 865a23-25: XA LR KB —VIITH, #
TG AU, MRS, HENERR, SECE, Bk, RIEEAT.

487 See Vasubandhu’s commentary, D no. 4050, sems tsam, i 142b1: bdag tu lta ba’i bag chags kyi bye
brag ces bya ba ni jig tshogs la Ita ba’i dbang gis nyon mongs pa can gyi yid gang gis kun gzhi rnam
par shes pa las bdag ces bag chags sgo bar byed de /... Cf. T31, no. 1597, 336¢c7-9. See also
Asvabhava’s commentary, D no. 4051, sems tsam, ri 217b7-218al: bdag tu lta ba’i bag chags kyi bye
brag ces bya ba ni nyon mongs pa bzhis nyon mongs par gyur pa’i yid ’jig tshogs la Ita ba’i dbang gis
kun gzhi rnam par shes pa la bdag go snyam pa’i bag chags kyi bye brag go // Cf. T31, no. 1598,
397a29-b2.

488 This idea can be attested in some Tibetan commentaries, such as Rgyal tshab rje’s Byang chub sems
dpa’i spyod pa la ‘jug pa’i rnam bshad rgyal sras jug ngogs (392): shes sgrib kyi sa bon ni nyon mongs
pa’i bag chags mthar thub pa dang ...

489 Cf. TrBh 38: jieyavaranam api sarvasmin jiieye jianapravrttipratibandhabhiitam aklistam ajiianam |
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nescience (§5.2) when explaining the Yogacara notion of knowable-hindrance. Since
non-defiled nescience is associated with klesavasana for the Sarvastivadins, our
hypothetic recognition of klesavasand as knowable-hindrance can be substantiated.
Nevertheless, the object of the nescience (agjiiana) for the Yogacaras is the perfect
nature (parinispannasvabhava) or the ineffable nature (nirabhilapasvabhava) of all
dharmas, namely emptiness (Sinyata), which is necessary for a Bodhisattva to
realize. By contrast, for the Vaibhasikas, the non-defiled nescience, being an inferior
understanding (*prajiid) that is unable to know some certain aspects of dharmas
({5.2Ja}), is neglectable for attaining nirvana.

5.6.2.2. Dharmapala’s Analysis of Jiieyavarana Integrated with the Concept of
Avidyavasabhiimi

In the CWSL, Dharmapala’s definition of the twofold hindrance is noteworthy:

{5.6A} The defilement-hindrance refers to the 128 fundamental defilements,
their outflows (*nisyanda), and all secondary defilements (*upakiesa),
headed by the self-view (*satkayadrsti) that grasps an imagined (*parikalpita)
person (*pudgala)®° as a real entity. As they all perturb the body and mind
of sentient beings and obstruct nirvana, they are called “defilement-
hindrance”.

The knowable-hindrance refers to view (*drsti), doubt (*vicikitsa),
ignorance (*avidya), affection (*anunaya), anger (*pratigha), conceit
(*mana), and so on headed by the self-view that grasps imagined dharmas as
real entities. As it veils the non-erroneousness (*aviparydasata) of knowable
objects and obstructs awakening (*bodhi), it is called “knowable-

hindrance”.**!

Dharmapala’s approach to knowable-hindrance significantly differs from that of
Sthiramati’s: rather than resorting to the Sarvastivadins’ notion of non-defiled
nescience, Dharmapala connects knowable-hindrance to defilements. It should be
noted that view, doubt, ignorance, affection, anger, and conceit adduced in {5.6A}
are categorized as the six types of defilements in the SavBh.*** By adding on to the

490 Or, “I” (*ahamiti).

1 CWSL, T31, 48c6-11: KRR, AR T i A e e S HIS B2, 28 b v 77—+ ) URRAC IS
LA wERERE . LA S B RERRVEAR, ARSI, PN, SRR ST
TEGEMAR RN A B E R BB MEHL . B 185, BT EEE, R, A
HifE, Cf. de La Vallée Poussin’s (1929, 566-67) translation. As noted by de La Vallée Poussin (1929,
567), this passage is comparable with the *Fédi jing lun i 485 (see T26, no. 1530, 323a29-b12).

492 YBhgy 161: klesanam prabhedah katamah | ... | syat sadvidho ragah pratigho mano avidya dystir
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six defilements a limitation of being headed by the self-view that grasps imagined
dharmas, Dharmapala seemingly takes view, doubt, ignorance and so on that are
focused on dharmas (rather than on the person) as a kind of subtle hindrances that
differ from the manifested defilements subsumed under the defilement-hindrance.
Asnoted by de La Vallée Poussin (1929, 568), knowable-hindrance is given the same
name as the defilements. In any case, it seems that the CWSL attempts to interpret
knowable-hindrance as an extraordinary type of defilement, or at least being
responsible for the arising of defilements. Thus, there is reasonable room to argue
that klesavasand is alluded to in the discussion on knowable-hindrance in the CWSL,
although the term is absent from the entire treatise.

Dharmapala’s way of defining knowable-hindrance from the perspective of
subtle defilements must be influenced by the tathagatagarbha idea that the avidya-
vasa-bhiimi is the origin of all defilements. According to the CWSL, defilement-

hindrance has knowable-hindrance as its basis (*nisraya?).*”

Dharmapala overtly
admits that this knowable-hindrance is also known as avidya-vasa-bhiimi***—this
undoubtedly reflects the idea implicitly expressed in the STMS that the avidyd-vasa-
bhiimi consists of klesavasana (§5.5.1). In this connection, Dharmapala argues that
the twofold hindrance that is imagined (%3 JilliZ, *parikalpita) belongs to what is
abandonable by seeing (*darsana-heya) the path; and the twofold hindrance that

95 belongs to what

spontaneously arises ({EI /L, *naisargika, i.e. sahaja, “inborn”)
is abandonable by cultivation (*bhavanda-heya). Accordingly, Dharmapala classifies
the twofold hindrance into the gross and the subtle divisions: the former refers to two
kinds of manifested defilements that are suppressible by all Noble Ones, and the
latter refers to two types of latent dispositions that cannot be suppressed by the
Bodhisattvas at the stage of preparation (*sambharavastha) and the Two Vehicles,
because of their insufficient force of calming and introspection (*samatha-

vipasyand).**® As has been observed in §5.5.2, the subtle part of knowable-hindrance

vicikitsa ca || Note that raga is a synonym for anunaya. In Sarvastivada Abhidharma, anunaya is often
juxtaposed with pratigha, which is a synonym for dvesa.

493 CWSL, T31, 48c18-19: JE k=R bRz 0 F, 1 8 A L A BT AR A
49 See ibid., 48c23-24: 3 FT Ik FLAESE, Wnfa] A SRACER A A (T ?

495 According to the PMBhVin, the inborn spontaneous afflictions (*sahaja-nisarga-samklesa) are
fourfold, which are satkayadysti, asmi-mana, atma-sneha, and avidya. See D no. 4038, sems tsam, zhi
6b5—6; T30, no. 1579, 581a17-20.

49 Cf. CWSL, T31, 48c26-49a3: W& — [/ pilie# R, (EE 2. —R(EnkT
JEG R, EREEE. ... EWEERAT, CRIUTHAERE, mRANE & RSk, 1L
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is equivalent to klesavasana. Significantly, Dharmapala even considers the subtle
knowable-hindrance a sort of latent disposition (anusaya). That is to say,
klesavasana, which used to be defined as defilement-like habitual propensities in the
Abhidharma and early Yogacara texts, became regarded as the latent dispositions of
defilements. Such an idea is hinted at in the StMS (§5.5.1). Moreover, the CWSL
clarifies that the knowable-hindrance is said to be non-veiling (anivrta)—not
obstructing one’s awakening (bodhi)—only in terms of the Two Vehicles, whereas it
veils/obstructs the awakening of Bodhisattvas. *” This contention, once more,
reminds us of the statement in the MPPU that the vasana of the Two Vehicles
functions as defilements for Bodhisattvas (§5.3). The alteration of vasana’s meaning
from passive traces left behind to active impregnation made it possible that this
Mahayana idea initially expressed in the MPPU was reiterated in the SrMS and
CWSL.

In comparison with *Devaprajfia’s interpretation observed in §5.5.2,
Dharmapala’s argument about the twofold hindrance can be illustrated in a table as

follows:
<Table 7>
darsana-heya ]

klesa- (gross) vikalpa effect
avarana bhavand-heva the four vdsa-bhiimis 0

) (subtle) 4 anu$aya being the bija of cause
klesavarana effect
darsana-heya ]

v (gross) vikalpa effect i
T = avidya-vasa-bhiumi (=klesa-vasana) 1 cause
e bhavand-heya anusaya being the bija of cause

(subtle) ya being i
Jheyavarana

It should be noted that Dharmapala also holds that the grahadvaya-vasana,
“impregnation of the twofold grasping”, is latent dispositions (anusaya). Regarding
Stanza 26 of the TrK—*“So long as the consciousness is not absorbed in the fact of
mere-cognition (vijiaptimatratva), the latent dispositions of the twofold grasping do

99498

not cease (vinivartate)”™ ", Sthiramati explains: “‘The latent dispositions of that

T, AREERIE, AL T MER L .

497 See ibid., 48¢22-23: WAL M, B IR, HHEEGE, JREHEE(Fsanivita).
498 TrBh 132: yavad vijiaptimatratve vijfianam navatisthate | grahadvayasyanusayas tavan na
vinivartate |
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[twofold grasping]’ means the bija deposited by that in the alayavijiiana for the
arising of the future twofold grasping.”**’ This is akin to the Sautrantika position that
latent dispositions are bija of defilements. Similarly, Dharmapala explicitly
recognizes latent dispositions in the Stanza as the grahadvaya-vasanda and bija of the
twofold hindrance.® However, it has been noted in §5.4 that the early Yogacaras
distinguish klesavasana from latent dispositions. This suggests that because the
Yogacaric idea of vasand in the sense of impregnation, being synonymous with bija,
became predominant, even klesavasand came to be interpreted as latent dispositions
in the developed Yogacara school.

Although the CWSL should have been influenced by the SrMS, there are still
some nuances between the two scriptures. As has been argued in §5.5.1, following
the SrMS, there should have been a theoretical penchant to consider that defilement-
hindrance cannot be absolutely abandoned until completely abandoning knowable-
hindrance. By contrast, the CWSL follows the traditional Yogacara theory which
acknowledges that the defilement-hindrance can be eliminated by the Two Vehicles,
who still have knowable-hindrance to be abandoned. In this connection, it should be
noted that in Stanza 5 of the TrK, Vasubandhu states that the removal (vyavrtti) of
alayavijiiana occurs in Arhathood.*®' Regarding this, there seems to be a dilemma:
on the one hand, the knowable-hindrance is said to have not been abandoned by
Arhats; on the other hand, on account of the removal of alayavijiana where
vasanda/bija is accumulated, Arhats should have no more grahadvaya-vasana and
thus should have no more hindrance. On this issue, the CWSL explains that the term
“removal” in this context refers to the absolute abandonment of the grossness of
defilement-hindrance (*klesavarana-dausthulya), and the Arhats mentioned here
refers to the fruit of non-trainees (*asaiksa) in all the three vehicles.’* The corollary
of this argument is that only the defilement-hindrance has been overcome by the
Arhats of the Sravaka Vehicle, whereas the grossness of knowable-hindrance
(*jrieyavarana-dausthulya), which should be equivalent to the grossness pertaining
to ripening (vipakapaksya-dausthulya) as seen in the PMBhVin ({5.4H}), remains

499 Ibid. 134: tasyanusayas tadahitam andagatagrahadvayotpattaye bijam alayavijiiane |

500 CWSL, T31,48c4-5: —HUE KA FEIR. FEZEYE, IROUBGH: SihENE, SabEmR, B2
FronE k% fE . See de La Vallée Poussin’s French translation (1929, 565-66).

S0V TrBh 60: tasya vyavrttir arhattve.

502 See CWSL, T31, 13a19-23: FiIAEVEN 77 A e, sied EE WA IR A R R AP . s
MRS R AR BN, RR A . MR BTRRF AR, EE =R A A .



190

in them. In other words, Arhats in the Sravaka vehicle are still in possession of one
part of grahadvaya-vasanda. 1t is probably this part of vasana that plays the role of
klesavasana. Such an idea is also in agreement with *Devaprajiia’s differentiation
between the gross and subtle divisions of knowable-hindrance (§5.5.2).

Regarding Dharmapala taking the subtle part of knowable-hindrance as latent
dispositions derived from the insufficient force of calmning and introspection, the
CWSL appears to hint at the connection between knowable-hindrance and hindrance
to some certain meditative attainments (*samapatty-avarana). According to the
Sarvastivadins, though defilement-hindrance has been abandoned by the Arhats
liberated through wisdom (prajiiavimukta), it is only when they achieve cessation-
attainment (nirodhasamapatti) of all mental activities that they overcome the
hindrance to meditative attainments, and can be thus called Arhats liberated in both
ways (ubhayabhdagavimukta). This specific hindrance to the cessation-attainment is
known as “hindrance to [perfect] liberation” (*vimoksavarana). The juxtaposition of
defilement-hindrance and hindrance to [perfect] liberation is common in the
Sarvastivada Abhidharma texts.’”® In comparison, the Yogacaras favor the pair of
defilement-hindrance and knowable-hindrance. Sanghabhadra recognizes the
intrinsic nature (*svabhava) of the hindrance to [perfect] liberation as inferior,
insufficient intelligence (*mrdv-ajiiana), which is non-veiling and morally neutral
(*anivrtavydakrta)®®. It is thus arguable that the hindrance to [perfect] liberation can
be regarded as one type of non-defiled nescience.’”> Nonetheless, even the Arhats
liberated in both ways may still have klesavasana which is conjoined with non-
defiled nescience. At any rate, Dharmapala’s statement possibly alludes to this
doctrinal connection.

303 In all the Sarvastivada Abhidharma texts preserved in Chinese, there is only one occurrence of the
term *jileyavarana in the MVbh (T27, 724b25-29; for an English translation, see Dhammajoti 2023,
25-26). The term appears in the context of the four samyak-prahana, which has nothing to do with
vimoksavarana. This sole occurrence of jiieyavarana is most likely Xuanzang’s addition for a better
understanding of the text.

304 See Ny, T29, 724b11-17: 5&FAEEAF ST € & A EM, BHEE )1, SRIRENE. MR,
FeR RIS & 2 B, (B E A BRSPS IR . IS5 2 2 IR 2 5 B &R 0
MR TR SR AN, A E. FER ARSI, A5 EMEE RO se A, &M
Jist P o

305 According to Dhammajoti (2015, 37), “[a]n important doctrinal development in this connection
within the Sarvastivada tradition is the linking up of the notions of liberation-hindrance (fif /i F%;
vimoksa-avarana) and of the non-defiled nescience (Y ME5N; aklista-ajiiana).” See also Dhammjoti
2023, 14.
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Additionally, it is known that defilement-hindrance and knowable-hindrance
came to be associated with the twofold selflessness (rairatmya) of the person
(pudgala) and dharmas most likely in the Yogacara school at the time when the BoBh
was compiled (§5.4.2). It will be noted in §7.2.3 that according to Sthiramati’s TrBh,
defilement-hindrance corresponds to atmadi-vikalpa-vasana, while the knowable-
hindrance is recognized as ripadi-vikalpa-vasana. On the other hand, the CWSL
takes grahadvaya-vasana as the bija of the twofold hindrance. This issue will be
elaborated in §7.2.3.

5.6.2.3. Jieyavarana in the Context of Asrayaparivrtti

For the early Yogacaras, the transformation from the state of grossness (dausthulya)
to the state of ease (prasrabdhi) is known as the transformation of the basis (asraya-
parivrttilasraya-paravrtti). As discussed earlier in §5.4.2, grossness, in both
Abhidharma texts and the SrBh, denotes the inflexibility (akarmanyata) of body and
mind, which is opposite to the idea of ease.’” In the MVbh (Yamabe 2020, 255), the
term “transformation of the basis” is used in the sense of changes in a meditator’s
body. This idea is attributed to Vasumitra, who maintains that the subtle Great
Elements (mahabhiita) produced in the fourth dhyana block every pore without any
loophole, and thus the meditator’s breath suspends.’®” As noted by Sakuma (2001,
47), in as early as the Dharmaskandha, though the term “transformation of the basis”
does not occur, the idea of exchanging grossness for ease is expressed.’® In the
AKBh, the meaning of the term refers to the purification of the mind-body at the
stage of becoming an Arhat. This interpretation is closely connected with the
Sautrantika standpoint that the body of an Arhat is uncontaminated (J. Katd 1989,
243). This Abhidharmic point of view holds good for the YBh (Yokoyama 2003,
234-40). In the MSg, Asanga associates the notion with the Yogacara doctrine of the
three natures: the transformation of the basis means the cessation (*nivrtti) of the

506 See Sakuma 1990b, 439.

50T MVbh, T27, 132b21-24: Bk Eani2ef: NEVUEFE, HEEIK. BKS, A5
JER KR, SRBIL—UIES, |, EEFTK, IR R EAEE,

08 T26, no. 1537, 491624-25: HERSL, AENW. MhttsE, S0, EimE. il
o B8 22 2 . “(When contemplating on one’s body mindfully,) [the meditator] acquires the
awakening-factor (*bodhyanga) of joy, and practices it to make it perfect. Because of this joy, he
acquires ease (*prasabdhi) in body and mind, being free from grossness. At this time, the awakening-
factor of ease arises [in the meditator].”
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defiled portion of the dependent nature (paratantra-svabhava) and the
transformation (*pard@vrtti) into the purified portion of it.>” The three types of
vasand (§7.2.1) in alayavijiana fall into the defiled portion of dependent nature.
However, it is important to note that according to MSA I1X.12, the
transformation of the basis is described as the perishing of the bija of the twofold
hindrance. *'° Based on a similar understanding, Sthiramati speaks of the
transformation of the basis in terms of the cessation of the twofold hindrance.
Concerning TrK 29cd, “the transformation of the basis is because of the
abandonment of two types of grossness” (asrayasya  paravrttir
dvidhadausthulyahanitah), Sthiramati explains that “basis” (asraya) here refers to
the alayavijiiana which contains all bijas, and “two types of grossness” refers to the
bijas of defilement-hindrance and knowable-hindrance. In terms of spiritual
attainment, the Two Vehicles have only abandoned the grossness pertaining to
defilement-hindrance, whereas Bodhisattvas will abandon both defilement-
hindrance and knowable-hindrance. In terms of the body acquired as a result of the
transformation of the basis, the Two Vehicles acquire the body of liberation (vimukti-
kdaya) and Bodhisattvas the body of Truth (dharma-kaya).°'" Sthiramati’s
explanation of “transformation of the basis” appears to be influenced by the
Sautrantika interpretation that the transformation of the basis concerns the purity of

309 See Nagao 1982, 101: gzhan gyur pa ni gang gzhan gyi dbang gi ngo bo nyid de nyid kyi gnyen po
skyes na gang kun nas nyon mongs pa’i cha ldog cing rnam par byang ba’i char gyur pa’o // Cf. T31,
no. 1594, 148c17-18: {1, FHEIIR MR IESENARE, HHEMRy, WEHTEY.

310 See MSABh 35: klesajiieyavytinam satatam anugatam bijam utkystakalam yasminn astam prayatam
bhavati suvipulaih sarvahaniprakaraih |

buddhatvam  sukladharmapravaragunayutda  asrayasyanyathaptis tatpraptir  nirvikalpad
visayasumahato jiianamargat susuddhat || (IX.12)

In this karika, “asrayasya anyatha” refers to dasrayaparavrtti, and “vrti” means avarana.

311 See TrBh 140: tasya jianasyanantaram asrayasya paravrttiv bhavatiti jii apanartham aha |
asrayasya paravrttir iti || (29c)

asrayo 'tra sarvabijakam alayavijiianam | tasya pardvrttiv ya dausthulya-vipaka-dvayavasana-
abhavena nivrttau satyam karmanyata-dharmakaya-advayajiiana-bhavena paravrttih |sa punar
asrayaparavrttih kasya prahanat prapyate | ata aha |

dvidhadausthulyahanitah || (29d)

dvidheti klesavaranadausthulyam jiieyavaranadausthulyari ca | dausthulyam asrayasyakarmanyatda |
tat punah klesajiieyavaranayor bijam | sa punar asrayaparavrttih Sravakadigatadausthulyahanitas ca
prapyate yad aha vimuktikaya iti | bodhisattvagatadausthulyahanitas ca prapyate yad aha |
dharmakhyo ’yam mahamuner iti || (30d)

dvidha avaranabhedena sottara niruttara casrayaparavrttiv uktd | atra gatha | jievam adanavijiianam
dvayavaranalaksanam | sarvabijam klesabijam bandhas tatra dvayor dvayoh || iti | dvayor iti Sravaka-
bodhisattvayoh | dadyasya klesabijam itarasya dvayavaranabijam tadudghatat sarvajiiatavaptir
bhavatiti |
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body.

Dharmapala not only mentions the differentiation between the two types of
body of awakening, but also associates the Mahayana theory of the threefold body
of Buddha with the fourfold insight’'? acquired through the transformation of the
eight consciousnesses. However, this advanced theory does not concern knowable-
hindrance anymore.

With regard to knowable-hindrance, as de La Vallée Poussin (1929, 639) points
out, Dharmapala made use of Vasubandhu’s explanation in the MSgBh of the ten
types of undefiled ignorance (*aklista-avidya) (cf. §5.4.1) which should be
abandoned respectively at the beginning of entering each of Bodhisattva’s ten
grounds.’*® According to Dharmapala, the ten types of ignorance are spoken of in
terms of the delusion (*moha) pertaining to non-defiled knowable-hindrance rather
than to defilement-hindrance.’"* In support of his opinion, Dharmapala also adduces
Vasubandhu’s explanation that the ten types of ignorance are not defiled for the
Sravakas because they will not enter the ten grounds of Bodhisattva.®'® It is said that
the hindrance to be abandoned on the first ground is called “hindrance as being an
ordinary person” (*prthagjanatvavarana), which consists of the imagined

(*parikalpita) defilement-hindrance and knowable-hindrance>'®

together with the
corresponding inborn (*sahaja) knowable-hindrance’'’. For the Bodhisattvas, only

the knowable-hindrance is intended in this context.’'® From the second ground

312 Le., ddarsa-jiiana transformed from dlayavijiiana, samata-jiiana transformed from klistam manas,
pratyaveksa-jiiana transformed from manovijiiana, and krtyanusthana-jiiana transformed from the five
sensory vijiianas.

313 See D no. 4050, sems tsam, 1i 168a6-b2. For an English translation, see Brunnhélzl 2019, 347. Cf.
T31, no. 1597, 358a20-29 (Xuanzang); T31, no. 1596, 302b29—c7 (Gupta and Xingju 17%); T31, no.
1595, 221b9-222al5 (Paramartha). Note that Paramartha’s translation provides a detailed explanation
of the ten avidyds, which differs from the explanation in the CWSL.

514 See CWSL, T31, 52b20-53¢26. Cf. de La Vallée Pousin 1929, 639-53.

315 See CWSL, T31, 52c11-13: & [+ MEIARGSS | #, SEWTEZHFaih . IR R BRI .
BRILHARILATER . CF. T31, no. 1597, 358b26-27: W@ MU R EIES IS ¥, HIAERN#
it . (D no. 4050, sems tsam, ri 169al: ma rig pa 'di yang nyan thos rnams kyis ni nyon mongs pa
can ma yin te / gang gi phyir [/] de dag sa la mi jug pas so //)

16 CWSL, T31, 52b20-21: —EA VLR, s8Ry Rk, R EA . Cf de La
Vallée Poussin’s French translation (1929, 6391t.).

17 CWSL, T31, 52c15-16: BLITHIMEIE A IR BT IR AE BT R

S18 Ibid., 52¢10-11: SEYIHFTER P68 -, 1S AEVERE UL, For the Sravakas, this hindrance
only includes the defilement-hindrance.



194

onward, each non-defiled hindrance to be abandoned is a type of inborn knowable-
hindrance. However, the ten types of inborn knowable-hindrance appear to be not so
closely associated with klesavasana.>" As observed in §5.3, early Mahayanists once
held that klesavasana is responsible for Bodhisattva’s free reincarnation. However,
according to the CWSL, the final defilement-hindrance will be abandoned at the time
of attaining Buddhahood:

{5.6B} Therefore, it is said that the Bodhisattvas, having obtained the direct
realization (*abhisamaya), only cultivate further the path to absolute
abandonment of knowable-hindrance in the ten grounds on the path of
cultivation. They keep the defilement-hindrance to assist the vow for
undertaking reincarnation. This is unlike the Two Vehicles who hasten to
attain the thorough tranquility. Therefore, [a Bodhisattva] on the path of
cultivation, does not abandon his [last] defilement (i.e., defilement-
hindrance), because it will be abandoned at once only at the moment of
becoming a Buddha.’

In this respect, even at the tenth ground, a Bodhisattva is still in possession of some
inborn subtle knowable-hindrance and seed of spontaneous defilement-hindrance.
Once the twofold hindrance is abandoned by the force of the diamond-like
meditative concentration (vajropama-samadhi), a Bodhisattva ascends to the ground
of a Buddha.”' Such a standpoint may also corroborate that defilements are not
ultimately and absolutely abandoned until the abandonment of knowable-hindrance,
which is only realized by the perfectly awakened Buddhas.

Another important issue to note is Dharmapala’s association between nirvana
and the twofold hindrance. Though four types of nirvana were mentioned in the MSg
and so forth, the articulation of the four types in connection with the twofold
hindrance seems to be Dharmapala’s innovative opinion. Among the four types of
nirvana, the nirvana with remainder (*sopadhisesa-nirvana) is said to represent the
Suchness (*tathatd) free from defilement-hindrance. The non-abiding nirvana

519 See n. 520, and CWSL, T31, 53c20-24: :[iilw e BAEFTRE, 1% BElr Nz, B iliphhag
B B, R U TR S R, B s R R, ARGAN S, HR L
B i 1 e

520 Jpid., 52¢19-22: MR ETEAIRIE T, HR S ITE A7 b M AR T AN, B e R ) e
2, AR IR B . MUBTE AR, KR O T iEET . Cf. de La Vallée Poussin
1929, 644.

521 See ibid., 53c19-21: FEAE R AT AR S G IR A, S e BUAE AU, A B dElr,
AN dnzfeih.
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(*apratisthana-nirvana), a very Mahayanic term, refers to the Suchness free from
knowable-hindrance.’” As noted in {5.41}, the VinSg only speaks of two types of
nirvapa when differentiating the Tathagata from the Arhats in terms of klesavasana.
It has been observed that knowable-hindrance seems to abide in the body of Arhats,
whereas in the state of nirvana without remainder, in terms of hindrance, there is no
difference between the abandonment of Arhats and that of Tathagatas. However, the
connection between the physical body and knowable-hindrance became not a major
concern anymore in the developed Yogacara school. In the CWSL, knowable-
hindrance came to be connected with the Mahayanic notion of non-abiding nirvana.
In brief, for the Abhidharmikas and the early Yogacaras as seen in the YBh, the
existence of klesavasana in the Two Vehicles demonstrates the superiority of the
Tathagata both mentally and physically. By contrast, according to Dharmapala, the
absolute abandonment of knowable-hindrance becomes the criteria to differentiate
the nirvana of Tathagatas and that of the Two Vehicles.

It is reasonable to argue that although the notion of klesavasana had been
widely absorbed by various Buddhist sects, the developed Yogacara school
seemingly attempted to avoid using the term. One possible reason for this fact, as
much as I could surmise, is that the Yogacaras who have origins from different
Buddhist traditions found it difficult to define klesavasana, since each Buddhist
school took pain to adjust the notion to their own doctrinal system. Therefore, the
Yogacara theorists chose to use knowable-hindrance instead, which is more
compatible with their doctrine of mere-cognition.

5.7. Concluding Remarks

The idea of klesavasand is not attested in the early Buddhist scriptures. Regarding
the simile of perfuming clothes after washing with detergents in the Ksemaka-
sutra/ Khemaka-sutta, there are two sectarian versions, which respectively belong to
the Sarvastivadins and the Vibhajyavadins. Neither of the two alludes to klesavasana.
However, based on the Sarvastivadins’ improved version of the simile, the MPPU
associates the simile with klesavasana, and the VSg also speaks of the vasana of

522 Ibid., 55b7-17: 1R, WEAEVIRE: ... =, AEAMRESR, FERIEMHERE, Iy,
MR VR AR, EHENE a0 B Ak .
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self-view (satkayadrsti) to be abandoned in the path of cultivation when commenting
on this Agama text.

The Vibhajyavada’s Sariputrabhidharma mentions vdsand in juxtaposition
with defilements (klesa) without further elaboration. The Mahasanghika-vinaya
speaks of vasand in the sense of a habit of an Arhat. With the emphasis on the purity
of the Buddha’s physical body by the Vibhajyavadins, vasana came to be employed
in the context of the superiority of the Buddha to Arhats, expressing the idea of
Arhats’ traces left behind by the eliminated defilements.

The Sarvastivadins should have adopted the concept of klesavasana from
outside—probably from the Vibhajyavadins, and even possibly some early
Mabhayanists. The first occurrence of the term in the Sarvastivada school is seen in
the MVbh in the context of demonstrating the superiority of the Buddha to Arhats.
However, no explanation is given about what the intrinsic nature (svabhava) of
klesavasana is. On the other hand, the five propositions of Mahadeva were not
necessarily a direct doctrinal source of the concept of klesavasana. The Piirvasaila’s
view that Arhats still have nescience (ajii@na) was also held by the Bahusrutiyas and
Haimavatas. The notion of non-defiled nescience (aklistajiiana) is not attested in any
Mahasanghika text but should be a notion maintained by the Sarvastivadins.

The early Mahayanists adopted the idea of klesavasana later than the AsP. The
mentions of vasanda in the PvsP are in line with the Abhidharma discussion on the
Buddha’s superiority to Arhats. The AdsP (and a more widely circulated historical
version of the PvsP) explicitly declares that vasana is not defilements (klesa). A
similar idea is conveyed in the VSg, which distinguishes klesavasana from latent
dispositions (anusaya). It is important to note that the MPPU proclaims that
klesavasana plays the role of defilements for Bodhisattvas, but they still need to keep
some klesavasand to enable their reincarnation at will with a body born of
dharmadhatu beyond death so as to benefit sentient beings. In accordance with this
idea, the STMS suggests that three types of mind-made body (mano-maya kaya),
which are conditioned by avidya-vasa-bhiimi and caused by uncontaminated
(anasrava) karma, are responsible for inconceivable transformational death (acintya
parinamiki cyuti). Moreover, it should be also in line with this idea in the MPPU that
the CWSL argues that knowable-hindrance (jiieyavarana) is non-veiling for the
Sravakas but is obstructive for the Bodhisattvas.

In the YBh, klesavasana is often juxtaposed to knowable-hindrance and
grossness (dausthulya). The knowable-hindrance unabandonable by the Two
Vehicles consists of both subtle latent dispositions (siksmanusaya) and klesavasana.
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Klesavasana should be thus taken as one type of knowable-hindrance. Most likely
inspired by the relevant Yogacara discussion, Pali commentators from the time of
Dhammapala also speak of (kilesa-)vasand in the sense of imprints impregnated by
defilements, and associate it with knowable-hindrance. In the BoBh, klesavasana is
spoken of in connection with grossness pertaining to all defilements
(sarvaklesapaksya dausthulya). However, since the Manobhimi further
distinguishes between three types of grossness, it is argued in the PMBhVin that
grossness pertaining to ripening (*vipakapaksya-dausthulya), instead of that
pertaining to defilements, is responsible for Arhats’ unabandonable klesavasana.
Moreover, for the early Yogacaras, klesavasana concerns one’s psycho-physical
basis (asraya), as according to the BoBhVin, grossness pertaining to ripening, also
referred to as ‘“grossness pertaining to knowable-hindrance” (jrieyavarana-
paksyam...dausthulyam), is said to be situated in one’s bones. According to the BoBh
and SNS, the abandonment of knowable-hindrance entails the realization of
selflessness of dharmas (dharma-nairatmya). Klesavasana can thus be regarded as
one kind of attachment to dharma (dharmabhinivesa). In comparison with the
Vaibhasika interpretation of klesavasana as non-defiled nescience (aklistajiana),
klesavasana is associated in the BoBh with non-defiled ignorance (aklistavidya). A
similar idea can be found in the StMS, a tathagatagarbha scripture, known as
avidyd-vasa-bhiimi, though no direct connection between BoBh and the SrMS can
be identified. In keeping with this idea seen in the BoBh, Asanga’s MSg mentions
ten types of non-defiled ignorance which are counteracted in the Bodhsattva’s ten
grounds (bhiimi). In his commentary, Vasubandhu further names the ten types of non-
defiled ignorance. In the CWSL, Dharmapala recognizes the first non-defiled
ignorance as imagined and inborn knowable-hindrance, and the remaining nine as
only inborn knowable-hindrance.

Furthermore, the idea in the VSg that the Noble Ones who have abandoned self-
view (*satkayadrsti) still have remaining traces (vasand) foreshadows Asanga’s
notion of the impregnation of self-view (*atmadrsti-vasana) in the MSg. Another
doctrinal source of the impregnation of self-view is seen in the Tattvarthapatala of
the BoBh, according to which the conceptualization (vikalpa) of “I” and “mine”
brings about the object-base (vastu) for self-view (satkayadrsti) and self-conceit
(asmimana).

The later Vaibhasikas took pain to vindicate klesavasana by associating the term
with the Sarvastivada notion of non-defiled nescience. Around the early 5" century,
Sanghabhadra considered klesavasana to be the entirety of the mental dharmas
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conjoined with the non-defiled nescience, which is an inferior intelligence (prajiia).

Probably influenced by the Vaibhasikas’ analysis of klesavasana, Sthiramati in his

TrBh expressly recognizes the Yogacara notion of knowable-hindrance (jiieyavarana)
as non-defined nescience. Furthermore, Sanghabhadra also explains that

klesavasana manifests in resemblance to defilements, being the imprints

impregnated through repeated practice of defilements before abandoning

defilements. On the other hand, Sanghabhadra’s Vaibhasika exposition of vasand,

construed as impregnated imprints, must have been influenced by the contemporary

Yogacaric understanding of the term.

The idea of klesavasana is implied in the fathagatagarbha concept of avidya-
vasa-bhumi. Vasana/vasa in the tathdagatagarbha scriptures is understood as
impregnating rather than remaining traces. According to the StMS, avidya-vasa-
bhiimi functions as the fundamental defilement that gives rise to all defilements and
impurities (upaklesa). The idea expressed by klesavasana thus changes from the
passive remaining traces of defilements to the active producer of defilements.
Moreover, the idea of knowable-hindrance is adumbrated in the StMS. Under the
influence of the SrMS, the CWSL not only hints that some knowable-hindrance is
avidya-vasa-bhiimi  but also acknowledges that the defilement-hindrance
(klesavarana) has knowable-hindrance as its basis (*nisraya). Both the TrBh and
CWSL take the grahadvaya-vasana’> as latent dispositions (anusaya), the bija of
the twofold hindrance. Thus, knowable-hindrance, which also contains the idea of
avidya-vasa-bhiimi or klesavasana, also serves as a cause for defilements.

Avidya-vasa(na)-bhiimi is connected with conceptual proliferation (praparica)
in the RGVV. The RGVYV, though adopting the Yogacaric concept of the twofold
hindrance, does not clarify the relationship between avidya-vasa(na)-bhimi or
vasand and knowable-hindrance. *Devaprajfia, the Chinese translator of the
Dashéng fdgjie wichabié Iin K I ik 5t M 2 Jll & (T no. 1626), explains that
klesavasana in the avidya-vasa-bhiimi is the subtle portion of knowable-hindrance,
which produces both gross knowable-hindrance and defilement-hindrance. On the
other hand, both the CWSL, as well as the Chinese Faxiang school, and Tsongkhapa
take avidya-vasa(na)-bhumi as the same as knowable-hindrance. In this connection,
Dharmapala distinguishes between the subtle and the gross twofold hindrance. It is
arguable that the subtle knowable-hindrance, which is abandonable through

23 Le., vasana of both grahyagraha (grasping at the grasped) and grahakagraha (grasping at the
grasper). See §7.2.1.
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cultivation (bhavana-heya) constitutes the avidya-vasa-bhumi. Lastly, there cannot
be any vasana after the abandonment of both the defilement-hindrance and the
knowable-hindrance.

In general, owing to the prevalence of the Yogacaric understanding of vasana
as impregnating in a dynamic sense, the idea expressed by the term klesavasana
evolved from its early meaning of traces left behind by defilements into its later
meaning of imprints impregnated by defilements. Nevertheless, the developed
Yogacara school was inclined to use the notion of knowable-hindrance in place of
klesavasana. Even a Bodhisattva’s free reincarnation before attaining Buddhahood,
which was accredited to klesavasana in the MPPU, became ascribed to the
intentionally preserved bija of spontaneous defilement-hindrance, which is to be
abandoned by the force of the diamond-like concentration (vajropama-samadhi)
when becoming a Buddha.






6. Srutavasand, the Impression of Hearing the True Dharma

The MSg speaks of srutavasand as the impression of hearing the Buddha’s true
Dharma. Srutavasana is said to be the cause of supramundane purification, being
contradictory to the three types of defiled vasanda in the alayavijiiana. Considering
the previous studies on srutavasana briefly reviewed in §1.5.4, a question that should
be raised here is why the cause of supramundane uncontaminated dharmas is called
“sruta-vasana”. The widely accepted view that srutavasana developed from the
notion of *tathatalambanapratyaya-bija still cannot satisfactorily explain the use of
the words “sruta” and “vasana”. In my opinion, one doctrinal origin of srutavasana
is the Sarvastivada concept of moksabhdagiya. This chapter first examines, from the
aspect of “sruta”, the theoretical resemblance between the Abhidharmic concept of
moksabhagiva and the Yogacaric notion of Srutavasana. Then, following a
preliminary introduction to the Yogacara distinction between primordial and
engendered bija in the Yogacara school, the chapter discusses
*tathatalambanapratyaya-bija and its probable Abhidharma antecedent to elucidate
why Asanga’s theory of srutavasana may not have been developed from the notion.
From the aspect of “vasana”, this chapter continues to discuss the connection
between srutavasand and memory, as well as the scriptural sources for the vasana of
uncontaminated dharmas in early Mahayana.

6.1. Moksabhagiya and Srutavisana

6.1.1. The Sarvastivada Concept of Moksabhagiya

Moksabhagiya is short for “moksabhdagiyam kusalamiilam”, which means the
wholesome root that is conducive to liberation. Among all the non-Mahayanic
Buddhist sects, this term is used exclusively by the Sarvastivadins. Moksabhagiya
also represents a stage of spiritual development where a practitioner obtains the
wholesome root conducive to liberation. According to the Sarvastivadins, the
sequence of one’s spiritual progress can be diagrammed as below:

201



202

<Figure 2>
Ordinary person — punyabhagiya
(prthagjana) 1
moksabhagiya
1
nirvedhabhdagiya
1
Noble person  — darsanamarga
(arya) 1
bhavanamarga
1
Arhat

Punyabhdgiya, “conducing to merits”, refers to the stage of performing mundane
wholesome deeds such as building up a bridge to benefit others, which cause desired
karmic effects, particularly a better rebirth. Then, from the stage of moksabhdagiya,
“conducing to liberation”, a practitioner, having heard the Dharma with reflection
(cinta), observes precepts and conducts wholesome deeds such as giving (dana)—
these behaviors will lead to eventual liberation. The significance of the
moksabhagiya in the Sarvastivada system of practice is that “because the wholesome
mental disposition (*asaya) makes the establishment of liberation unshakable, one
will definitely attain parinirvana.”*** Nirvedhabhagiya, “conducing to penetration”,
is the next mundane stage immediately before entering the path of seeing
(darsanamarga). Nirvedhabhdagiya consists of the four wholesome roots in
meditative concentration (samadhi), viz., warmth (usmagata), summit (mirdhan),
receptivity (ksanti), and the mundane supreme dharma (laukikagradharma).>*

Though the seven canonical Sarvastivada Abhidharma treatises speak nothing
of moksabhagiya, a long exposition of the notion is given in the Vibhasa texts. This
suggests that the idea of moksabhagiya should have been formed between the 1%
century BCE and the 2™ century CE. After that, the description of moksabhdgiya in
the MVbh is inherited by both the MAH and the AKBh. As Vasubandhu’s definition
of moksabhdgiya is recounted by Sanghabhadra without criticism, we could take the
relevant account in the AKBh as representing the Vaibhasikas’ position.

S24NA, T29, 595b26-28: NEf@E M o3, #H2 S a f tHHE 4 MARS), Btk e & iR,

525 See AKBh 274: punya-nirvana-nirvedha-bhagivam kusalam tridha || [4.125cd]

punya-bhagiyam yad ista-vipakam, moksa-bhagiyam yasminn utpanne niyatam parinirvana-dharma
bhavati ... | nirvedha-bhagiyam usmadi caturvidham pascad vyakhyasyamah | Cf. MVbh (T27, 34c28—
35a7) and MAH (T28, 949¢3-25).
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When being asked about the nature of the moksabhdagiya wholesome root, the
Vaibhasikas answer, “It has the bodily, vocal, and mental karma as intrinsic nature,
but the mental karma dominates.”*** On this point, the AKBh explains:

{6.1A} [Moksabhagiya consists of] three types of karma, but chiefly
speaking, [it is] the mental karma. Because of being subject to (parigraha)
the aspiration (pranidhana) of that [mental karma], the bodily and vocal
karma is also conducive to liberation. Someone, having given even one
morsel of almsfood, and having undertaken even one training (siksa, i.e.,
precept), because of exerting the power of the wish (abhilasa) for liberation,
projects (aksipati) [the wholesome root] conducive to liberation.?’

In this passage, giving and observing precepts stand for bodily karma and vocal
karma, respectively. Both of them are caused to arise by mental karma.’?® Therefore,
the moksabhagiya wholesome root can be regarded as karmic seed. As early as in the
Madhyamagama, the Buddha compares the unsevered (*asamucchinna) wholesome
root to seed.’” The MVbh explicitly calls this type of wholesome root “seed for
definite liberation”.** Since moksabhagiya operates in the manner of karmic seed,
there must be its effect of ripening (vipaka-phala), which could be a better rebirth or
the production of the supramundane right insight (lokottara-samyagjiiana). However,
unlike the karmic seeds that result in samsara as have been discussed in §3.2, the
moksabhagiya karmic seeds, which definitely induce parinirvana, must be anti-
samsara.

In this regard, it is said in the MVbh, “one who has not planted the wholesome
root conducive to liberation is called a stream-accordant (*anu-srota); one who has

526 MVbh, T27, 35a7-9: [f: ULER M A EME? & DSGEEER/EN, REEN .
527 AKBh 349: trini karmani [6.25ab]

pradhanyena tu manas-karma | tat-pranidhana-parigrahat tu kaya-vak-karmapi moksa-bhagiyam
bhavati | kascid ekabhiksam api dattvaikasiksam api cdadaya moksabhilasa-valadhanan moksa-
bhagiyany aksipati |

328 See AKVy 541: ekabhiksam api dattveti kayakarma | ekasiksam api cadayeti vakkarma | tac ca
manaskarmotthanam iti |

329 T1, no. 26, 601b2-9, cf. AN iii 404: ‘imassa kho puggalassa kusala dhamma antarahita, akusala
dhamma sammukhibhiita, atthi ca khvassa kusalamiilam asamucchinnam, tamha tassa kusala kusalam
patubhavissati. Evam ayam puggalo ayatim aparihanadhammo bhavissati ti. Seyyatha pi Ananda bijani
akhandani aputini avatatapahatani saradani sukhasayitani sukhette suparvikammakataya bhiumiya
nikkhittani... Additionally, Collins (1980, 218) also notes that mitla and bija are frequent pan-Indian
terms for a cause.

330 MVbh, T27, 35a4-6: NEf# it 73 3542, ARFEIREMEIRAE 1, DRI E AR SE
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planted the wholesome root conducive to liberation is called a stream-discordant
(*prati-srota).”**' “Stream” (srota) here indicates samsara (Dhammajoti 2015, 495).

This indicates that a stream-discordant should be seen as one who has obtained an
anti-samsaric potentiality. According to the MAH, because the wholesome root of
definite liberation has been planted, even though it becomes severed (*samucchinna),
one who belongs to the stage of moksabhagiya is still called a “stream-discordant”. >

Such an argument can be justified only if the wholesome root is regarded as karmic

seed in the Sarvastivada sense: even though the wholesome root is severed at present,

its future karmic effect (vipaka) must “have existed”. Thus, it can be concluded that

once the seed of moksabhagiya has been planted, no matter how long it takes to attain

parinirvana, one will never lose the certainty of liberation. It is interesting to note

that although the moksabhagiva wholesome root leads to the supramundane result,

it remains mundane.

In terms of the significance of hearing the Dharma, the Vaibhasikas also
reiterate that the moksabhagiya wholesome root is derived from hearing (sruta-maya)
and reflection (cintd-maya), but not from cultivation. *** This is because the
moksabhagiya wholesome root is pertaining to the sphere of sensuality (kama-

33 | whereas the wholesome roots conducive to penetration

pratisamyukta)
(nirvedhabhdgiya) are gained in meditation (dhyana) and thus are derived from
cultivation (bhavana-maya). It can be seen that the idea of moksabhagiya does not
only require one to listen to the Buddha’s teaching, but also to hear and reflect on it
with thorough attention (yonisomanasikara), so that the seed for liberation can be
planted. Such an idea is very close to the concept of imprint, “vasana”. According to
the MVbh, depending on one’s disposition, hearing the Dharma, giving, and
observing precepts are the various causal factors for planting the moksabhagiva

wholesome root.”** Nevertheless, among them, hearing the Buddha’s Dharma should

331 MVbh, T27, 885a28-29: #7 AMENEME M /R L a2, ORI B R A TR E .
332 MAH, T28, 949¢10-12: FH AR #, P BEEEAR, RA 0. feii? ISR,

333 AKBh 349: tac ca punar moksa-bhagiyam varnayanti |
Sruta-cinta-mayam [6.25a]
na bhavana-mayam |

33 MVbh, T27, 35a12-15: [il: MCEARARPT. ZEF. REPTRIR? 2. BB, 8
Pii. Hit: IRRBHT. FFE: FEE L, MERRA B

335 MVbh, T27, 35a21-23: [: AR FHFEILER? 2. s, siB . SRR, mARE.
FrLAEf? Z L,
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be the primary factor.

To sum up, the Sarvastivada understanding of moksabhagiya can be
recapitulated as follows:

(A) moksabhagiya amounts to the certainty of attaining parinirvana;

(B) it is produced mainly through hearing the Dharma but can also be produced

by giving and observing precepts;

(C) it is derived from hearing and reflection (Sruta-cinta-maya);

(D) it functions in the manner of karmic seed;

(E) it is mundane but brings forth supramundane result;

(F) moksabhagiya, being stream-discordant, opposes to the continuation of

samsara.

Additionally, in the Darstantika-Sautrantika tradition, the idea of moksabhagiya
wholesome roots is expressed by the term “seed for liberation” (moksa-bija). To
begin with, in Kumaralata’s Kalpanamanditika Drstantapankti, which was attributed
to Aévaghosa in the Chinese tradition, there is a Buddhist story that Sariputra refused
to ordain a person because he found no wholesome root in the person in the past one
thousand eons.*® However, the Buddha told Sﬁriputra, “I, indeed, observe his
extremely subtle seed for liberation, which is like gold hidden in the fissure of a
metal (dhatu) stone.”**” It is said that the person acquired the seed for liberation
because he had chanted “Namo Buddhaya” when being endangered by a tiger in the
remote past.**® This story could have been developed out of the context that Sariputra
often observed the wholesome root in a person who requests for ordination.
However, this story narrated by Kumaralata seems not to be in line with the
traditional depiction of Sariputra in the MVbh, where Sariputra is said to have even

336 Jaini ([1959] 2001, 236 n. 57) argues that according to the Pali versions of the story, Sariputta
ordained this person. However, that seems not to be the same person.

337 AKVy 5, 644: moksa-bijam aham hy asya susitksmam upalaksaye | dhatu-pasana-vivare nilinam iva
kamcanam ||

538 See T4, no. 201, 311b24-312b13, particularly 312a15-20: i FAMEFT 5 &FI 3. [ LA 45 A B
P ER? | &AM S THE ! RARBEARER. | MBS &R (212
Ao | MERME: [REMEMR, AR, Huohay, BEHe. | CL
Kalpanamanditika, folio 181V-R (Liiders 1926, 172): tan moksabijam aham asya ... adhydsayena
khalu buddhanama... kusalamilam amrtaphalam bhavati...

339 This is recorded for a few times in the Milasarvastivadavinaya. For example, Samghabhedavastu
(Gnoli and Venkatacharya 1977-78) i 176: ayusmams chariputrah samanvahartum pravrttah: kim
tesam santi kanicit kuSalamilani ahosvin na santi iti; paSyati, santi; kasyantike pratibaddhani;
mamaiveti ... More cases can be seen in the *Ksudrakavastu (T24, no. 1451, 227c¢6-8, 232a4-5) of the
Milasarvastivadavinaya.
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preached the Dharma to continue the wholesome root of a brahmin who had already
severed (*samucchinna) his wholesome root.’* In this respect, the story is only to
demonstrate that as long as even a tiny wholesome root is planted, one will harvest
immeasurable fruit.**' Nonetheless, when Sthiramati adduced this story in his

h3*, the focus was changed to the inferiority of Sariputra’s

commentary on the AKB
wisdom in contrast to the Buddha’s omniscience. Its Chinese translation shows more
detail: Sariputra is only able to observe the past two innumerable eons (*asamkhya-
kalpa), but the Buddha is able to observe extremely remote past and future more than
three innumerable eons.>* At any rate, it is very likely that following Sthiramati’s
quotation, Yasomitra recounted the story and, as noted by Jaini ([1959] 2001, 232),
interpreted the seed for liberation mentioned in this story explicitly as the

moksabhagiya wholesome root.

6.1.2. From Moksabhdgiya to Srutavasani

The Sarvastivada terms of spiritual progress are also known to the early Yogacaras.
In the Mauli Bhiimi of the YBh, the Manobhiimi enumerates the four types of
wholesomeness—namely punyabhagiva, moksabhagiya, nirvedhabhagiya, and the
uncontaminated (andsrava)—without further exposition.** In the Nivrtti Portion of
the VinSg, the bija as moksabhagiya wholesome root is also said to be against the
samsaric progression (pravrtti), bringing desirable karmic effects:

{6.1B} Alayavijiana, which sustains (pari-\grah) the seeds as wholesome
roots (*kusala-mila) conducive to liberation (*moksabhagiya) and to

340 MVbh, T27, 184c8-10: UM FAFELAE P2 BB R O, BE a1 AHRE, 285N, Wi
R, ThERE.

341T4, no. 201, 312b11-12: P& K&, A B fE DR ER LR,

2 See Tattvartha 1, 16-17: dvittrisahasraka samkhyadyso [’lrhatkhadgadaisika iti vacanat
nativiprakystadesesv arthesu sravakapratyekabuddhanam jiianapravrttih sthaviramaudgalyayanasya
svamatrjanmadesaparijianam  udahdaryam atitanagata anekakalpavyavahitavina satmalabhah
ativiprakrstakalah tatrapi tesam vyahanyata eva Jjhanam sthavirasariputrena
pravrajanapreksipurusapratyakhyanam udaharyam yan adhikrtyoktam bhagavata | moksabijam aham
hy asya sasitksmam upalaksayet dhatupdasanavivare nilinam iva kamcanam iti | Cf. D no. 4421, sna
tshogs, tho 11b3—4.

343729, no. 1561, 325b3-10: MRIERE, FHIE IR ZFIIAREISL, BRBEARER. LA %1?
WEA — AR &R TR R, a8 SRS A R, FARY. AR
IR, MeE@ly, HEARAMENGDER, SHFHEE. SBS: HAERE, REWRR
4, RunsEbER, EeFEAAE.

344 YBhgn 62: catur-vidham punya-bhagiyam moksa-bhagiyam nirvedha-bhagiyam andasravam ca |
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penetration (*nirvedhabhdgiya), are not the cause of the Truth of Origination
(*samudaya), because of the fact that the wholesome roots conducive to
liberation and so on are just contradictory to the samsaric progression
(*pravrtti). When that (wholesome root) arises, other mundane (*laukika)
wholesome roots different from that will become clearer, and because of that,
they will have greater potency (*samarthyavattara) to sustain their own
seeds, and will have greater power (*balavattara) in accomplishing
(*sampadana) [the supramundane effect] through nourishing (*paripusti)**
the seeds.>*® Because of that seed, not only those clearer wholesome dharmas
will become accomplished, but also in the future, more pleasant and more
desirable results (*vipaka) will be accomplished.>*’

However, in the VinSg, there is no mention of vasand in relation to
moksabhagiya. One clear connection between the two concepts is found in the
MSA/Bh:

{6.1C} That [threefold or twofold pitaka] is for the purpose of liberation from
samsara. Furthermore, how does that cause to liberate? (MSA XI.1cd:) “That
[pitaka] causes to liberate through impression (vasana), comprehension
(bodhana), calmness (samana), and penetration (prativedha).” It is because
of impression in mind by means of hearing (sruta), because of
comprehension by means of reflection (cinta), because of calmness by means
of cultivation (bhavana) through calming (Samatha), and because of
penetration by means of introspection (vipasyana).>**

This passage mirrors the Sarvastivada understanding of one’s spiritual progress.

345 According to the Chinese translation, the word “yongs su brtas pa” (*paripusti) is interpreted as
“increasing” (14 ).

346 Cf. Waldron’s (2003, 186) English translation.

347 Hakamaya 2001, 404, #1.4.(b)B.1: kun gzhi rnam par shes pa thar pa’i cha dang mthun pa dang /
nges par ‘byed pa’i cha dang mthun pa’i dge ba’i rtsa ba rnams kyi sa bon yongs su ’dzin pa gang yin
pa de ni kun ’byung ba’i bden pa’i rgyu ma yin te / thar pa la sogs pa’i cha dang mthun pa’i dge ba’i
rtsa ba rnams ni ‘jug pa dang ’gal ba nyid yin pa’i phyir vo // de byung na de las gzhan pa jig rten
pa’i dge ba’i rtsa ba rnams ni ches ’od gsal bar ’gyur zhing / des na de dag rang gi sa bon yongs su
bzung ba la ches mthu dang ldan pa dang sa bon yongs su brtas pas bsgrub pa la ches stobs dang ldan
par “gyur ro // sa bon de las dge ba’i chos de dag kyang ches "od gsal par "grub pa dan / phyi ma la
yang rnam par smin pa ches sdug pa dang / ches 'dod pa ’grub par gyur ro // Cf. T30, no. 1579,
581b10-17. Schmithausen (1987, 78) considers that this paragraph is intercalated to the Nivrtti Portion.
For a Sanskrit restoration of this paragraph, see Yamabe 1987, 29-30.

348 MSABh 54: tac ca samsarad vimocanartham | katham punas tad vimocayati |
vasana-bodhana-samana-prativedhais tad vimocayati (X1.1cd)|

Srutena citta-vasanatah | cintaya bodhanatah | bhavanaya samathena samanatah | vipasyanaya
prativedhatah |
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“Pitaka” stands for the Buddha’s teaching, the Dharma. “Impression” and
“comprehension” imply the Sarvastivada idea of moksabhagiya, which is derived
from hearing and reflection. Here, vasana occurs in its neuter form vasana only
because of the metric restriction of the verse.’* Vasana in this context in the MSA
must be a direct source of srutavasana in the MSg (Takeuchi 1979, 224).

Then, a practitioner should proceed to the stage of nirvedhabhagiya,
“conducing to penetration”. In comparison with the content of the nirvedhabhagiva
in chapter VI of the AKBH, it can be noted that before discussing the four wholesome
roots conducive to penetration, Vasubandhu first elaborates on calming (samatha)
and introspection (vipasyana). Perhaps being influenced by Vasubandhu’s order of
writing, some modern Abhidharma scholars mistakenly regard calming and
introspection as the content of moksabhagiya.’”® However, the Sarvastivadins’
discussion of moksabhagiva never covers the topic of calming and introspection.
Moreover, at the end of the discussion about moksabhagiya wholesome root in the
context of discussing nirvedhabhdgiya, the AKBh concludes, “moksabhagiya has
been spoken of incidentally (prasangena).”>®' This indicates that in the AKBh,
Vasubandhu has no intention to elaborate on the moksabhdagiya, let alone taking
calming and introspection as the components of moksabhdgiya. Therefore, calming
and introspection should be considered as the preparatory practice for producing the
four wholesome roots of nirvedhabhagiya. Quote {6.1C} explicitly states that the
calming and introspection are in reference to cultivation (bhavanayd). As we have
noted in §6.1.1, what is derived from cultivation (bhd@vana-maya) on the mundane
path (laukikamarga) cannot be moksabhdgiya but is nirvedhabhagiya. Here, it can
also be seen that the term “prativedha” in the verse strongly implies “nirvedha’.
Accordingly, what the passage expresses is similar to the Sarvastivada idea that after
hearing the Buddha’s Dharma, due to the power of moksabhagiya and
nirvedhabhagiya, one will certainly attain liberation. It is noteworthy that not only
the seed of moksabhagiya is replaced by the term vasana, but also vasana is
connected with hearing (sruta) in the MSA/Bh.

349 This verse uses the arya metre (MSABh 53 n. 5; Ui 1961, 11), whose third and fourth padas consist
of 12 and 15 morae (matra) respectively.

has been briefly questioned by Shizuka Sasaki (2015, 343—42).

351 AKBh 349: uktam prasarigena moksa-bhagiyam | Cf. D no. 4090, mngon pa, khu 16a4: thar pa’i
cha dang mthun pa zhar las "ongs pa bshad zin to // and T29, no. 1558, 121a20: 2 K {50 NEAFE L 7
(Underlines mine.)




209

To prove that the supramundane purification, whose bija is impregnated
through srutavasana, would be impossible without the consciousness of ripening
(*vipaka-vijiiana, i.e., alayavijiana), Asanga in the MSg first quotes from the
Agama: “By means of depending on other’s voice and individual thorough attention
(*yoniso-manaskara), from the [two] causes, right view arises.”>>* Here, “other’s
voice” and “thorough attention” indicate that the supramundane right view (lokottard
samyagdysti) is derived from hearing and reflection (Sruta-cintd-maya).>>® Asanga’s
adducing the Buddha’s words suggests that moksabhdgiya, which is also derived
from hearing and reflection, should be a theoretical source of Srutavasand. Similarly,
according to MSA .16, the insight (j7iana) that takes the Reality-object (tatvartha)
as object-domain (visaya), being the supramundane right view, comes forth from the
thorough attention (vomiso manasikara) which arises relying on hearing at the
outset.>** This idea should have been developed from the BoBhVin which claims that
right insight (*samyagjfiana) arises from hearing the True Dharma (*saddharma-
$ravana) and thorough attention.”

Asanga further explains how the defiled all-seed alayavijiiana, though being
the source of all defilements, coexists with the bijas of purification, which overcome
the defilements:

(1.45:) ...That (i.e., purification) arises from the seed that is the impression
of hearing (*srutavasand) the outflow (*nisyanda) from the absolutely pure
(*atyanta-visuddha/suvisuddha) Reality (*dharmadhatu).

352 MSg 1.44: “gzhan gyi sgra la brten pa dang so so rang gi tshul bzhin yid la byed pa la brten nas /
de’i rgyu las yang dag pa’i lta ba "byung ngo” zhes bcom ldan 'das kyis bka’stsal pa na /... Cf. T31,
no. 1594, 136b16—17. Nagao (1982, 218) and Brunnhoélzl (2019, 504 n. 103) recognize that this quote
is from the MN (i 294) or AN (i 87), and a similar expression in Sanskrit is found in the AKVy (188):
dvau hetii dvau pratyayau samyagdyster utpadaya | katamau dvau | paratas ca ghoso ’dhyatmam ca
yonisomanaskara iti |

353 Nagao (1982, 217) suggests that it could also be derived from cultivating (bhavand-maya). In the
context of the MSg, this interpretation is not mistaken as it is based on Asanga’s association between
the three types of wisdom (derived from hearing, reflection, and cultivation) and the three grades of
impregnation of srutavasana (see MSg 1.47). However, this idea is Asanga’s innovation and does not
reflect the origin of the concept.

354 MSABh 7: $rutam nisrityadau prabhavati manaskara iha yo manaskardj jiianam prabhavati ca
tatvarthavisayam | (1.16ab) ... srutam nisrityadau manaskarah prabhavati yo yonisa ity arthah | yoniso
manasikarat tatvarthavisayam jianam prabhavati lokottara samyagdystis ...

355 D no. 4038, sems tsam, zhi 289a7: yang dag pa’i shes pa gang las rab tu skye bar brjod par bya zhe
na/smras pa/yang dag pa’i shes pa dang / dam pa’i chos mnyan pa dang / tshul bzhin yid la byed pa
las rab tu skye ba yin no // Cf. T30, no. 1579, 696¢2-3.
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(1.46:) ... Relying on®*¢ the awakening (*bodhi) of Buddhas, that which is
the impression of hearing operates on a certain basis (*dsraya), [namely]
operates in the consciousness of ripening (*vipakavijiiana) in the manner of
staying together, just like milk and water [mingled together]. That
[Srutavasand] is not the alayavijiana, because it is the seed of the antidote
(*pratipaksa) to that [defiled alayavijiianal.

(1.48:) ... Because of being the antidote to alayavijiana, it (i.e., the bija of
srutavasand) is not of the nature of alayavijiiana. Although being mundane,
because of being the outflow (*nmisyanda) from the absolutely pure
supramundane Reality, it becomes the seed of supramundane citta... It
should be known that to the beginner Bodhisattvas, [the bija of srutavasana),
although being mundane, is governed (*samgrhita) by the Body of Truth
(*dharmakaya), but to Sravakas and Pratyekabuddhas, it is governed by the
Body of Liberation (*vimuktikaya)...>>’

The idea that the srutavasand (prior to the darsanamarga) is mundane but leads
to a supramundane result, serving as the antidote to the defiled alayavijiiana while
being together with it, must be drawn from the Sarvastivada concept of anti-samsaric
moksabhagiya. As noted in §6.1.1, moksabhagiya wholesome root is mundane but
will definitely bring forth the result of liberation. Although the Sarvastivadins
maintain that a pure dharma cannot arise from an impure dharma, the operation of
moksabhagiva wholesome root is considered to be in the way of karmic bija
producing its result. Interestingly, as seen in the above-quoted passage,
“consciousness of ripening” (*vipaka-vijiiana) instead of “alayavijiana” is
accentuated in MSg 1.46, which apparently suggests that the bija of Srutavasand
before the path of seeing also operates in a similar manner to karmic ripening. From
the perspective of mere-cognition (vijiiaptimatrata), although srutavasand is derived
from hearing in a mundane stage, since its cognitive object (alambana) is the
supramundane pure dharmadhatu, it is possible to generate a supramundane right

336 According to the three Chinese translations by Gupta, Paramartha, and Xuanzang, /5 %2/%, “up to
attaining”. See also Nagao (1982, 224-25).

357 MSg 1.45-48: ...chos kyi dbyyings shin tu rnam par dag pa’i rgyu mthun pa thos pa’i bag chags
kyi sa bon las de "byung ngo //... sangs rgyas rnams kyi byang chub la brten nas thos pa’i bag chags
su gyur pa gang yin pa gnas gang la jug pa de lhan cig 'dug pa’i tshul gyis rnam par smin pa’i rnam
par shes pa la jug ste / ‘o ma dang chu bzhin no // de ni kun gzhi rnam par shes pa ma yin te / de’i
gnyen po’i sa bon nyid yin pa’i phyir ro // ... kun gzhi rnam par shes pa’i gnyen po yin pas kun gzhi
rnam par shes pa’i ngo bo nyid ma yin pa dang / jig rten pa yin yang ’jig rten las 'das pa chos kyi
dbyings shin tu rnam par dag pa’i rgyu mthun pa yin pas jig rten las 'das pa’i sems kyi sa bon du gyur
pa’o//... byang chub sems dpa’las dang po pa rnams kyi ’jig rten pa yin yang chos kyi skur bsdus pa
dang / nyan thos dang rang sangs rgyas rnams kyi rnam par grol ba’i lus su bsdus par yang blta’o //
Cf. T31, no. 1594, 136¢3-21. For another English translation, see Brunnholzl 2019, 171-72.
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view, which is intrinsically insight (jigna), when entering the path of seeing
(darsanamarga). In this regard, Schmithausen (1987, 78—80) draws attention to the
connection between the *tathatalambanapratyaya-bija (the seed which is Suchness
as the object-condition) in the PMBhVin and the srutavasana (I shall come back to
this issue in §6.2.2).

Nevertheless, it should not be ignored that as a Mahayana notion, Srutavasand
in the MSg is endowed with some Mahayanic features that are not attested in the
Sarvastivada concept of moksabhagiva. Asanga emphasizes that the Srutavasana of
Mahayana is governed by the Body of Truth for the Bodhisattvas, which differs from
that governed only by the Body of Liberation for the Two Vehicles. Vasubandhu also
informs us in his commentary that the expression “arising from the seed as the
impression of hearing the outflow from the absolutely pure dharmadhatu”
demonstrates the fact that the dharmadhatu is different from the liberation attained
by Sravakas and Pratyekabuddhas.’>® Thus, Asanga may imply that the Srutavasana
of Mahayana contrasts with the moksabhagiva of the Two Vehicles, though they are
nearly identical in structure. In addition, Takeuchi (1950, 84) suggests that the term
“outflow from the dharmadhatu” is derived from the notion of “outflow from the
dharmatd” (dharmatd-nisyanda) in the STMS. According to the SrMS, going to a
Tathagata, who represents the Body of Truth (dharmakaya), for refuge amounts to
establishing faith (*sraddha) that is the outflow from the dharmata (Wayman and
Wayman 1990, 94). At any rate, it seems that Asanga vested the Sarvastivada concept
of moksabhdagiya with Mahayana characteristics so that the Mahayanic srutavasana
can be distinguished from that for the Two Vehicles.

Moreover, unlike moksabhdgiya which is derived from hearing and reflection,
Srutavasand in Asanga’s definition is broader, as it also expands to cultivation:

{6.1D} In that context, depending on feeble impression (*vasana), middle
impression comes to arise; depending on middle impression, strong
impression comes to arise. It is because [they are] accompanied by hearing,
reflection, and cultivation (*Sruta-cinta-bhavana), which should be
repeatedly practiced.’*

358 D no. 4050, sems tsam, ri 137b4-5: chos kyi dbyings shin tu rnam par dag pa’i rgyu mthun pa thos
pa’i bag chags kyi sa bon las de "byung ngo zhes bya ba la nyan thos la sogs pa las bye brag tu byas
pa ni // chos kyi dbyings shin tu rnam par dag pa’i rgyu mthun pa thos pa’i bag chags so // Cf. T31, no.
1597, 333c14-16.

359 MSg 1.47: de la bag chags chung ngu la brten nas bag chags "bring por 'gyur ro // bag chags "bring
po la brten nas bag chags chen por ’gyur te / thos pa dang bsam pa dang / bsgom pa lan mang du bya
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In comparison, according to the AS, the three grades of raised (samutthita) faith and
conviction (sraddhddhimukta), which have the Truth-related (satyadhipateya)
Dharma as cognitive object, are endowed with (samanvdgata) three grades of
moksabhdgiya.*® This idea seems to have prefigured the three grades of srutavasana
in the MSg. Nevertheless, the idea of relating srufavasana to cultivation is not
attested in Asanga’s earlier works, such as the MSABN. It is arguable that for Asanga,
the srutavasand before the path of seeing is derived from hearing and reflection, but
that in the path of cultivation (bhavanamarga) must be derived from cultivation. On
this issue, Vasubandhu provides two alternative explanations: (1) In terms of the

*%! derived from hearing, reflection and cultivation (*sruta-cinta-

wisdom (prajiia)
bhavana-mayi), each of them contains three grades of vasand; (2) the wisdom
derived from hearing is feeble, that derived from reflection is middle, and that
derived from cultivation is strong.562 Whichever is the case, srutavasand is not
confined to hearing and reflection. “Sruta” in the term “Srutavasana” only suggests
that the initial source of the impression is hearing the Dharma. The grades of the
impression are determined by the extent of purification, as the MSg states that with
the development of the three grades of srutavasana, the alayavijiiana, being all the
defiled bijas, diminishes until the complete transformation of the basis (asraya-
paravrtti). > Interestingly, Paramartha’s Chinese translation of Vasubandhu’s
commentary provides another explanation, which is not found in other versions: the
feeble, middle, and strong grades of srutavasana are respectively conducive to

ba dang ldan pa’i phyir ro // Cf. T31, no. 1594, 136¢5-16. See also Brunnholzl’s translation 2019, 172.

360 AS 87-88: asambhrta-sambharah pudgalah katamah | satyadhipateyam dharmam alambya
mrdumatra-samutthitah suddhasraddhadhimuktah mrdumatra-moksabhagiya-samanvagatah
aniyatajanma-kalikah || sambhrtasambhrta-sambharah pudgalah katamah | satydadhipateyam
dharmam  alambya  madhyamatra-samutthitah  Suddhasraddhadhimuktah ~ madhyamatra-
moksabhagiya-samanvagato niyatajanma-kalikah || sambhrta-sambharah pudgalah katamah |
satyadhipatayam dharmam alambya adhimatra-samutthitah suddhasraddhadhimuktah adhimatra-
moksabhagiya-samanvagatah tajjanma-kalikah ||

361 See Xuanzang’s translation: ] A& FT i EE.

362 D no. 4050, sems tsam, ri 138a3—4: de la chung ngu dang 'bring dang chen po’i thos pa las byung
ba dang / bsam pa las byung ba dang / bsgoms pa las byung ba yang blta bar bya ba yin pas re re zhing
rnam pa gsum pa nyid du "gyur ro // don gzhan yang thos pa las byung ba ni chung ngu’o // bsams pa
las byung ba ni "bring ngo // bsgoms pa las byung ba ni chen po’o // Cf. T31, no. 1597, 334a17-20.

363 MSg 1.48: chung ngu dang ’'bring po dang chen po ji lta ji lta bur rim gyis ‘phel ba de lta de gnas
kyang ‘gyur ro // gnas rnam pa thams cad du gyur na rnam par smin pa’i rnam par shes pa sa bon
thams cad pa yang sa bon med par gyur pa dang rnam pa thams cad du spangs pa yang yin no // For
an English translation, see Brunnhdlzl 2019, 172.
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liberation (*moksabhdgiya), conducive to penetration (*nirvedhabhagiya), and
penetration (*prativedha).’®* This explanation suggests that there must have been
some Indian masters who were aware of the doctrinal connection between
Srutavasand and moksabhdagiya before the mid-6™ century.

Another direct proof that the Yogacara idea of srutavasana was derived from
the concept of moksabhdagiya can be found in the ASBh. On Asanga’s explanation in
the AS that the condition qua cause (hetu-pratyaya) refers to alayavijiiana and the
wholesome vasana ®’, the ASBh remarks:

{6.1E} The condition qua cause of the contaminated (sasrava) and
uncontaminated (anasrava) conditioning factors (samskara) are respectively
the store consciousness (alayavijiana) and the wholesome impression
(kusala-vasanad)... The wholesome impression should be seen as the
impression of those conducive to liberation (moksabhagiyanam vasana).
Because they arise from the cause (naimittika; reyu las byung ba; H... %#%
) as the outflow (nisyanda) factors of supramundane acquirement, the fact

of that impression being the cause of the supramundane dharma should be
known. %

This explanation is obviously influenced by the MSg, as it alludes to the outflow
from the supramundane dharmadhatu, which is absolutely pure. However, it still
provides additional information that the wholesome impression, or srutavasand in
the MSg’s word, exactly means the vasana of the moksabhdagiva dharmas. At least
in the AS, Asanga acknowledges the existence of wholesome vasana that contradicts
alayavijiiana. Since the MSA speaks of vasanda derived from hearing, a proper name
of Srutavasand is finally made available in the MSg.

564 T31, no. 1595, 173¢10-11: 186 =, FHMEM & BIE . @IEM. “Penetration” (HIE,
*prativedha) here refers to entering the darsanamarga.

365 AS 28: hetu-pratyayah katamah | alayavijiianam kusala-vasana ca ||

366 ASBh 35-36: hetu-pratyaya alaya-vijianam kusala-vasana ca sdasravanasravanam ca
samskaranam yathakramam | ... | kuSala-vasana moksabhagivanam vasanda drastavya | tesam
lokottar<«adhigamay(Tatia: abhyupagama)-nisyanda-dharma-naimittika<tvads(Tatia: -tas) tad-vasandaya
lokottara-dharma-hetutvam veditavyam || See Schmithausen 2014, 586 n. 2396.
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6.2. Gotra and Srutavasana

6.2.1. Primordial and Engendered Bijas

Though the issue of primordial and engendered/impregnated bijas has been
thoroughly examined by Yamabe (1987, 1989, 1990b, 1991, 2021) and Park (2014,
157-80), since it is immediately relevant to our discussion of Srutavasand, it is
necessary to briefly recount it.

At the beginning of the SrBh, the oldest layer of the YBh, the definition of gotra

is given as follows:

{6.2A} In that context, what is spiritual class (gotra)? [It means] that which
is the seed-factor (*bija-dharma) of a person who abides in a spiritual class.
When that [seed-factor] exists and is not a non-existence (i.e., when the seed-
factor exists at present), if the conditions of the persons who abide in a
spiritual class are also gained, [the person] has the potency (¥samarthya) and
power (*pratibala) to obtain and attain nirvana. What are the synonyms for
that spiritual class? Seed (*bija), element (*dhatu) and nature (*prakrti) are
the synonyms.

Then, what is the intrinsic nature (*svabhava) of that spiritual class?
That is a distinct basis (*@sraya-visesa)*®” in such a form that it is subsumed
(*samgrhita) under the six sense-bases (*sad-ayatana), obtained on account
of habit (*dharmata), and continuously comes from beginningless time. That

99 ¢

which has these synonyms, namely “spiritual class”, “seed”, “element”, and

“nature”, is called “spiritual class”.>®®

It can be seen that the SrBh leaves no room for the idea of vasana or engendered bija
but only considers gotra as primordial bija that has existed from beginningless time.

The BoBh provides an almost identical description of gotra (Abe 2023, 178—
82), but it further distinguishes two types of Bodhisattva’s gotra—the gotra that
exists by nature (prakrtistha) and the enhanced (samudanita) gotra.”® The latter

597 Cf. Xuanzang’s translation: Ffi7E BT, “attached to the basis.”

58 SrBh i 2: de la rigs gang zhe na / smras pa / vigs la gnas pa’i gang zag gi sa bon gyi chos gang yin
pa ste / gang yod cing med pa ma yin la rigs la gnas pa’i gang zag rnams kyi rkyen yang rnyed na mya
ngan las “das pa thob pa dang reg par nus shing mthu yod par 'gyur ba’o // rigs de’i ming gi rnam
grangs dag gang zhe na / sa bon dang khams dang rang bzhin zhes bya ba ni ming gi rnam grangs dag
yin no //

‘o na rigs de’i rang bzhin ji lta bu zhe na / de ni lus las khyad par du gyur pa dang skye mched drug
gis zin pa dang chos nyid kyis thob pa dang thog ma med pa’i dus nas brgyud de "ongs pa de lta bu yin
te / gang la ’di lta ste / rigs dang sa bon dang khams dang rang bzhin zhes bya ba’i ming gi rnam
grangs’di dag yod pa de ni rigs zhes bya’o // Cf. T30, no. 1579, 395¢19-27. See also Park’s translation
(2014, 169).

369 See BoBhy 3: tatra gotram katamat | samasato gotram [dvividham)| prakrtistham samudanitam cal
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refers to “that which has been obtained from the previous repeated practice of
wholesome root” (yat piirva-kusalamiilabhyasat pratilabdham). Yamabe (1987, 26—
31) points out that the two types of gotra in the BoBh should have been developed
from the VSg, which mentions the two types of elements (*dhatu), namely “the
element that exists by nature” (rang bzhin gyis gnas pa’i khams; ¥ B 14 5t
*prakrtistha-dhatu) and “the element nourished by repeated practice” (goms pas
yongs su brtas pa’i khams; Y8R5, *abhydsa-paripusta-dhatu).’’® Here, the latter

means:

{6.2B} Because those wholesome and unwholesome dharmas which have been
practiced frequently (*asevita) in other former rebirths will be caused to arise
(*samuddgamya), now the nourished seeds are abiding in the basis (*asraya);
because of that, even depending on only a small condition, they (the dharmas) are
induced from them (the seeds) and will be brought about from them?’! 572

According to Yamabe’s analysis, the two types of gofra or dhatu are ultimately
reducible to one type: the primordial type, which can be enhanced through repeated
practice.

Additionally, Park (2014, 174) points out that “the elements nourished by
repeated practice” represent the seed for karmic result. In fact, it should be noted that
the two types of elements in the VSg, as an elaboration of dhatu in the Aksarasi-
sitra of the Samyuktagama (Yamabe 1987, 21-24), are discussed in terms of all
conditioned dharmas and karma, whereas the two types of gotra in the BoBh only
concentrate on the wholesome aspect. Similarly, Jaini ([1959] 2001, 233) notes that
for the Sautrantikas, gotra must also be only wholesome. As for the gotra that exists
by nature (prakrtistham gotra) in the BoBh, Mikogami (1965, 119) suggests that this

tatra  prakrtistham  gotram  yad  bodhisattvanam  sadayatana-visesah | sa  tadrsah
parampar’agato  ‘nadikaliko  dharmata-pratilabdhah | tatra samudanitam gotram _ yat
pirvakusalamilabhyasat pratilabdham | tad asminn arthe dvividham apy abhipretam | (Underlines
mine.) See also Yamabe’s translation (2021, 469).

370 See D no. 4039, sems tsam, zi 288b1, cf. T30, no. 1579, 846¢18—-19. For an English translation, see
Yamabe (2021, 471).

571 Note that the Tibetan translation for “will be brought about” is 'gro bar ’gyur, but the Chinese
translation puts ding bi ké zhucin 7E/NFI ¥, “it definitely cannot be changed.”

572D no. 4039, sems tsam, zi 288b2-3: de la goms pas yongs su brtas pa’i khams ni dge ba’am mi dge
ba’i chos sngon gyi skye ba gzhan dag tu kun tu brten pa gang yin pa de dag yang dag par grub par
bya ba’i phyir / da Ita sa bon yongs su brtas pa rten la gnas pa yin te / des na de rkyen chung ngu tsam
la yang dmigs nas des bkri zhing des "gro bar 'gyur ro // cf. T30, no. 1579, 846c20-23. See Park’s
(2014, 171) and Yamabe’s (2021, 471) English translations.
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notion guarantees Buddhahood as the goal of the cultivation of Bodhisattva, and the
enhanced gotra stands for the acquired wholesomeness. It is likely that under the
Mahayana doctrinal system, “nature” (prakrti) in the VSg, which denotes “the
> individual continuity
374 oradually takes on

particular (*pratiniyama) seed that exists in [one’s own]
(*samtana-patita) in the manner of these eighteen elements
the Prajiiaparamita idea of the pure nature of mind®”® during the development
Mahayana Yogacara school. It is just as Jaini ([1959] 2001, 233) suggests: “The
theory of an innate, indestructible, and pure (andsrava) element existing in the midst
of destructible, phenomenal, and impure elements shows an affinity with the
Mahayana doctrine of prakrti-prabhdasvara-citta, according to which mind is
essentially and originally pure but becomes impure by only adventitious afflictions.”

The PMBhVin expands the two types of elements in the VSg into six, which are
(1) elements of factors (*dharma-dhatu)’’®, (2) pure elements (*suddha-dhatu), (3)
elements of nature (*prakrti-dhatu), (4) impregnated elements (*paribhavita-dhatu),
(5) elements that have issued their effects (*phaladatta-dhatu), and (6) elements that
have not issued their effects (*phaladatta-dhatu).”’” In this connection, Park (2014,
174) remarks, “this sixfold treatment of dhatu represents the most elaborate stage of
the concept of dhatu, in which all the functional or conceptual aspects of the notion
preserved in the earlier layers of the Yogacarabhiimi are synthesized.” Among the
six elements, the first two are spoken of in terms of the impure and pure dharmas at
the present moment, the third and the fourth are from the perspective of the
continuation of dharmas and karma, and the last two elements concerns the ripening
(vipaka) of karma. Yamabe (1987, 29) draws attention to the similarity between the
elements of nature and the impregnated elements in the PMBhVin and the two types
of elements in the VSg. It is arguable that this pair of elements seen in the PMBhVin
combines both the aspect of the continuity of the eighteen elements reflected in the
VSg and the aspect of the continuity of gotra, which is wholesome root, in the

573 Added according to Xuanzang’s translation.

574 D no. 4039, sems tsam, zi 288b1-2: de la rang bzhin gyis gnas pa ni ji ltar khams bco brgyad po 'di
dag so sor nges par rgyud la yod pa’i sa bon no // cf. Yamabe’s Sanskrit restoration (1987, 27).

575 AsP 3: prakrtis cittasya prabhasvara |

376 According to the interpretation of the VSg, this dharma-dhatu has nothing to do with the Mahayana
concept of True Reality, but is used in a Sravakayanic sense of an element of factor, such as eye-element
(caksu-dhatu).

577 See D no. 4038, sems tsam, zhi 79a7-79b4, cf. T1579, 610a7—16.
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BoBh.””®

The Yogacaric idea that gotra is synonymous with element (dAdtu) may remind
us of Srilata’s theory of pure elements (i 7&; *Suddha-dhatu)’’ . Through
Sanghabhadra’s criticism, it is known that Silata propounds that in one’s mental
continuity, there are primordial pure elements. They serve as the cause of the initial
uncontaminated dharma while being contaminated themselves, which are
comparable to the seed for fire in a piece of wood (Dhammajoti 2003, 44-45).°%
Park (2014, 151) associates this Sautrantika theory of pure element in parallel to the
idea of gotra in the SrBh with the Vibhajyavadins® concept of the mind that is pure

>81) Though it is not impossible, the Yogacara

by nature (*prakrtiprabhdsvaracitta
idea should have been directly influenced by the Mahayana doctrine that the nature
of citta is pure during the compilation of the YBh.%*? At any rate, Srilata’s notion of
pure elements seems to differ in content from the same term used by the Yogacaras:
In the PMBhVin, pure elements are interpreted as the elements (dhatu) of those who
abide in a spiritual class (*gotrastha).”

In the MSg, however, Asanga appears to be more inclined to endorse the idea

of engendered bija—the bijas in the alayavijiiana, which serve as the causes of

578 See D no. 4038, sems tsam, zhi 79b1-3: rang bzhin gyi khams ni 'di Ita ste / khams bco brgyad po ji
skad bstan pa de dag nyid thog ma med pa’i dus nas skye ba phyi ma phyi ma dag tu rab tu grub pa
gang yin pa dang / gang zag rigs la gnas pa dang / rigs la gnas pa ma yin pa rnams kyi thog ma med
pa’i dus nas yongs su mya ngan las 'da’ba dang / yongs su mya ngan las 'da’ ba ma yin pa’i chos nyid
du rab tu grub pa gang yin pa’o // yongs su bsgoms pa’i khams ni 'di lta ste / sngon dge ba dang mi
dge ba yongs su bsgoms pa de dag nyid "khor bar skye ba dang / ’bri ba dang / bye brag dang / mya
ngan las ’das pa thob pa’i rgyu nyid gang yin pa’o // See also Park’s (2014, 173) English translation.

579 Cf. “¥F 9+ in the PMBhVin (T30, no. 1579, 610a8), which is in Tibetan “dag pa’i khams” (D no.
4038, sems tsam, zhi 79a7).

380 See NA, T29,421a16-b17; 713al1-15. See Dhammajoti’s full translation (2003, 44-45). Park (2014,
149-50) only attributes the theory of primordial pure element to the Darstantikas, but he fails to note
the aspect that the pure element or the seed for purification are contaminated.

381 T revised Park’s translation, “the inherent luminosity of mind”, because according to Mizuno (1972,
10), the Theravadins, as a representative of the Vibhajyavadins, only speaks of the pabhassara-citta in
terms of a phenomenal citta, whereas the Mahasanghikas discuss the pure nature of citfa, which remains
stationary.

382 By referring to the Pali commentary, Jaini ([1959] 2001, 233) asserts that the Theravadins’ notion
of pabhassara-citta refers to the bhavanga-citta. The early Mahayana Prajiiagparamita must have
adopted the idea of prakrtiprabhdsvaracitta directly from the Mahasanghikas.

383 D no. 4038, sems tsam, zhi 79a7-b1: dag pa’i khams ni ’di lta ste / gang zag rigs la gnas pa rnams
kyi khams gang dag yin pa’o // Cf. T30, no. 1579, 610a8-9: —. FFL, FEAEREMEARRNZE BTG 38
Fto
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producing dharmas, are valid only when they are impregnated.”* Asanga also
explicitly asserts that if there is no impression of hearing and so on, the arising of
[Noble] fruit is not possible®, and the bija of impression of hearing is the bija of
the Body of Truth (*dharmakayabija).”® It seems that this idea of engendered bija
for pure dharmas could have originated from the Sarvastivadins’ understanding of
moksabhagiya wholesome root, which cannot be primordial.

According to the Chinese exegetical tradition, *Candrapala and Dharmapala®®’,
following the stance of the BoBh, hold that all b7jas are primordial and are enhanced
through impregnation (vasanda/paribhavana), whereas *Jayasena and *Nanda
maintain that bijas are engendered through fresh impregnation.’®® As a matter of fact,
for Dharmapala, the prime reason for sticking to the theory of primordial bijas is
perhaps that the existence of primordial pure bijas guarantees a valid source of
purity—ultimately speaking, according to the doctrine of mere-representation
(vijiiaptimatratd), even the pure Buddha’s Dharma heard from others should be
manifested from within the citfa.

6.2.2. *Tathatalambanapratyaya, * Tathatalambanapratyaya-bija and

Srutavasana

Asanga’s notion of Srutavasand is generally considered (Schmithausen 1987, 78—80)
to be directly developed from the idea in the PMBhVin that the first supramundane
dharmas arise from (or “in the manner of having”) the *tathatalambanapratyaya-
bija.>® According to Schmithausen (2014, 571) and Yamabe (1990b, 81-82), this so-
called “bija” is exactly Suchness (fathata) which functions as the object-condition
(alambanapratyaya) of the supramundane insight (lokottara-jiiana). Since bija in
the YBh is generally construed as condition qua cause (hetupratyaya), which tathata
cannot be, Schmithausen (1987, 79) remarks that the expression “bija” (seed) in the

384 See Yamabe 2021, 464.
385 MSg 1.25: thos sogs bac hags med na ni / de ’bras skye ba mi rigs phyir /...
86 MSg 1.48: de la thos pa’i bag chags kyi sa bon...chos kyi sku’i sa bon du blta ste /

387 For Dharmapala’s view on the uncontaminated seed in the *VijAaptimatratasiddhi, see Nishi (1987,
190-207).

388 T43, no. 1830, 304b5-7, 305a20-21. An English translation is available in Yamabe 2021, 463-65.
For a detailed examination, see Schmithausen (2014, 579-94).

389 D no. 4038 sems tsam, zhi 27b4: ’ig rten las 'das pa’i chos rnams ni de bzhin nyid la dmigs pa’i
rkyen gyi sa bon dang Ildan par skye’i... See Schmithausen’s translation (2014, 570).
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term *tathatalambanapratyaya-bija is only used “by way of a metaphor of the
metaphor”. Matsumoto (2004, 122) thus recapitulates this interpretation by
Schmithausen and Yamabe as an equation: tathata = alambanapratyaya = bija. In
contrast to this opinion, Matsumoto (2004, 123) suggests that *tathata-
alambanapratyaya should be read as a bahuvrihi, which means “that which has
Suchness as its object-condition”, rather than a karmadharaya. Based on his theory
of dhatuvada, Matsumoto further interprets alambanapratyaya as a “locus”, which
is different from bija as a generative cause. On this issue, Schmithausen (2014, 578)
rejects Matsumoto’s unusual interpretation of alambanapratyaya.

In this relation, Yamabe (1990b, 81) draws attention to the passage immediately
following the term *tathatalambanapratyaya-bija in the PMBhVin, according to
which, the *tathatalambanapratyaya exists in all types of persons (*pudgala).’®
Yamabe argues that since it is not possible that all sentient beings have the insight
(jAiana) of Suchness, *tathata-alambanapratyaya cannot be a bahuvrihi. Moreover,
in the Sopadhika-nirupadhika-bhiimi-viniscayah, the transformation of the basis
(*asrayaparivrtti) is described as “*tathatavisuddhiprabhavita tathatagotr(ak)a
tathatabij(ak)a  tathatasamudagata”,  which  suggests  that  tathata(-
alambanapratyaya) is equivalent to bija and gotra.

In parallel to the above arguments, Schmithausen (2014, 578) asks the question:
if some form of mind (citfa) or insight (j7iana) has to be assumed when reading
*tathata-alambanapratyaya as a bahuvrihi, why did the author(s) of the PMBhVin
not use a clearer form “*tathatalambanapratyaya-jiiana-bija” instead? Furthermore,
if a kind of insight is assumed here, the insight that takes Suchness as an object-
condition should be the first supramundane dharma that arises when entering the
path of seeing (darsanamarga). However, it is neither possible for such a dharma to
have itself as its bija, nor can a preliminary contemplation of Suchness belonging to
the imagined nature (parikalpitasvabhava) before the path of seeing serve as the
homogeneous cause of the initial supramundane insight.

The following argumentation attempts to propose an alternative way to
understand *fathatalambanapratyaya-bija from the Abhidharmic perspective and
extrapolate whether the idea of srutavasana must have been directly developed from
it. It is arguable that to almost the same extent as proofs in the PMBhVin are given
to demonstrate that *tathata-alambanapratyaya should be read as a karmadharaya

390 D no. 4038 sems tsam, zhi 27b6: ’di ltar thams cad la yang de bzhin nyid la dmigs pa’i rkyen yod
pa’i phyirro ...
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compound, counterarguments can be presented to show that the term can be taken as
a bahuvrihi. In this way of reading, *tathatalambanapratyaya-bija, as a
karmadharaya, denotes the seed which is [the cognition] that takes Suchness as an
object-condition. Nevertheless, it does not mean Matsumoto’s interpretation is
entirely correct. I agree with Schmithausen that alambana does not express the
metaphysical idea of a locus, notwithstanding the grammatical possibility. ' It
should be noted that the cognition of Suchness is not necessarily an insight gained
through direct realization (abhisamaya), but can be simply a defiled consciousness
with a pure object before the path of seeing (darsanamarga). In this understanding,
hearing the Buddha’s teaching only once in the samsaric process, even without any
reflection or any faith invoked, sufficiently gives rise to such a cognition that has
Suchness as an object-condition. If one considers *fathatalambanapratyaya-bija as
the direct doctrinal origin of sruta-vasana, the *tathatalambanapratyaya should
correspond to sruta, hearing, which does not entail a mundane or supramundane
insight.

Concerning the question raised by Schmithausen, one plausible reason why
“jiiana” is not added is that the term j7iana has a strong implication of mundane or
supramundane insight in the Yogacara.’**> Such kind of jiiana includes both mundane
insights derived from cultivating (bhavand-maya) in the stage of nirvedhabhagiva>®
and supramundane insights obtained after the path of seeing (darsanamarga). In
terms of the supramundane insight, the Nivrtti Portion expressly states that one
transforms the basis as a result of practicing and cultivating the insight that takes
Suchness as an object (*tathatalambana-jiiana).”* Similarly, as has noted in §6.1.2,
MSA 1.16 also articulates that hearing and thorough attention give rise to the insight
that takes the Reality as an object (jianam...tatvarthavisayam). However, what
*tathatalambanapratyaya indicates is the cognition of Suchness even before the

91 See Astadhyayi 3.3.117.

392 This is articulated in the BoBhVin (D no. 4038, sems tsam, zhi 287b4): yang dag pa'i shes pa gang
zhe na / de ni mdor bsdu na rgyu gnyis su blta bar bya ste / gcig tu ’jig rten las ’das pa dang / jig rten
pa dang jig rten las 'das pa’o // Cf. T30, no. 1579, 696a6—7.

393 See SrBh ii 226: sa esam indriyanam etesam ca balanam dsevandnvaydad bhavananvayad
bahulikaranvayan nirvedhabhagiyani kusalamitlany utpadayati mrdumadhyadhimatrani /

394 D no. 4038, sems tsam, zhi 8a3: ... de bzhin nyid la dmigs pa’i shes pas kun tu brten cing goms par
byas pa’i rgyus gnas 'gyur bar byed do // Ct. T30, no. 1579, 581c5-6. For a detailed discussion on the
understanding of the Tibetan translation, see Schmithausen 2014, 574—77. Schmithausen suggests to
read “kun tu brten” as “kun tu bsten”. These two words seem to be often used interchangeably in Tibetan
translations.
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stage of moksabhagiya. In fact, a word that should have appeared in the context but
did not can still be assumed by readers. Grammatically, it is reasonable to read
*tathatalambanapratyaya-bija  as a  madhyapadalopi-samdsa,  indicating
*tathatalambanapratyaya-jiiana-bija. In comparison, it is more questionable as to
why a word that should not have appeared did appear: If the term bija here is
extraordinarily used as “a metaphor of the metaphor”, would one not expect another
term to be employed instead of bija?

In my opinion, bija in the term *tathatalambanapratyaya-bija is certainly used
as a metaphor. From the phenomenological point of view, the analogy of seed implies
a seed that grows in the soil and its fruit produced in midair. Similarly, a more
commonly known Buddhist simile is that a pure lotus flower blossoms while its seed
has been planted deep in the mud. Bija as a metaphor adequately suggests that a seed
which is subliminal and remains a capability in the mundane stage is capable of
producing a supramundane dharma.

In this connection, the notion of *tathatalambanapratyaya-bija may find its
counterpart in the Sarvastivada Abhidharma. The MVbh uses the simile of a
botanical seed’s growing into fruit to describe the gradual process that the

595

intelligence acquired by birth (*upapatti-pratilambhika prajiia@)>”> on the twelve

divisions of the Buddha’s teaching successively brings about the wisdom derived
from hearing, reflection and cultivation, up to the abandonment of defilements and
the ultimate attainment of nirvana:

{6.2C} It should be declared that maintaining, reciting, and ultimately
circulating the Tripitaka, the twelve divisions of the Buddha’s teaching
(*dvadasangabuddhavacana) cause the intelligence acquired by birth.
Relying on this, the wisdom derived from hearing (*srutamayi prajia) arises.
Relying on this, the wisdom derived from reflection (*cintamayi prajiia)
arises. Relying on this, the wisdom derived from cultivation (*bhavanamayt
prajiia) arises. This (bhavanamayt prajia) [is capable of] abandoning
defilements and attaining nirvana. It is like that relying on a seed (*bija),
sprout arises. Relying on the sprout, stem grows. Replying on the stem,
branches, leaves, flowers, and fruit are produced.>*®

395 Note that upapatti-pratilambhika prajiia is different from *upapatti-sthana-pratilambhikam jiiana
ARG,

5% MVbh, T27, 217b12-16: JEFRG: FH =5 — /0 HOZhE. Rl Fo5amAm, RAERE.
R EEA B T AR, AR A T AR, IRLEE A P A, BTSRRIV AR . kAR AR
3%, AR, REEARIERE. Cf AVbh, T28, 168a17-21. A similar argument with the simile
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According to the Sarvastivadins, the intelligence acquired by birth is obtained by
virtue of nature (*dharmatd) and consists of both the mundane wholesome
intelligence conjoined with the five sensory consciousnesses and the mundane
contaminated wholesome intelligence conjoined with mental consciousness. >’
Precisely speaking, the acoustic consciousness when hearing the Buddha’s teaching
must be primarily the sensory consciousness par excellence with which the mundane
wholesome intelligence (prajiia) is conjoined. In terms of having the instinctive
capability for hearing the Dharma, all sentient beings must have the intelligence
acquired by birth. So to speak, the intelligence acquired by birth guarantees the equal
opportunity for all sentient beings to be exposed in front of wholesome objects.
When commenting on a siitra passage of the Samyuktagama*®, the MVbh articulates
that because of being a causal agent one after another (*karana-parampara), the
wholesome acoustic consciousness produced through attentively hearing the Dharma
gives rise to a wholesome mental consciousness, which in turn produces the wisdom
derived from hearing and so on until the wisdom derived from cultivating abandons
the five kinds of hindrance (*nivarana). 5% Hence, the wholesome acoustic
consciousness that arises when hearing the Dharma must be conjoined with the
intelligence acquired by birth, which is comparable to a seed. This Sarvastivada
concept of “intelligence (prajiid) acquired by birth” on the Buddha’s teaching is
tantamount to the Yogacara notion of *tathata-alambanapratyaya(-jiiana). Thus,
*tathatalambanapratyaya-bija can be construed as “the seed which is the cognition

of botanical seed in another place in the MVbh is attributed to Venerable Par$va, see T27, 941a3-8.

SWMmeﬂ4%ﬂow:£ﬁ%%?%:E%mﬁﬁﬁﬁﬁﬁ,%%%W%%o%¢£%w
e = @ —. 3, .5, = EEER %%Eﬁﬂﬁéﬁ%%ﬁu ------ AR A N
= — 3, DL Ps, =L BEMGL. BA 0 — G, . R BIREH A

—. AT, =, %E;’%?% =\ A/ ITEE, naliﬂﬁﬁﬁk%\ SYTIE% - S 37755 - SUIRE
B, %aéEﬂiﬂﬁ%iEﬁEﬁ?%[j ------ (underlines mine.) See also JiP (T26, no. 1544, 954b8—10): z {it:
IRIER? & TSR, MRS EEEIRE.

398 Probably the *Avarananivarana-siitra (?), #709-#710 of the Samyuktagama (see T2, no. 99, 190b).
Cf. SN v 95: Yasmim bhikkhave samaye ariyasavako atthim katva manasikatva sabbacetaso
samannaharitva ohitasoto dhammam sundti. imassa parica nivarand tasmim samaye na honti. satta
bojjhanga tasmim samaye bhavana paripirim gacchanti.

59 MVbh, T27, 499b14-22: WK (AR T, £ L— 08 E L avahitasroto dharmam
Srnoti), REMTTE. BLHE, HABENN. | M. BERR, BRRCERErEN, JEE T,
2SEC NG TN ﬁﬁl%_fﬁk M, WA TR U— OB HEAR HE] 2 & KEER, S(ER
o ;E%H;Jcﬂﬁf’ﬁ%li Eo, MO R S AR BT RCEE, AT R ] 51 AR T R,
it Fﬁﬁk%ﬂﬁfﬁéliﬂkﬁﬁﬁk% ﬁtﬂkﬁﬁﬁkgﬂ&”ﬁ@ﬁ, REM Fi2, WORNIER.,
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that takes Suchness as an object-condition”.®” In this understanding, it is also
plausible that *tathata-gotraka is spoken of in a sense similar to “acquired by birth”
(upapatti-pratilambhika). This interpretation also aligns with the idea that
*tathatalambanapratyaya-bija is primordial bija. By contrast, the use of bija
referring to alambanapratyaya by way of “a metaphor of the metaphor” is not
attested in any other scriptural sources except the Chinese commentaries.®"'

Regarding the assertion in the PMBhVin that all sentient beings have the
*tathatalambanapratyaya as brought into focus by Yamabe, it should be noted that
this statement is different from claiming that the *tathatalambanapratyaya-bija
exists in all sentient beings. As suggested by the Sarvastivada concept of intelligence
acquired by birth, though all sentient beings are instinctively capable of hearing the
Dharma, it is not the case that everyone has the ability to bring forth right knowledge
(samyag-jiiana). The *tathatalambanapratyaya cognition of the persons without a
spiritual class (agotrastha) never becomes a seed that can grow into any spiritual
attainment, because their seeds of absolute hindrance toward penetrating
(*prativedha) the Suchness®” make impossible the development of intelligence
acquired by birth. As will be noted in Vasubandhu’s analogy in {6.2H}, the existence
of seeds is known only when they sprout after raining. Likewise, a person without a
gotra is known as such when he is not spiritually motivated at all after hearing the
rain-like Dharma—having the Suchness as an object-condition. Since having the
*tathatalambanapratyaya cognition does not entail direct realization (abhisamaya),
just like possessing the intelligence acquired by birth, all sentient beings can have
the cognition that takes Suchness as an object-condition even without any
supramundane insight.

As for the *tathatabijaka and so on mentioned in the Sopadhika-nirupadhika-
bhiimi-viniscayah, the term should be understood together with the passage shortly
after that: the cultivation of Path [where the consciousness] takes Suchness as an

00 In this relation, the Chinese exegete Huizhao & 7 even claims that Dharmapala calls the
*tathatalambanapratyaya-bija a *jiiana. See T45,no. 1863, 428¢13-15: A% = MLRGHWE,
PABLAN A 4550, % AT a1

601 This idea is attributed to (Wen-)bei 3L and (Hui-)jing 2 5%, T43, no. 1829, 184c1-7: fii. Htik
flizse oo PAR I 2 sz 2 T
602 See D no. 4038, sems tsam, zhi 27b6-7: gang dag la de bzhin nyid la dmigs pa’i rkyen rtogs par

bya ba la gtan du sgrib pa’i sa bon yod pa de dag ni yongs su mya ngan las mi ’da’ba’i chos can gyi
rigs dang ldan par rnam par gzhag la... Cf. T30, no. 1579, 589a22-23.
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object (*tathatalambana-margabhavand)®” is said to be the cause of Arhats’
transformation of the basis. °“ Different from the context of
*tathatalambanapratyaya-bija which gives rise to the initial supramundane dharma
before the path of seeing (darsanamarga) as seen in the PMBhVin, the context of
*tathatalambana-margabhavand is the transformation of the basis in the path of
cultivation (bhavanamarga). The consciousness implied here must be supramundane.
A comparable idea can also be seen in quote {6.1E} in the ASBh. Accordingly, the
idea expressed by *tathatabijaka may not be exactly identical to, or at least may not
have been regarded by Asanga as the same as the *tathatalambanapratyaya-bija.
The related passage can be thus translated as follows:

{6.2D} This transformation of the basis (*@srayaparivriti) has been made to
manifest through the purification of Suchness (*tathatavisuddhiprabhavita),
has the spiritual class that derived from Suchness (*tathatagotraka), has the
seed derived from Suchness (*tathatabijaka), and has come forth because of
tathata (*tathatasamudagata).5%®

In accordance with this understanding, *Candrapala and Dharmapala hold that
depending on the primordial uncontaminated bijas as the condition qua cause, the
moksabhagiya and so on as conditions of dominance, the mundane supreme dharma
(laukikagradharma) as the immediately preceding condition (samanantara-
pratyaya), and Suchness as the object-condition, the supramundane dharma comes
to arise in Bodhisattva’s first ground (bhiimi).** Since they acknowledge the
primordial b7jas in accordance with the doctrine of gotra and bija in the Mault Bhiimi,
there is no problem with the issue of the condition qua cause (hetu-pratyaya) of the

603 A comparable passage that speaks of the @lambana of marga is seen in the Sravakabhiimi-viniscaya

(D no. 4038, sems tsam, zhi 238b3—4; cf. T30, no. 1579, 675a2-5): bsgom pa’i lam la ni jig rten

las 'das pa’i lam thams cad bden pa bzhi la dmigs pa vin du zin kyang ... ’zheng di ltar slob pa gzhi

mthong bas sngon chos shes pa dang / rjes su rtogs pa’i shes pa gnyis kyis mngon sum dang / lkog tu

gyur pa’i “du byed thams cad mngon par rtogs nas ... According to this, it is clear that the agent of the

*alambana (dmigs pa) is not marga per se but the jiianas that are acquired through cultivating (bhavana)
the marga.

04 D no. 4038, sems tsam, zi 123b3: dgra bcom pa’i gnas gyur pa ni ... de bzhin nyid la dmigs pa’i lam
bsgoms pa’i rgyu las byung ba yin te / Cf. T30, no. 1579, 748b6—7.

605 D no. 4038, sems tsam, zi 122a7-bl: 'di ltar gnas gyur pa de ni de bzhin nyid rnam par dag pas rab
tu phye ba dang / de bzhin nyid kyi rigs can dang / de bzhin nyid kyi sa bon can dang / de bzhin nyid
las yang dag par grub pa yin la ... Cf. T30, no. 1579, 747¢23-24.

606 T42, no. 1828, 614c15-18: ARG MiRHE T A h4%, M5 AME 4k, M LRSS ERH
%%, BAINAFTEGE, YRS 4. See Schmithausen 2014, 583.
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first uncontaminated dharma.

It is also noted that the orthodox Sarvastivadins hold that the moksabhagiya
wholesome root is acquired by effort (prayogika) rather than acquired by birth.®’
This may explain why in {6.2F} in the SrBh, the Sarvastivada idea of moksabhdgiva
wholesome root is not represented as the gotra itself but only as entering (avatarati)
into a gotra (§6.2.3).

By contrast, when commenting on MSg VIII.19, Vasubandhu interprets the
preparatory non-conceptual insight (*prayogika nirvikalpa-jiiana) by virtue of a
cause (*hetu), which is one of the three types of non-conceptual wisdom obtained

08 Gotra in this context seems to

through effort, as the power of gotra (*gotra-bala).
express the idea of the enhanced (samudanita) gotra instead of the gotra that exists
by nature (prakrtistha) (§6.2.1), because Vasubandhu also remarks on MSg I11.2 that
the mental continuity which is impregnated by much hearing of the Mahayana
teaching functions as the power of cause (*hetu-bala).*”® This suggest that the MSg
takes gotra as being formed through impregnation instead of being primordial.
Therefore, the doctrinal connection between moksabhagiya and srutavasana appears
to be closer than that between *tathatalambanapratyaya-bija and Srutavasana. At

least, the term *tathatalambanapratyaya-bija does not occur in other works of

607 MVbh, T27, 35a10-12: fif: AR ZINATIH? AEgers? AAB002 2 MEIATIS. A
e, SR BUSRELE, TR

08 D no. 4050, sems tsam, ri 179b4-5: de la rnam par mi rtog pa’i sbyor ba las byung ba ni rnam par
gsum ste / 'di ltar kha cig ni rigs kyi stobs las / kha cig ni ‘phen pa’i stobs las / kha cig ni da ltar gyi
dus su goms pa’i stobs las "byung bar "gyur ro // de la rigs kyi stobs las ni der rgyu gyur pa las "byung
bar gyur ba nyid do // For an English translation, see Brunnholzl 2019, 372.

609 See D no. 4050, sems tsam, ri 157b3-4: yang de ni rim pa ji lta bus bsod nams dang ye shes kyi
tshogs yongs su rdzogs par byed ce na / (1) rgyu’i stobs dang / (2) dge ba’i ba shes gnyen gyi stobs
dang / (3) yid la byed pa’i stobs dang / (4) nye bar ston pa’i stobs kyis so // de la tshig gnyis kyis ni
stobs gnyis la grangs bzhin du rig par bya’o //... Cf. MSg 11.2: (1) sems kyi rgyud theg pa chen po’i
chos mang du thos pas bsgos pa / (2) sangs rgyas "byung ba tshad med pa mnyes par bya ba thob pa
(3) gcig tu mos pa can (4) dge ba’i rtsa ba legs par bsags pa’i phyir / bsod nams dang ye shes kyi tshogs
legs par bsags pa’u byang chub sems dpa’o // (Serial numbers added by me.) See also T31, no. 1597,
349b25-28, c7-13. For an English translation, see Brunnhdlzl 2019, 325. To the contrary, when
remarking on Asanga’s statement that the Aetu is the gotra by which preparatory non-conceptual insight
arises (MSg VIIIL.19), Asvabhava interprets the gotra as the specific six dyatanas from beginningless
time. This interpretation accords with the definition of gotra in the SrBh, and implies that Asvabhava
has already accepted *Candrapala’s idea of primordial seeds. (See D no. 4051, sems tsam, ri 270a3-5:
rgyu dang ‘phen pa dang goms pas las byung bas rab tu dbye ba’i phyir ro zhes bya bas ni sbyor bas
byung ba la sogs pa re re la yang rnam pa gsum du ston to // la la’i rigs ni 'di lta bu yin te / gang zhig
rkyen rnyed nas myur du de la sbyor ba las byung ba skye ba de’i rigs las de "byung ngo // rigs ni thog
ma med pa’i dus kyi skye mched drug bye brag can sangs rgyas kyi snod du gyur pa’o // For an English
translation, see Brunnholzl 2019, 756.)
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Asanga. Nor has Asanga ever claimed that all sentient beings have Srutavasana.

Moreover, the possible scriptural sources of both the theories of the primordial
bijas and the engendered bijas have been compiled by Yamabe (1989, 43-45; 2021,
463—-64). It is noteworthy that the idea of engendered bijas is not reflected in the
YBh. However, considering that the MSg almost only discusses engendered bijas, it
is plausible that either the term *tathatalambanapratyaya-bija is construed
differently by Asanga or srutavasana did not necessarily originate from the term.
The nuance between the early Yogacara notion of *tathatalambanapratyaya-bija and
Asanga’s theory of srutavasana might have sparked off the debate on “original
existence” A5 and “fresh impregnation” 7 % in the Yogacara school.

Yamabe (1990b, 82—85) draws attention to the Vivrtagudharthapindavyakhya
which mentions three theories that explain Srutavasana.’'® The first theory is that the
mundane supreme dharma (*laukikagradharma) functions as a condition of
dominance (*adhipatipratyaya) and the immediately preceding condition
(*samanantarapratyaya) for the production of the first supramundane insight
(*lokottarajniana). In this way, the first uncontaminated dharma arises without a
condition qua cause (hetupratyaya).*'' As noted by Schmithausen (2014, 582), this
view accords with *Jayasena’s opinion on the *tathatalambanapratyaya-bija.*'* The
second theory is that the primordial uncontaminated bijas are enhanced through
srutavasand. This is in line with Dharmapala’s idea. According to the third theory,
depending on the uncontaminated seed that exists by nature (*andsravo
dharmatastha-bija), acoustic consciousness of hearing the Dharma arises. It is said
that the wisdom derived from hearing (*srutamayi), though being contaminated
(*sasrava) due to the coexistence with the defiled manas, is not subsumed under the
alayavijiiana. Subsequent to that, taking that acoustic consciousness as its object,
mental consciousness derived from reflection (*cintamaya) arises. In this series, the
uncontaminated ciffa pertaining to the ripadhdtu brings about the [mundane]
supreme dharma, by which the citta conjoined with the supramundane dharmas
(such as dubkha-dharma-jiiana-ksanti) arises from the bija in the path of cultivation

610 See D no. 4052, sems tsam, ri 358a7-359a3. For an English translation, see Brunnhélzl 2019, 928
30.

11 Another English translation of the first theory is given by Schmithausen (2014, 581-82).

12 T43 no. 1829, 184c9—14: X PSS —i8 B INBGE A Fiagit, Db ARNGE T, 4R
EE, MR —y TEWpigsE T . D88 gEm, BE AN, 5 [RENAH
GaaFE TR | I I R ETES
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(bhavanamarga).*"® The author of the Vivrtagiidharthapindavyakhya seems to favor
the third view.®'* It can be seen that this view is close to the Abhidharmic way of
understanding the tathatalambanapratyaya-bija as 1 have argued earlier.

6.2.3. Moksabhdagiya and Gotra

If srutavasana does not consist of primordial bijas of uncontaminated (anasrava)
dharmas, how did the idea of engendered/impregnated bija emerge in Asanga’s MSg
out of the early Yogacara context of primordial bija? In fact, the Sarvastivada
doctrine of moksabhagiya also contributed to the formation of the early Yogacara
theory of gotra, “spiritual class” ', This implicit doctrinal connection should have
provided a basis for Asanga to develop the idea of engendered/impregnated bija of
uncontaminated dharmas from the early Yogacara theory in which primordial bija
can be enhanced (samudanita) (see §6.2.1).

To begin with, for the Sarvastivadins, planting the moksabhagiya wholesome
root, which indicates having the certainty of attaining parinirvana, also means that
the practitioner has entered into a gotra, namely a spiritual class. The MVbh speaks
of the different types of moksabhagiya:

{6.2E} There are six types of moksabhdagiva, namely the retrogressive

613 See D no. 4052, sems tsam, ri 358b4-359al: gzhan dag na re rna ba’i rnam par shes pa la sogs pa’i
sa bon zag pa med pa chos nyid kyis gnas pa la brten nas ji skad smos pa’i tshul gyis bshad par snang
ba’i rna ba’i rnam par shes pa skye’o // de nas de’i mjug thogs su rang gi sa bon zag pa med pa kho
na las de la dmigs pa’i yid kyi rnam par shes pa zag pa med pa bsams pa las byung bas bsdus pa’o //
de nas rim pa ’dis zag pa med pa’i sems gzugs na spyod pa chos kyi mchog gis bsdus pa’i bar skye’o //
de nas des bskyed pa’i sa bon las ’das pa sdug bsngal la chos shes pa’i bzod pa dang mtshungs par
Idan pa’i sems so // thos pa las byung ba la sogs pa chos kyi mchog la thug pa thar pa’i cha dang mthun
pa dang / nges par 'byed pa’i cha>(D: pa; P, N) dang mthun pa ’di rnams kyang ldan pa ma yin mod
kyi bsod nams kyi cha dang mthun par ’dra ba’i phyir nye bar gdags pa'i sgo nas ’dod pa dang / gzugs
na spyod pa nyid yin la nyon mongs pa can gyi yid dang lhan cig 'dug pa’i phyir zag pa dang bcas pa
nyid kyang yin te / 'di ltar “di ni kun gzhi ma yin pa’i rnam par shes pas bsdus par "chad par "gyur ro //
See also Brunnhdlzl’s English translation (2019, 929).

614D no. 4052, sems tsam, ri 359a2: phyogs <bsum>(D, P: bar ma; N: bsam) de ni nyes pa med par
snang ngo // The expression phyogs bar ma, “the intermediate position”, which seems to refer to the
second theory, is contextually inappropriate because it appears after criticisms of the first two theories.

615 Gotra in the Abhidharma and Yogacara texts refers to the ultimate level of nirvana that a practitioner
is able to attain. Yamabe (2021, 465) renders the term as “spiritual potentiality” while Delhey (2022,
47-48) translates it as “spiritual disposition” based on its meaning expressed in the Yogacara context.
Nevertheless, in the Abhidharma texts, gotra is not regarded as a synonym for bija as the Yogacaras
maintain. For ease of reading, I render the word as “spiritual class” to suggest the idea of a family or
species expressed by this Sanskrit word.
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(parihana-dharman) class (gotra) up to the unshakable (akopya) class. When
the moksabhagiya of the retrogressive class is transformed, the
moksabhagiya of the volitional (cetana-dharman) class arises. [Likewise, ]
up to when the moksabhagiya of the penetration (prativedhana-dharman)
class is transformed, the moksabhagiya of the unshakable class arises. When
the moksabhagiva of the spiritual class of Sravaka is transformed, the
moksabhagiya of the spiritual class of Pratyekabuddha or Buddha arises.
When the moksabhagiya of the spiritual class of Pratyekabuddha is
transformed, the moksabhagiya of the spiritual class of Sravaka or Buddha
arises. If the moksabhdgiya of the spiritual class of Buddha has arisen, there
is no transformation, because of being extremely sharp.®'¢

Notwithstanding that six types of moksabhdgiya are mentioned in accordance with

the six types of Arhats®'’

, there should be in total eight types of moksabhagiya,
including six corresponding to the Sravaka gotra, one to the Pratyekabuddha gotra,
and one to the Buddha gotra. A gotra determines one’s quality of attaining nirvana.
It can be argued that the moksabhdagiya wholesome root is identical to gotra in the
Vaibhasika doctrinal system, where a gotra is not primordial but changeable.

The early Yogacara understanding of gotra is implicitly connected with
moksabhagiya. The following passage in the Avatarabhiimi Section of the first

Yogasthana in the SrBh may explain:

{6.2F} Nonetheless, all the class-abiding (gotra-stha) persons (pudgala) who
quickly (ksipram) attain parinirvana necessarily accomplish three lives: In
one [life] he enters (avatarati), in one [life] he ripens (paripacyate), and in
one life he becomes completely ripe and just there attains parinirvana.®'®

Such a description of the shortest period as three lives for a person who abides in a
gotra to attain parinirvana shows striking resemblance in the use of words to
Vasubandhu’s explanation of moksabhagiya in chapter VI of the AKBh.%" As for

616 MVbh, T27, 34c27-35b23: NEEML /7RG 75 . sRIBVEREM:, TR AE AN, EHREME M
IR fB8 68 REL V2 MBI A AR 4 T 2 W e e AR A 0 A AS Sy A P AR AR 4 o i R A
P ARG 0 A JR e A e e NI AR L 4 o PR S e e I A I 2 e 7 R R P A PR IR A 0
fls PR P AR FSE 43 L RUAS Tl i, R

17 They are: (1) parihana-dharman; (2) cetana-dharman; (3) anuraksanda-dharman; (4) sthitakampya,
(5) prativedhana-dharman; and (6) akopya-dharman.

618 SrBh i 52: api tu yo gotrasthah pudgalah sarvah ksipram parinirvati, so ‘vasyam trini janmany
abhinirvartayati | ekasminn avatarati, ekasmin paripacyate, ekasmin janmani paripakvo bhavati,
tatraiva ca parinirvati |

619 This textual similarity is not noted by Kritzer (2005) in his comparison between the AKBh and the
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how soon one who has planted the moksabhagiva wholesome root will attain
parinirvana, the Sarvastivadins articulate that the liberation may occur in thousands
of eons (kalpa) but at least it requires three lives:

{6.2G} Is that the case that one who has made the preparatory efforts
(prayoga) just for the first time in the present life would produce those
[wholesome roots] conducive to penetration (nirvedha-bhagiya)? This is
certainly not the case, because before them (i.e., the nirvedha-bhagiya
wholesome roots), [the wholesome root] conducive to liberation
(moksabhagiya) should be produced. In terms of an extremely short time
indeed, liberation occurs quickly (ksipram) via three lives. In one life the
wholesome root conducive to liberation may cause to be produced, in the
second life, that conducive to penetration, and in the third life, the path to
Nobility. It is like the sequence of the planting of a seed, the growth of grain,
and the production of fruit. Regarding this teaching (dharmata) [of the
Buddha], it is in a gradual manner that an individual continuity (samtana) has
the entering (avatdra), ripening (paripaka), and liberating (vimukti).5*°

In the quickest circumstance, one produces the moksabhagiya wholesome root in his
first life and is called “entering”. In comparison, “entering” (avatara) in the SrBh is
defined as the fact that a person who abides in a gotra (gotrasthah pudgala) for the
first time comes to obtain faith in the Dharma and Vinaya taught by the Tathagatas
which has not been obtained previously, takes precepts (*sila), apprehends what is
heard (the Dharma), increases generosity/giving, and purifies the views.®*' This
description is very close to the causing factors of moksabhdagiya, which are hearing

YBh.

620 AKBh 349: kim punah prathama eva janmani krta-prayogo nirvedha-bhagivany utpadayet | naitad
asti avasyam hi

prak tebhyo moksa-bhagiyam [6.24c]
utpadayitavyam | sarva-svalpam hi

ksipram moksas tribhir bhavaih || [6.24d]
ekasmin janmani moksa-bhagiyam kusala-milam | dvitiye nirvedha-bhagiyani | trtive aryamargam |
bija-viropana-sasyabhivrddhi-phalotpatti-kramavat | kramena hi samtanasydasyam dharmatayam
avatara-paripaka-vimuktayo bhavantiti |
Cf. MVbh (T27, 35b9-16): f: #FAFEFBHMERD, HEAMBERMEIR? & A, ZK
= ARAETR AR T, S TR H R, AP IR . BRAUANE, REECA AR
NEMEME 7> AR L, BAE— 3, BRARE S, BEET 3, WAL A REIEIE S . BIRA A
ENERAEER T, B4, s rA, BT, WA A G IEVEREA: .

621 See StBh i 42: de la zhugs pa gang zhe na / rigs la gnas pa’i gang zag gis sngon de bzhin gshegs
pas gsungs pa’i chos ‘dul ba la dad pa ma thob pa las / dang por thob par gyur cing tshul khrims yang
dag par len pa dang thos pa 'dzin pa dang gtong ba spel ba dang Ita ba sbyong bar byed pa gang yin
pa ste / de ni zhugs pa zhes bya’o // Cf. T30, no. 1579, 399¢22-25.
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the Dharma, observing precepts, and giving (§6.1.1). Then, according to the quote
above, in the second life, the practitioner produces the mundane nirvedhabhagiya
wholesome roots and comes to be called “ripening” (paripdka). Within the third life,
the practitioner could become a Noble person (arya) and even attain parinirvana,
which is known as “liberating” (vimukti). As pointed out earlier, the source of the
entire discussion on moksabhagiya in the AKBh can be found in the MVbh.
Therefore, the similar content in the SrBh should also be seen as a reference to the
Sarvastivadins’ definition of moksabhagiya.

Furthermore, the MVbh informs us that the planting of the moksabhagiya
wholesome root can be known through subtle bodily marks of the bristling of hair
and the falling of tears when hearing the Buddha’s teaching.®? On this issue, the
AKBh summarizes as follows:

{6.2H} It should be understood that having heard the illuminating speech
about the distress of samsara, selflessness, and the advantages of nirvana,
one in whom bristling of hair (roma-harsa) and falling of tears (asru-pata)
occur has the so-called “wholesome root conducive to liberation”
(moksabhagiyam kusalamiilam). 1t is like that the existence of seeds in the
holes in soil [can be deduced] from the growing of sprouts when it rains.%?

Interestingly, these two indicators in the body of one who has planted the
moksabhagiya wholesome root, viz., the falling of tears and the bristling of the hair,
are employed in the Avatarabhiimi Section of the SrBh to depict a person who has
entered into a gotra:

{6.21} Furthermore, a person who has entered (avatirna) [into a spiritual
class], having heard or recollected the virtues of the Buddha, Dharma, or
Sangha, obtains great wholesome pure faith (prasada) of mind that is directed
towards (upasambhita)®** renunciation (naiskramya); and with that object
repeatedly through the mind melted by the pure faith (prasada-drava-cittata),

622 MVbh, T27, 886a5-19: [i: NEMEML > MR 15 S HARRA, SHEREMTIM? 2. LA
WU, A AR ? BRI AGRIETEN, S BABRIBNRIR, MEEESRESES, Ak, &
R AR B4, B AU CFENE AR IR 7 AR . B AN REWR & AR, e M SEAR AT S T
See also MAH (T28, 949c19-21): FREMARAE L, AUEH, BEINEA, FHEVER, HBNRRSE
KB, REREE, JRARIER], B VR KRR .

923 AKBh 274: yasya samsaradimava-nairatmya-nirvanaguna-dyotikam katham Srutva roma-harsasru-
patau bhavatas tasyasti moksabhagiyam kusalamiilam ity avaseyam pravysivankura-prarohat khala-
vilesu bijastitvam |

624 Cf. Xuanzang’s Chinese translation: 5| #%; but Tibetan: dang ldan pa.
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[the person] individually obtains the falling of tears (asru-prapata) and thrill
of hair (roma-afica)®® . This is the third mark of a person who has entered.*?®

It seems that when expounding on the concept of gotra, the author(s) of the SrBh
should have had the Sarvastivadins’ understanding of moksabhagiya in mind.
However, in the entire SrBh, there is no mention of the term moksabhagiya at all.
This is probably because the SrBh takes gotra as primordial from beginningless time,
whereas moksabhagiya must be planted at a later time. It is arguable that “entering
into a gotra” in the SrBh plays the role the enhanced (samudanita) gotra in the BoBh.
According to Yamabe (2021), the idea of enhanced gotra serves as the direct
doctrinal source of engendered bija, equivalent to vasana. Therefore, such doctrinal
connection enabled Asanga to introduce the new Yogacara concept of srutavasana.

6.3. Srutavasani and Memory

Srutavasand is also pertinent to the idea of memory, as it is said in Asanga’s AS:
“What is the basis (@sraya) [of the citta-caittas when learning the teachings in the
sitras]? [They are] (1) informing from others (paravijiiapti); (2) memory (smyti);
and (3) impression (vasand).”®*” The context of the passage in the AS concerns the
scope (gocara) of the citta-caittas derived from hearing, reflection, cultivation in
accordance with the True Dharma.*®® This understanding of vasana may represent
the concept of srutavdasana in its formative stage. On this statement, the ASBh
provides an elaborative explanation:

{6.3A} The basis refers to the informing from others, memory, and
impression. Among them, at the time of teaching, this basis, which is the
informing from others, is said as “from others’ (reciting) sound” (parato
ghosatas). After that, memory is the basis, because of the repeated practice

625 This word is synonymous with roma-harsa. Both of the words are translated identically as “spu zing”
in the Tibetan translations.

626 §rBh i 54: punar aparam avatirna-pudgalo buddhasya va dharmasya va samghasya va gundii
chrutva, anusmrtyd va labhate cetasah prasadam udaram kusalam naiskramyopasamhitam, bhiiyo
bhityas tenalambanena prasdada-drava-cittataya asru-prapatan romamcams ca pratilabhate | idam
trtiyam avatirnasya pudgalasya lingam ||

27 AS 80: asrayah katamah | paravijiiaptih smrtir vasand ca |

628 See AS 80: sa esa pitakatraya-samgrhito dharmah kasya gocarah | Srutamaya-cintamaya-
bhavanamayanam cittacaitasikanam dharmanam gocarah ||
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(abhyasana) by means of recollection (anusmyti)®*® in accordance with what

has been heard. After that, impression is the basis, because of the appearance
(pratibhasana) [in resemblance to that recollection]®* afterwards by the
[strong]®*! force of the impregnation (bhavana)®*? through repeated practice,
even without the recollection of that [object].®3

Here, vasana means the impression left by the recollection of the Buddha’s teaching
that has been heard long ago. Some features of the srufavasana seen in the MSg,
including hearing from others and being connected with the hearing, reflection, and
cultivation, can also be found in the ASBh. As this specific type of impression is not
an intentional activity of recollection, I translate Srutavasana as the impression of
hearing, though it can be regarded as impregnation.

What Asanga suggests in the AS about the vasand in relation to memory is that
the efficacy of the previously heard, reflected, and cultivated are preserved through
vasana after the primary hearing and the secondary recollection. In line with this
idea, Asanga proclaims in MSg I1.8 that because the memory consciousness (*smrti-
vijiiana), which arises on account of the [former] hearing and reflection, takes a past
cognitive object, the appearance (*pratibhasa) of that (i.e., the impression of what
has been heard) becomes a mere manifestation (*vijiiaptimatra).®** This statement
should also be seen as implying Srutavasana. Apart from that, Vasubandhu mentions
the seed of memory (smrti-bija) in the AKBh®* to refute the Mahasanghika’s theory

629 Cf. Tib.: rjes su dran pas.
630 Added according to the Chinese translation.
631 Added according to the Chinese translation.

632 Note that for the term bhavand, the Tibetan translation uses “bag chags” and the Chinese translation
“¥ 4, both of which correspond to vasanda. It is not certain if the original Sanskrit text used by
Jinamitra (the Tibetan translator) and Xuanzang (the Chinese translator) reads vasana instead of
bhavana. 1f not, it indicates that the bhavana here should be understood as vasana, which substantiates
what we have observed in chapter 2.

33 ASBh 98: asrayah paravijiiapti-smrtir vasand ca | tatra desand-kale paravijiiaptir asrayo yo sav
ucyate parato ghosata iti tata uttarakalam smytir asrayo yathasrutam anusmrty-abhyasanat | tata
uttarakalam vasandsrayas tad-anusmrtim antarendpi pascad abhyasa-bhavana-balena pratibhasanad
iti | Cf. D no. 4053, sems tsam, li 70b1-2. Also cf. T31, no. 1606, 744c10-15.

634 MSg 11.8: thos pa dang bsams pa las byung ba la dran pa’i rnam par shes pa gang yin pa de
yang ‘das pa la dmigs pa’i phyir / der snang ba rnam par rig pa tsam du "gyur ro // Cf. T31, no. 1594,
138b19-21.

035 AKBh 278: yathanubhava-jiianaja smrty-utpadana-saktir... Vasubandhu does not expound on the
notion of smrti-bija. Neither does Yasomitra’s succinct comment on the analogy help. Sanghabhadra,
moreover, only concentrates on the invalidity of the analogy. It is only Sthiramati’s Tattvartha that
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of seed of defilement. However, according to Sthiramati’s commentary®*®, it seems
that this “seed of memory” is not pertinent to the srutavasana but is more comparable
with Srilata’s anudhatu theory.

In addition, in the Saratthappakasini, the commentary on the Samyutta Nikaya,
Buddhaghosa also uses the term vasanda to denote the impression of remembering
the Buddha’s teaching:

{6.3B} In that context, to the three types of people (i.e., ugghatitaninii,
vipancitaniiii and neyyo), the Blessed One accomplishes the purpose of the
teaching of Dhamma according to personality. [By contrast,] to those who
take words as the highest (padaparama), it becomes the impression (vasana)
for future benefit (attha).5*’

Among the four types of people classified according to their personality, those who
are sharp in understanding (ugghatitaniii), those who realize after explanation
(viparicitaninii), and those who will be instructed to comprehend (neyyo) are able to
understand the teaching of the Buddha in their present life. Accordingly, the Buddha

provides a detailed elaboration.

036 Tattvartha: “In this way, the seed of memory (smrti-bija) means, on account of the [past] knowledge
of experience (anubhava-jiiana) in the serial continuity of memory (dran pa’i rgyud; *smrti-santati),
that which takes its [previous] own object-domain as the cognitive object (*svavisaya-alambana).
Therefore, it should be asserted, ‘[by] taking the object-domain of experience as the cognitive object,
the memory comes about.” If it is not like that, there will be no object (*artha) with reference to the
knowledge of experience. Moreover, if ‘the knowledge of experience’ is perceived as that very group
of all the co-nascent (*sahaja) citta and mental factors (*caitta), [then] it is not a single knowledge
alone, but that entire group of citfa and mental factors. The memory that takes its own object-domain
as the cognitive object is the foremost in generating the entire group of the citta and mental factors. It
is called ‘the potency (*Sakti/samarthya) of its own basis (*dsraya).” For that reason, [how could] there
be [any] contradiction in this by [claiming] the arising of memory? It should be stated that the seed of
memory and so forth are not different from the cause of its own species. On [this point], some say that
those [facts explain] how memory arises in the meditative attainment of cessation and the
ideationlessness (*asamjiinirodha-samapatti).” (D no. 4421, sems tsam, do 102a2—6: 'di ltar nyams su
myong ba’i shes pas dran pa’i rgyud la rang gi yul dmigs pa ni dran pa’i sa bon te / de’i phyir nyams
su myong ba’i yul la dmigs te dran pa skye’o zhes khas blang bar bya’o // de lta ma yin na nyams su
myong ba’i shes pas don med do // gzhan yang nyams su myong ba’i shes pa zhes bya ba thams cad
lhan cig skyes pa’i sems dang sems las skyes pa’i tshogs pa de nyid du gzung ba na / shes pa kho na ’ba’
zhig ma yin gyi / sems dang sems las byung ba’i tshogs pa de mtha’ dag nyid do // rang gi yul la dmigs
pa’i dran pa ni sems dang sems las byung ba’i tshogs pa mtha’ dag skyed pa la gtso bo ste rang gi rten
gyi nus pa zhes bya’o // de’i phyir yang dran pa skye bas ’di la ’gal ba ci zhig yod / dran pa’i sa bon la
sogs pa ni rang gi rigs kyi rgyu ba las tha dad ma yin par brjod par bya la / kha cig ni de dag 'gog pa
dang ’du shes med pa’i snyoms par jug pa la ji ltar dran pa skye bar brjod ces zer ro //)

937 SA 1 202: Tattha tinnam puggalanam imasmim yeva attabhave Bhagavato dhamma-desana attham
sadheti, pada-paramanam andgat atthaya vasana hoti.
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causes them to attain liberation. By contrast, those who take words as the highest are
not sufficiently talented to fully comprehend the Buddha’s Dharma in their present
life. According to the Pali Puggalapariiiati, “a person who takes words as the highest
is said to be the person who, though has heard so much, has recited so much, has
remembered so much, and has authored so much, has no direct realization
(abhisamaya) of the Dhamma in his [present] life”.**® However, their good memory,
which leaves an impression, will benefit them in their future life. The expression of
“for future benefit” (andgatatthaya) seems to reflect an idea similar to that of
moksabhagiya. As discussed in §6.2.3, a person who has just entered into the stage
of moksabhdgiya cannot attain liberation in the present life but only after at least
three lives. In this respect, Buddhaghosa’s use of vasana is also related to the former
recollection of the Buddha’s teaching and is comparable with Asanga’s notion of
Srutavasand.

It is very interesting to note that in Paramartha’s Chinese translation of
Vasubandhu’s commentary on the MSg, srutavasana is said to be connected with
recollection (&%), as it is asserted: “Sustaining is to make [the Srutavasand) firmly
established; right reflection is the cause of increasing [the Srutavasana]; recollection
maintains [the Srutavasana).”®*® Such a statement is not attested in other translations

of the corresponding text®*

and thus should have been added by the translator.
Nevertheless, as noted above, Paramartha’s interpretation is not groundless. It seems
that in the Yogacara system, srutavasand also functions as the impression of
memorizing the Buddha’s teaching. Thus, the enhancement of the recollective
impression can also be regarded as the increase of the srutavasana in three grades
(§6.1.2), which results in the gradual reduction of the defiled bijas in the
alayavijiiana until the complete transformation of the basis—attaining the

Buddhahood.

038 Pug 41: Yassa puggalassa bahum pi sunato bahum pi bhanato bahum pi dharayato bahum pi
vdcayato na taya jatiya dhammabhisamayo hoti, ayam vuccati puggalo padaparamo.

639 T31, no. 1595, 202c4-5: MEFFA BT, IEEMARRK; FHIESER:.

640 See Gupta’s (T31, no. 1596, 294¢13-21) and Xuanzang’s (T31, no. 1597, 351a21-26) translations;
and the Tibetan translation (D no. 4050, sems tsam, ri 161a4—5). Xuanzang’s translation is generally in
accordance with the Tibetan translation regardless of a couple of nuances in minor places. Gupta’s
translation is close to Paramartha’s translation, but nothing similar to the term “I& %% yi nian (memory)
is found in Gupta’s version.
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6.4. Vasana of Pure Dharmas

(134

The reason why the word “sruta” is employed to form the term srutavasana has been
discussed, but it remains a question as to why Srutavasand has to be called “vasana”

= 9

rather than “bija” or “gotra”. Asanga’s preference for the term vasand is probably

due to the Mahayana tradition of using this term to refer to the imprints of wholesome
cultivation.

In the Dasabhiimika-sitra, when dealing with the Bodhisattvas in the ninth
ground, the phrase “the fact of being impregnated by the vasana” (vasana-vasitata)
occurs and is used in both the contaminated and uncontaminated senses:

{6.4A} He (i.e., a Bodhisattva) understands the fact of procession (upacara)
and non-procession of imprints (vasana). He understands the fact of being
impregnated (vasitata) by the imprint (vasand) of the connection
(sambandha) according to the destinies of existence (gati), the fact of being
impregnated by the performance (carana) according to the conduct (carya)
of sentient beings, the fact of being impregnated by repeated practice
(abhyasa) according to karma and defilements, the fact of being impregnated
by the repeated practice of wholesome, unwholesome and non-defined
dharmas®'; and the fact of being impregnated (adhivasitata) by going to
further existence. [He understands] the fact of being impregnated in
succession, the fact of being impregnated by the non-destruction
(anupaccheda) of what has long followed (diiranugata) and the non-removal
(anuddharana) of the injury (vikara) of the drawing-near (upakarsana)
defilements, and the fact of being impregnated by the reality of entity
(dravya-bhiita) and the non-reality of entity. And he understands [truly as it
is (*yathabhiita)]*** the fact of being impregnated by seeing (darsana),
hearing (sravana), and dwelling together with (samvasa) the Sravakas,
Pratyekabuddhas, Bodhisattvas, and Tathagatas.***

41 According to the Tibetan translation, the word “dharma’ is given as “karma” (las).

642 Added according to the Tibetan translation (yang dag pa ji lta ba bzhin du), as well as Kumarajiva’s
and Buddhabhadra’s Chinese translations (& 21 %).

43 DBhS 49: sa vasananam upacaranupacaratam ca prajandti | yatha-gati-sambandha-vasana-
vasitatam ca | yatha-sattva-carya-carana-vasitatam ca | yatha-karma-klesabhyasa-vasitatam ca |
kusalakusalavyakrta-dharmabhydsa-vasitatam ca | punarbhava-gamanadhivasitatam ca prajanati |
anupirvadhivasitatam ca | diranugatanupaccheda-klesopakarsana-vikaranuddharana-vasitatam ca |
dravyabhiitadravyabhita-vasitatam ca | Sravaka-pratyekabuddha-bodhisattva-tathagata-darsana-
Sravana-samvasa-vasitatam ca prajanati | Cf. D no. 44, phel chen, kha 253b1-3: de ni bag chags rnams
rgyu ba dang mi rgyu ba yang dag pa ji lta ba bzhin du rab tu shes te / lam gyi rgyud gang dang ji
Itar "brel ba’i bag chags kyis bsgos pa dang / sems can spyad pa spyod pa ji lta ba bzhin du bsgos pa
dang / las dang nyon mongs pa la goms pa ji lta ba bzhin du bsgos pa dang / dge ba dang mi dge ba
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This early Mahayana sitra synthesizes various forms of impregnation of
conditioned dharmas and is perhaps the earliest extant text that associates
impregnation with learning from the Buddhist Nobles. Accordingly, a Bodhisattva
abandons the vasana that is connected with samsara, such as the vasana of karma
and defilements—this constitutes the Bodhisattva’s “non-procession of vasana”.
Meanwhile, he accumulates the vasana that pertains to spiritual cultivation, such as
the vasana of the repeated practice of wholesome dharmas and the vasana of
learning from the Noble Ones—this constitutes the Bodhisattva’s “procession of
vasana”. Here, no causal relationship between the two aspects of vasana is assumed.

Moreover, the two complete Chinese translations of the Chapter on Surpassing
the World (*Lokottara-parivarta) of the Avatamsaka-sitra enumerate ten types of
Bodhisattva’s vasana as follows:

{6.4B} Son of the Buddha! Bodhisattvas, the great beings, are in possession
of ten types of imprints (*vasana). What are the ten? They are (1) imprint of
the will to awakening (*bodhicitta); (2) imprint of wholesome roots; (3)
imprint of instructing sentient beings; (4) imprint of encountering Buddhas;
(5) imprint of taking on rebirth in pure world-spheres (*/okadhatu)/lands
(*ksetra); (6) imprint of the practice [of Bodhisattva]®**; (7) imprint of vows;
(8) imprint of Perfection (*paramita); (9) imprint of reflecting the
equanimity over all dharmas®*; and (10) imprint of various specific object-
domains. These constitute ten. If a Bodhisattva abides in these dharmas, he
would absolutely get rid of all defilements along with traces (*savasana-
klesa), and acquire the imprint (*vasana) of Tathagata’s [supreme]®¢ great
wisdom[, the wisdom devoid of (klesa-)vasana]®*’ 84

dang / lung du ma bstan pa’i las la goms pas bsgos pa dang / yang srid par 'gro bar bsgos pa dang /

mthar gyis bsgos pa dang / ring du song zhing rgyun mi ‘chad pa dang / nyon mongs pa bstsal bas

bsgos pa dang / dngos por gyur pa dang / dngos por ma gyur pas bsgos pa dang / nyan thos dang /

rang sangs rgyas dang / byang chub sems dpa’dang / de bzhin gshegs pa mthong zhing thos pas bsgos

pa yang dag pa ji lta ba bzhin du rab tu shes so // T10, no. 279, 202b28—c4: X I FAAMAH, Frad

ITATZERIM: FEBEEAM. BERET B, A EEM. BAE MK REEM. A

BAHEEM. YEREEM. AEEEGET A EEM. B EEREM, REFLEHE. B,
FE. WAREE AR, Also cf. T10, no. 286, 525a23-27; T9, no. 278, 568b23-27.

644 Added according to Buddhabhadra’s Chinese translation.
645 Buddhabhadra’s Chinese translation shows: “imprint of the equation in terms of birth” (H 4=~ F%%).
646 Added according to Buddhabhadra’s Chinese translation.
647 This added part appears only in Siksananda’s translation.

648 Translated according to Siksananda’s Chinese translation (7* century). T10, no. 279, 299b12-18: f#
T OEREER A TR R FEAT? PRE FROEA. BREA. BULRAER. A
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Here, both klesavasana and Bodhisattva’s positive vasand occur in the same
paragraph. This passage also seems to suggest that the abandonment of klesavasana
is dur to the accumulation of the ten types of wholesome vasana. As this quoted
passage can be found neither in the Tibetan parallel text, nor in Dharmaraksa’s third-
century Chinese translation®®, it was very likely to be added in Central Asia (Ishii
1964, 153-54; Nakamura 1987, 195—97)650 in a relatively late period, sometime
before the mid-4™ century—contemporary with or slightly earlier than Asanga’s
composition of the MSg. Some modern scholars (Nakamura 1960, 93—94) note that
this chapter must have been composed later than the Saddharmapundarika-sitra.
This suggest that those Mahayanists who came up with such an idea at that time
should have been aware of the positive aspect of vasana as the imprint of cultivation
(see chapter 2). Accordingly, not only Bodhisattvas are endowed with the ten types
of vasana, but also Buddhas have the vasana of great wisdom, being absolutely away
from all klesavasana.

Additionally, the MPPU mentions “uncontaminated (andsrava) karma”, which
destroys unwholesome contaminated karma, and liberates sentient beings from

desired and undesired karmic results (vipaka).*"

As long as the karmic efficacy is
seen as being preserved by karmic vasand, it would be a matter of course that there
is pure vasana which counteracts samsara.

It was probably under this doctrinal influence concerning vasanda that Asanga
came up with his theory of the transformation of the basis (asraya-paravritti). As
noted in §6.1.2, according to MSg 1.48, with the increase of the three grades of

Srutavasand, the defiled bijas in the alayavijiiana come to diminish until no more.

MBS BT A AR A TEA. BHEA. BREEA. EPEEER. MRS
ZRIE R R/ At SR EE, RKEE VRS A e R B JRERE
Cf. Buddhabhadra’s earlier translation (5% century): T9, no. 278, 653c17-2: ffii 7! & BEmpEA 1
FEE A AT Prald: FRO0EA. BREHA. BUSEER. ABER. RiEFEL2Z
AEH. FREITEA. KEER. WEEEA. HAEFEEEA. FES ISR E R T !
R PR TR S A R ARR R R, RIBERRIE— VR AR B R, B B
KA E R

049 See JEHH AL, T no. 292. Ishii (1964, 147, 191) suggests that this sitra might have circulated
individually and was independent from the Chapter on Surpassing the World. This theory allows for the

possibility that the Chinese version of the Chapter on Surpassing the World, which involves the
discussion of the ten types of vasand, might have been developed from this individual sitra.

650 Most modern scholars (see Nakamura 1987, 197) believe the final compilation of the Avatamsaka
Siitra took place at Karghalik near Khotan.

651 MPPU, T25, 720a8-9: [iR3E] REREAEHIRE, R4S R .
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Such an inversely proportional relationship between the srutavasana and the defiled
alayavijiiana can be easily illustrated by the term vasand. In contrast, without
resorting to the concept of impregnation, using the notion of bija alone may bring a
new hermeneutic problem as to how the increase of the seeds of uncontaminated
dharmas necessarily results in the decrease of the seeds of the contaminated dharmas,
because the concept of bija does not necessarily presuppose a mechanism of mutual
interference between the seeds of contradictory dharmas. It should be on this basis
that Asanga calls the cause of the supramundane purification “srutavasana”. In sum,
the early Mahayana understanding of the wholesome vasanda of Bodhisattvas could
have served as a doctrinal source of Srutavasana.

Last but not least, as has been noted in {5.2K}, according to Sanghabhadra’s
NA, Bhadanta Rama, who is a partisan of the Sautrantika Sthavira, holds the opinion
that the Buddha has the vasana of white factors (*sukla-dharma) after the absolute
abandonment of all klesavasand. The term “white factors” refers to the
uncontaminated dharmas and is widely seen in the Abhidharma and Yogacara texts.
In the MVbh, the term “seed of white factors” (*sukla-dharma-bija) occurs once in
association with wholesome roots.®? In the Yogacara school, the white factors are
taken as the cause of the transformation of the basis, or the cause of attaining
Buddhahood, as the MSA proclaims, “Buddhahood is the alteration (anyathapti) of
the basis (@sraya), conjoined with the most excellent virtue of the white factors,”>
and “Buddhahood is derived from the white factors, because the wholesome [factors]
which are Perfection (paramitd) and so on entirely arise by means of the existence
of those [white factors].”** According to Rama, when the Buddha was at the stage
of Bodhisattva, he was able to gradually eradicate the non-defiled vasana induced
by the defilements and gradually increase the vasana of white factors in him.
Yinshun (1968, 572-73) and Fukuda (2003, 278—79) argue that it is very likely that
Rama’s theory of the vasana of white factors is influenced by the Yogacara concept
of Srutavasand. However, from the limited account of Rama by Sanghabhadra, it
cannot be seen that the accumulation of the vasana of white factors causes the
cessation of the vasana derived from defilements. This is unlike the case of the
Srutavasand, which counteracts the defiled vasana in the alayavijiiana. Therefore,
although some of Rama’s Sautrantika positions could have been developed under the

652 MVbh, T27, 885b28-29: BAREI I — VAR )G 2 5 h A D i AR 1 oee e
653 MSABh 35: buddhatvam Sukladharma-pravara-gunayuta asrayasyanyathaptis ...(IX.12)

654 MSABh 34: Sukladharma-mayam ca buddhatvam paramitadinam kusalanam tadbhavena parivytteh|
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influence of the Yogacara, his idea about the vasana of white factors seems not to
have been directly inspired by Asanga’s theory of srutavasana.

6.5. Concluding Remarks

The Yogacara theory of srutavasana developed from various doctrinal sources,
including the Sarvastivada concept of moksabhagiva and the early Mahayana idea
of wholesome vasana.

Asanga’s description of Srutavasana shows remarkable structural resemblance
to the Sarvastivadins’ understanding of moksabhagiya. According to the
Sarvastivadins, the moksabhagiya wholesome root (kusalamiila) is derived from
hearing and reflection (sruta-cinta-maya). It functions in the manner of karmic seeds
and leads to definite parinirvana in the future. Though mundane, it is contradictory
to the samsaric progression. This Abhidharmic notion is replaced in the MSA by
vasana derived from hearing and reflection on the Pitakas. In a similar theoretical
framework, the MSg also declares that the bijas of srutavasana, from which the
supramundane purification (*/okottaravyavadana) arises, are the antidote to the
defiled alayavijiana. The idea that a supramundane dharma arises from the
mundane Srutavasand is valid only when Srutavasand operates in the manner of
karmic ripening.

The Sarvastivada concept of moksabhdagiya also contributes to the formation of
the early Yogacara theory of the primordial gofra being enhanced. For the
Sarvastivadins, planting the moksabhagiva wholesome root amounts to entering
(avatara) into a gotra—one will definitely become a certain type of Arhat in the
future, even though the class of attainment is changeable. By contrast, in the early
Yogacara background where gotra is understood as the primordial bija, the SrBh also
speaks of “entering (avatara) into a gotra”. In that context, this expression is not
only equivalent to the idea of the enhanced (samudanita) gotra in the BoBh, but also
shows striking textual resemblance to the Sarvastivada description of moksabhagiya.
Since the Yogacara theory of the engendered bija, or vasand, stems from the idea of
the enhanced gotra, this allows for a connection between wholesome srutavasana
and moksabhagiya.

The term *tathatalambanapratyaya-bija that occurs in the VinSg can be
interpreted as “the seed which is [the cognition] that takes Suchness as object-
condition”. The *tathatalambanapratyaya-bija, as primordial bija, is comparable
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with the Sarvastivada concept of the intelligence acquired by birth (upapatti-
pratilambhika). On the other hand, Asanga’s idea of srutavasana is discussed with
respect to the engendered bija through impregnation, stemming from the
Sarvastivada concept of moksabhdgiya. In this understanding, *tathatalambana-
pratyaya-bija may not be the direct doctrinal source of Asanga’s idea of Srutavasana.
However, since *Candrapala and Dharmapala endorsed the early Yogacara theory of
the primordial bijas which are enhanced through impregnation, the
*tathatalambanapratyaya-bija and the srutavasana were considered to be identical
in the later Indian exegetical tradition.

On the other hand, Asanga’s notion of srutavasand, as the outflow from the
absolutely pure dharmadhatu, also demonstrates some Mahayana characteristics. In
the MSg, since three grades of sSrutavasand are distinguished, srutavasand,
particularly the part after the path of seeing (darsanamarga), can also be derived
from cultivation (bhavana-maya). Moreover, the Srutavasand of learning Mahayana
teachings is governed by the Body of Truth (dharmakaya), different from the Two
Vehicles srutavasana, which is governed only by the Body of Liberation
(vimuktikaya).

In early Mahayana Buddhism, in terms of the Bodhisattva’s spiritual progress,
a Bodhisattva in the ninth ground is said to understand the non-progression of the
vasana related to samsara and the progression of the vasana derived from hearing
the Noble Ones and so on. In accordance with this idea, a Bodhisattva is encouraged
to cultivate ten kinds of wholesome vasana so as to abandon klesa-vasana and
accomplish the Buddha’s vasana of great wisdom. However, the accumulation of
wholesome vasanda seems to be still independent of the diminishment of the vasana
derived from defilements—no causal relationship between the two types of vasana
can be seen in these scriptures. The interrelationship between the contaminated and
the uncontaminated can be found in the MPPU, which suggests the existence of
uncontaminated karma that counteracts contaminated karma. Probably under the
influence of these precursory Mahayana ideas, Asanga in the AS propounds that
wholesome vasana in connection with recollecting the Buddha’s teaching is different
from alayavijiiana. In the MSg, Asanga further defines srutavasanda as functioning
as the antidote to the defiled alayavijiiana. Moreover, Srutavdsand’s being an
antidote must be based on the premise of impregnation, which cannot be directly
expressed by the term “seed” (bija). For this reason, the cause of the supramundane
pure dharmas which counteracts the defiled alayavijiiana must be called vasana.



7. Doctrinal Synthesis of Vasana

With the understanding of the different connotations expressed by the term vasana
observed in various Buddhist texts, this chapter concentrates on the doctrinal
synthesis of the notion. The full-fledged Yogacara masters must have been exposed
to a considerable number of Buddhist scriptures that mention vasana with different
uses of the term. In this background, Asanga summarized three types of vasana in
his MSg. This theory was further refined in Vasubandhu’s TrK as vasana of karma
and vasana of twofold grasping (grahadvaya-vasand), on which Sthiramati
elaborated on vasana of ripening (vipaka-vasana) and vasanda of outflow (nisyanda-
vasand). What is equally noteworthy in Sthiramati’s TrBh is the introduction of
vasana of conceptualization of self etc. (atmadi-vikalpa-vasana) and vasana of
conceptualization of form etc. (ripadi-vikalpa-vasana). 1 will discuss the connection
between this latter pair of vasana and the former pair of vasana. There seems to be
no more significant doctrinal development concerning the notion of vdsand
afterward in Buddhism. Any mention of the term in later Buddhist texts can be
ultimately reduced to the connotations investigated in this book. As an example, this
chapter also examines the integrated use of vdsanda in the LAS.

7.1. Three Types of Vasanda in the Mahdayanasamgraha

As a systematic summarization of the Yogacara doctrines, Asanga’s MSg provides
an elaborative discussion of vasand. It should be noted that on the one hand, the term
vasand in the MSg sometimes expresses a passive-objective sense of impregnated
imprints. As has been noted in §4.2.1, MSg .15 describes vasana as being
simultaneous with the dharmas that impregnate. MSg 1.23 further specifies four
characteristics of vasanda as being (i) firm (*dhruva), (ii) morally neutral (*avydkrta),
(ii1) impregnatable/perfumable (*bhdavya), and (iv) [necessarily] connected with
impregnator (*bhavaka-samnibandhaka).> On the other hand, vasand is also used
to refer to the dynamic course of impregnating/perfuming. In this regard, different

meanings of vasanda seen in the Abhidharma period seem to have been synthesized

655 See MSg, 1.23 (Nagao 1982, 29): brtan lung ma bstan bsgo bya ba / sgo bar byed dang "brel pa la /
sgo byed de las gzhan ni min / de ni bag chags mtshan nyid do // Cf. Brunnhdlzl’s translation (2019,
165). There have been adequate analyses on this issue, see Nagao 1982, 162—63.
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in the MSg. As a result, the MSg speaks of three types of impregnation in
alayavijiiana.

In MSg 1.58, the three types of vasana are specified as (i) *abhilapa-vasana,
“impregnation of linguistic expression”, (ii) *atmadrsti-vasand, “impregnation of
self-view”, and (iii) *bhavanga-vasand, “impregnation of existence-link”.

7.1.1. The Epistemological Scope of the Three Types of Vasana

In MSg 11.2°, the three types of vdsana are associated with eleven categories of
cognition/manifestation (*vijriapti), which constitute the entire samsaric universe. In
comparison with Vasubandhu’s commentary on the MSg, the exact content of the
eleven types of cognition/manifestation can be illustrated below:

<Table 8>
Asanga’s MSg (11.2) Vasubandhu’s MSgBh%’
(a) cognition/manifestation of a | five [internal] elements, such as eye
body (*deha) and so on
° of that which i 1
EE‘)‘ZZe;in) at Which 1S cotporea manas with defilements
(c) ° of an enjoyer (*bhoktr) the element of mind (*manodhatu)

(d) © of that which will be
enjoyed by those [three]
(*tadupabhogya)

external elements, such as visual object
and so on

abhilapa- - o ih
vasand Ezzle;eZ?Jg‘zgtrggzga; > the elements of the six consciousnesses
(f) ° of time (*kdla) non—ir_lterruptedness of the continuity of
samsara
(g) ° of number (*samkhyad) calculation
(h) ° of place (*desa) the vessel world (*bhajana-loka)>®

four types of conventional verbalization
as [the objects of] seeing, hearing,
sensing, and knowing

(i) ° of conventional
verbalization (*vyavahara)

656 See Nagao 1982, 58. For an English translation, see Brunnhélzl 2019, 179-80.

97D no. 4050, sems tsam, 1i 143b3-7; cf. T31, no. 1597, 338a11-21. For an English translation, see
Brunnholzl 2019, 299.

658 According to Asvabhava’s commentary, the cognition/manifestation of place is understood as the
manifestation of “the image of an inhabited place, a park, and so forth” (D no. 4051, sems tsam, ri
220a7: grong dang kun dga’ ra ba la sogs par snang ba; cf. T31, no. 1598, 399a20-21), which differs
from Vasubandhu’s elaboration. However, in comparison with MSg I1.10, Vasubandhu’s explanation
should reflect Asanga’s original idea. In this regard, Asvabhava might have understood (6) the vijiapti
of *kala and (8) the vijiapti of *desa only in their literal meanings of time and place respectively.



243

atmadrsti- | (j) © of distinction between self

o % ., distinct reliance
vasand and others (*sva-para-visesa)

(k) ° of death and birth in
bhavanga- | fortunate and unfortunate various samsaric destinies of existence
vasand destinies of existence (*sugati- (*gati)

durgati-cyuty-upapatti)

Asanga’s idea of analyzing the *abhilapa-vasand into the nine types of
cognition/manifestation seems to be derived from the MAV and MSA. MAV [.17
alludes to the emptiness (Sunyata) of (1) an enjoyer (bhoktr) as the internal sense-
bases (ayatana), (2) objects of enjoyment (bhojana) as the external abodes, (3) the
body (deha) that serves as a basis (adhisthana) of the former two, and (4) the
supporting substance (pratistha-vastu) as the vessel world (bhajana-loka). **°
Notably, Vasubandhu’s explanation of “enjoyer” (bhoktr) in the MAVBh differs from
his explanation in the MSg, which refers to the element of mind (*manodhatu). It is
not certain if Vasubandhu’s different explanations depend on the specific contexts,
or the two commentaries were just composed by different Vasubandhus. At any rate,
four elements (a, c, d, and h) among the nine types of cognition/manifestation of
abhildapa-vasand can be traced to the MAV,

The Xidnyang shéngjiao Iin 115 %2 #5m, by making a reference to the
S‘rutamayz'bhzlmi“o, speaks of the six bases (*adhisthana) of the collection of name
etc. (*namakayadi), which are dharma, meaning (artha), person (pudgala, as
masculine or feminine), time (kala, as past, future, and present), number (samkhya,
as singular, dual, and plural), and location (adhikarana).®®' It seems to be legitimate
to reduce these six elements to (f) time, (g) number, and (i) conventional
verbalization in the list of the ninefold cognition/manifestation of abhilapa-vasana.

659 MAVBh24-25: bhoktr-bhojana-tad-deha-pratista-vastu-Sinyata | ...

tatra bhoktr-Sinyata (|) adhyatmikany ayatanany arabdha [ bhojana-Sinyata bahyani | tad-dehas
tayor bhokty-bhojanayor yad adhisthanam Sariram [\ tasya Sinyata 'dhyatma-bahirdha-Sinyatety
ucyate | pratistha-vastu bhajana-lokah [|] tasya vistirnatvac chiinyata maha-sinyatety ucyate |

660 Syutamayibhiimi: Sabdavidya katamd | sa sadakara drastavya | dharma-prajiapti-vyavasthanatah |
artha-prajiiapti-vyavasthanatah | pudgala-prajiiapti-vyavasthanatah | kala-prajiiapti-vyavasthanatah |
samkhya-prajiiapti-vyavasthanatah |  sakhilddhikarana-vyavasthanatas ca || uddanam ||
dharmarthapudgalah kalah samkhyadhikaranam ca yat | sakhilam tad adhisthanam sabdasyeha
samasatah || (Shomonchi kenkytikai 7 BHIAF4E2 ed., “Bonbun Shomonji (12)” A (+
), in Tuisho daigaku s6g6 bukkyo kenkyijo nenps RIE R “FREAHHAFFERTAER 15 (1993): 315.)

601 See T31, no. 1602, 536b1-4: i %4 P EMG A /SRR EE: —iE. 3. =fikemagE. VIR, R
INEEAT. MR R, W (REATRGH) .
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Since vasand is interpreted as the cause of the eleven types of
cognition/manifestation, vasana represents the dependent nature (paratantra-
svabhava). According to MSA XI.40, the conceptualization of the unreal (abhiita-
parikalpa), being the threefold manifestation of the grasped (grahya) and the
threefold manifestation of the grasper (grahaka), constitutes the dependent
characteristic.®®* The threefold manifestation of the grasper encompasses the six
consciousnesses and manas. Thus, (b) and (¢) in Table 8 are also taken into account.

7.1.2. The Trichotomy concerning the Vasana in Alayavijiiana

It has been noted in §4.3.3 that the three types of vasand in alayavijiiana generally
correspond to the three types of object-base (vastu) as mentioned in the BoBh. The
irreducibility of the three types of object-base to each other suggests the necessity to
establish the three types of impregnation.

Asanga must have noted that the karmic impregnation, referred to as bhavanga-
vasand, and the impregnation of conditioned dharmas, referred to as abhilapa-
vasand, cannot be considered to be mutually inclusive. The karmic vasana, as seeds
(bija) unmoistened by craving (¢rsna) (§3.3.2.1), disappears as soon as the effect of
ripening (vipakaphala) occurs. By contrast, vasana of conditioned dharmas, which
manifests in the form of the twofold grasping, though being momentary bijas,
continues to arise until the realization of selflessness (nairatmya) of dharmas. If the
two sorts of vasana cannot be differentiated, there would be the fault of endless
karmic ripening results, as the effect of ripening would impregnate new karmic seed.
In this respect, Asanga explicitly distinguishes the thoroughly consumed
characteristic ~ (*upabhukta-laksana) from the wunconsumed characteristic
(*anupabhukta-laksana) of vasana:

{7.1A} Moreover, [as for bijas, there are] the thoroughly consumed
characteristic and the unconsumed characteristic. The thoroughly consumed
characteristic means, that which is the ripening of wholesome and
unwholesome seeds is thoroughly ripe. The unconsumed characteristic
means the seeds as imprints of linguistic expression (*abhilapa-vasana),
because of being the seeds of the arising (*pravrtti) of conceptual
proliferation (*praparica) from beginningless time. If that does not exist, it
is neither logical that the virtuous and evil karma, which is produced after
being produced, is thoroughly consumed through actualizing the effects. Nor

662 MSABh 64: trividhatrividhabhaso grahyagrahakalaksanah | abhiitaparikalpo hi paratantrasya
laksanam ||
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is it logical that there are new imprints of linguistic expression that arise.®®?

This differentiation between the two characteristics of vasana reveals the distinct
mechanism of karmic vasana and vasand of conditioned dharma.

Once these two types of vasana are differentiated, the principle of the twofold
dependent co-arising (pratitya-samutpada) of alayavijiiana comes to be established:
(1) the dependent co-arising that distinguishes intrinsic nature (*svabhava-vibhagika),
and (ii) that distinguishes agreeable from disagreeable [destinies of existence]
(istanista-vibhagika).°®* In this regard, since the threefold vasana represents the
dependent nature (paratantra-svabhava), abhilapa-vasand represents the former
type of dependent co-arising, and bhavanga-vasana represents the latter.

In addition to the abhilapa-vasand and the bhavanga-vasana, Asanga also
considers that self-view has its distinct impregnation, known as atmadrsti-vasana.
As Nagao (1982, 252) notes, since the armadrsti-vasand is recognized as the
cognition/manifestation of distinction between self and others (*svaparavisesa-
vijiiapti), it can be considered a special type of the abhilapa-vasana. 1t is perhaps
due to this reason, Vasubandhu’s TrK and Sthiramati’s TrBh only speak of the karmic
impregnation and the impregnation of dharmas (§7.2.1). Nevertheless, it is expressly
stated in Vasubandhu’s commentary on the MSg that *atmadrsti-vasana is
impregnated by the defiled manas through the force of satkayadrsti (§5.6.1).
* Atmadysti-vasana was established separately from the other two types of vasana
probably with a practical concern about manas. One may thus also argue that the
abhilapa-vasana, atmadrsti-vasana, and bhavanga-vasand, respectively reflect the

663 MSg 1.61 (Nagao 1982, 55): yang spyad zin pa dang / ma spyad pa’i mtshan nyid de / spyad zin pa’i
mtshan nyid ni gang dge ba dang mi dge ba’i sa bon gyi rnam par smin pa rnam par smin zin pa’o //
ma spyad pa’i mtshan nyid ni mngon par brjod pa’i bag chags kyi sa bon te / thog ma med pa’i dus nas
spros pa ‘byung ba’i (P: bas) sa bon yin pa’i phyir ro // de med du zin na dge ba dang sdig pa’i las
byas shing byas pa ’bras bu ’byin pas spyad zin pa yang mi rung la / mngon par brjod pa’i bag chags
gsar du "byung ba yang mi rung ngo // Cf. T31, no. 1594, 137c1-6. For another English translation, see
Brunnhélzl 2019, 176.

664 See MSg, 1.19 (Nagao 1982, 26): 'di ni theg pa chen po la phra ba mchog tu zab pa’i rten cing "brel
par "byung ba’o // mdor bsdu na rten cing ’brel par 'byung ba ni 'di gnyis te / ngo bo nyid rnam
par ’byed pa can dang / sdug pa dang mi sdug pa rnam par ’byed pa can no // de la gang kun gzhi
rnam par shes pa la brten nas chos rnams "byung ba de ni ngo bo nyid rnam par ’byed pa can te / ngo
bo nyid sna tshogs rnam par ’byed pa’i rkyen gyi dngos por ’gyur ba’i phyir ro // rten cing ’brel
par "byung ba’i yan lag bcu gnyis gang yin pa de ni sdug pa dang mi sdug pa rnam par ’byed pa can
te / bde 'gro dang ngan ’gro dag tu sdug pa dang mi sdug pa’i lus rnam par dbye ba sna tshogs kyi
rkyen gyi dngos por "gyur ba’i phyir ro // Cf. T31, no. 1594, 134c27-135a5. For an English translation,
see Brunnholzl 2019, 163—-64.
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functions related to the six consciousnesses, manas, and alayavijiiana.

From another perspective, *atmadrsti-vasanda, bhavanga-vasand, and
abhilapa-vasana can be regarded respectively as being responsible for the three
aspects as defilements, karma, and conditioned dharma. As the CWSL suggests,
these three types of vasana reflect the traditional defiled trinity as defilements (klesa),

karma, and unsatisfactoriness (duhkha).’®

Though defilements cause karma, which
brings about unsatisfactory, there seems to be no causal connection between the three
types of vasana. By and large, by presenting the three types of vasana as a whole,
Asanga not only synthesizes previous Buddhist theories about vasand, but also
establishes a new hermeneutic paradigm of interpreting the mechanism of the

samsaric progression with the Yogacaric concept of alayavijiiana.

7.2. Vasana in the Trimsikavijiiaptibhasya

7.2.1. From Asanga’s Threefold Vasana to Vasubandhu’s Twofold Vasana

In Vasubandhu’s TrK, two types of vasand are mentioned, which are vasana of karma
(karmano vasana) and grahadvaya-vasana:

(TrK 19) The impregnation (vasana) of karma together with the impregnation
of twofold grasping (grahadvaya),

When the previous ripening is worn away, generate that (alayavijiiana) which
is another [effect of] ripening.%6®

In verse 19ab, the twofold grasping (grahadvaya) means grasping at what will be
grasped (grahya-graha) and grasping at the grasper (grahaka-graha). The concept
of twofold grasping should be derived from MSA X1.40 (§7.1.1) and the MAV/Bh®®’,
according to which, the dependent characteristic (paratantra-laksana) bifurcates
into a grasped object and a grasper. In this context, “grasping” (graha) is no other

665 See CWSL, T31, 43b19-2: 1RUCEICHIATH RS . SETAERIE A . RRBMRAT s E4 36,
EPTEIA R A . BREEE R A A BT B AR AR A R, B BB =R
B RN AR, B

666 TrBh 112: karmano vasand grahadvayavasanaya saha | ksine pitrvavipake ‘nyam vipakafi janayanti
tat || (19)

67 MAVBh 17-18: abhiitaparikalpo sti dvayan tatra na vidyate.. .|| (1.1)
tatrabhitaparikalpo grahyagrahakavikalpah | dvayam grahyam grahakari ca |
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than attachment (abhinivesa). The impregnation of the twofold grasping
(grahadvaya-vasana) thus amounts to the *parikalpitasvabhavabhinivesa-vasana,
“the impregnation of the attachment to the imagined nature”, as seen in the VinSg
({4.3E}) and the MAVBh ({4.3F}). Following this thread of doctrinal development,
the concept can be traced back to *nimitta-nama-vikalpa-vyavahara-prapaiica-
vasand in SNS V.2. Therefore, the dvayagraha-vasana expresses the idea of the
impregnation of conditioned dharmas.

As is elucidated by Sthiramati, Stanza 19 of the TrK demonstrates how the
future birth is relinked (pratisamdhiyate) at the time of the destruction of the present
life.%*® Similarly, the term *nimitta-nama-vikalpa-vyavahara-prapafica-vasand is
also mentioned in the context of life-relinking in the six destinies of samsara in the
SNS (§4.3.1). Sthiramati further explains that although the diversity of individual
existence (atmabhava) is due to the difference of karma-vasana, the grahadvaya-
vasand is a sine qua non of bringing forth a projected (aksipta) individual existence:

{7.2A} The impregnation of twofold grasping (grahadvaya-vasana) refers to
the seed that is projected by the grasped-grasper grasping previously arisen,
for the arising of the future grasped-grasper grasping belonging to that [same]
species (faj-jatiya). In this context, the difference in individual existence is
because of the difference of the impregnation of karma (karmavasana), by
means of the difference of destinies of existence (gati), just like the difference
of sprout is because of the difference of seed.

However, the impregnation of twofold grasping is understood as being
collaborative (sahakaritva) with all the imprints of karma (karmavasana)®®
engaged in the production of a projected individual existence each on their
own account. It is just like water and so on [functions collaboratively] at the
time when the sprout of seed comes into being. In this way, that is to say, the
imprints of karma alone, which are not supported (ananugrhita) by the
impregnation of twofold grasping, do not give rise to [an effect of] ripening.
Precisely because of that, [Vasubandhu] says: “together with the
impregnation of twofold grasping.”®’°

%8 TrBh 112: idanim vijiiaptimdtre andgatam janma vartamanajanmanirodhe sati yathd
pratisamdhiyate tat pradarsayann aha | ...

669 Regardless of “karmano vdsana” in Vasubandhu’s verse, Sthiramati seems to sometimes
intentionally read karmavdsana as a neuter noun (see {7.2A}) to indicate karmic imprints (i.e., the
karmic efficacy left behind by the vipdkahetu in one’s karmic continuity). However, since in
Vasubandhu and Sthiramati’s time, any remaining imprint must be formed through impregnation
(vdsana), the nuance between the two meanings of the Sanskrit word as well as the nuance between the
two genders (the neuter vasana and the feminine vasanda) are certainly ignorable.

670 TrBh 112-14: pirvotpannagrahyagrahakagrahaksiptam —anagata-tajjatiya-grahyagrahaka-
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Therefore, the grahadvaya-vasana also contributes to one’s rebirth. It can be well-
argued that in this process, the vasana of karma functions as the karmic seed, while
the grahadvaya-vasand assists in the way of an auxiliary condition (adhipati-
pratyaya).

Unlike Asanga’s MSg, which speaks of three types of vasanda, Vasubandhu’s
TrK only mentions two types of vasana. The CWSL correlates the two theories of
vasand seen in the MSg and TrK:

{7.2B} “The impregnation of karma” mentioned in this stanza (karika 19)
should be known as exactly the impregnation of existence-link (bhavanga-
vasana). “The impregnation of twofold grasping” should be known as exactly
the impregnation of self-grasping (*atmagraha-vasana), and the
impregnation of linguistic expression (*abhilapa-vasand). As it is

impregnated through grasping a self and what pertains to a self (armatmiya),
9 671

and through grasping linguistic expressions, it is called “grasping”.
The “vasana of self-grasping” in the above passage conspicuously signifies the
vasana of self-view (atmadrsti-vasana) as seen in the MSg. Vasubandhu’s two types
of vasana can be thus seen as a simplification of Asanga’s three types of vasana:
Vasubandhu subsumes both the atmadrsti-vasana and the abhilapa-vasand into the
grahadvaya-vasana. Atmadysti-vasana can be regarded as a special form of
abhilapa-vasana, because the former is reified through repeatedly practicing the
linguistic conceptualization of self and others.

7.2.2. Sthiramati’s Interpretation 1: Vipakavasana and Nigyandavasana

It has been noted that Stanza 19 of Vasubandhu’s TrK (§7.2.1) primarily concentrates
on the issue of life-relinking. However, in another place®’? in the TrBh, Sthiramati
also uses the expression of vipaka-vasana, “‘impregnation of ripening” and nisyanda-
vasand, “impregnation of outflow”, to express karmic vasanad and vasana of

grahotpatti-bijam grahadvayavasana | tatra karmavasanabhedad gatibhedendatmabhavabhedo
bijabhedad ankurabhedavat |
grahadvayavasanda tu sarvakarmavasananam yathasvam aksiptatmabhavotpadane pravrttanam
sahakaritvam pratipadyate | tadyathd abadayo bijasyankurotpattav iti | evaii ca na kevalah
karmavasana grahadvayavasanananugrhita vipakani janayantity uktam bhavati | ata evaha |
grahadvayavasanaya saheti |

671 CWSL, T31, 43b14-17: HAHFTE ¥ ERE, ERHREEEA. ZHER, BRI
ZE TR, B, BT R SRR, W4 E. Cf de La Vallée Poussin 1929, 480.

672 See TrBh 48, 118.
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dharmas respectively. Scholars (Ui 1952, 291) generally consider that vipaka-vasana
is identical to karmic vasand, while nisyanda-vasana refers to or has “a function
similar to” (Kanabishi 2011, 1229) dvayagraha-vasand.

Sthiramati suggests that the development (parinama) of consciousness can be
divided into two aspects: development in terms of cause (hetu-parinama) and
development in terms of effect (phala-parinama). The former means the growth of
the impregnation of ripening and outflow (vipaka-nisyanda-vasanda-paripusti) in
alayavijiiana. In this context, vasana implies a cause. Regarding the latter, vipaka-
vasand is responsible for the arising of alayavijiiana in other group-homogeneities
(nikayasabhdga) as a result of karmic projection; nisyanda-vasana is responsible for
the arising of manifesting consciousnesses (pravrtti-vijiana) and defiled manas
from alayavijiana.®™ In this context, the terms vipdka and nisyanda apparently
represent effect of ripening (vipaka-phala) and effect of outflow (nisyanda-phala)
respectively. Accordingly, vipaka-vasana means the impregnation that leads to an
effect of karmic ripening; and nisyanda-vasana means the impregnation that leads
to (or consists of) effects of outflow.

Concerning the terminology of the two types of vasana, some nuance can be
found between the TrK and the TrBh. It can be also argued that vasand of karma and
grahadvaya-vasand are discussed in terms of their serving as major causes of
samsara at the time of rebirth, whereas vipaka-vasana and nisyanda-vasana are
spoken of in terms of the effects produced. From another perspective, the pair of
vasana of karma and grahadvaya-vasana is discussed in the specific context of
rebirth. By contrast, the pair of vipaka-vasana and nisyanda-vasand in the TrBh
seems to be used in the general situation of an individual’s serial continuity. In the
case of rebirth, vasana of karma and grahadvaya-vasand respectively play the role
of the cause of ripening (vipaka-hetu) and an auxiliary condition (adhipati-pratyaya).
By contrast, as suggested in the CWSL, in the case of the general continuum of life,
nisyanda-vasana functions as the homogeneous cause (sabhdagahetu), and vipaka-
vasana functions as an auxiliary condition.®”

73 TrBh 48: yatratmadyupacaro dharmopacaras ca sa punar hetubhavena phalabhavena ca bhidyate |
tatra hetuparinamo yalayavijiiane vipakanisyandavasanaparipustih | phalaparinamah punar
vipakavasanavrttilabhad alayavijiianasya pirvakarmaksepaparisamaptau ya nikdayasabhagantaresv

abhinirvrttih | tatra pravrttivijianam kusalakusalam alayavijiiane vipakavasanam nisyandavasanan
cadhatte. avyakrtam klistaii ca mano nisyandavasanam eva |

674 See CWSL (T31, 7¢5-8): S5 5 A KA, J\GBSHIZZ R0, 4R, SRR . 5
BRI LA, B G 5| SE B, SLR .
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7.2.3. Sthiramati’s Interpretation 2: Atmadivikalpavasana and

Rupadivikalpavasana

When explaining the “unclear appropriation” (asamviditakopadi) in TrK 3a,
Sthiramati also uses another pair of terms as atmadi-vikalpa-vasand, “impregnation
of the conceptualization of self and so on”, and ripadi-vikalpa-vasana,
“impregnation of the conceptualization of form and so on” to elaborate on
alayavijiiana’s appropriation (upadana). According to Sthiramati, because of these
two types of vasanda, two types of conceptualization—conceptualization of self and
so on and conceptualization of form and so on—are appropriated by alayavijiana.’”
In addition, Sthiramati also draws attention to the appropriation of basis (asraya).
Here, “basis” refers to an individual existence (atmabhava), being corporeal matter
of sense faculties along with their bases (sadhisthanam indriya-ripa) and mentality
(naman).®” This explanation given by Sthiramati must be based on the idea of the
twofold appropriation of alayavijiana as stated in SNS V.2 (§4.3.1)—(i) the
appropriation of the physical sense faculties along with bases (*sadhisthana-
rupindriyopddana) and (ii) the appropriation of the *nimitta-nama-vikalpa-
vyavahara-praparica-vasand. Likewise, at the corresponding place, the CWSL also
provides a similar interpretation: the two kinds of appropriation are (i) that of bija,
namely *nimitta-nama-vikalpa-vasana, and (ii) that of physical body having sense
faculties. ®”” In this respect, it seems that Sthiramati expands the *vyavahara-
praparica-vasand into two aspects, namely armadi-vikalpa-vasana and rapadi-
vikalpa-vasand.

It should be noted that the purpose of Sthiramati’s discussion about these two
types of vasand is to demonstrate the theme of the TrK—to teach the twofold
selflessness of the person and dharmas for the purpose of abandoning the twofold
hindrance.®’® In TrK 1ab, the expression “multifarious metaphorical expression of a

75 TrBh 52: asamviditakopadisthanavijiiaptikafi ca tat | (3ab)

... upadanam updadih | sa punar atmadivikalpavasana ripadidharmavikalpavasand ca | tat-sadbhavad
alayavijiianenatmadivikalpo rviapadivikalpas ca karyatvenopatta iti tadvasanatmadivikalpanam
rupadivikalpanaii copadir ity ucyate |

76 TrBh 52 : asrayopdadanaii copadih | asraya atmabhavah sadhisthanam indriyaripam nama ca |

677 CWSL, T31,10al4-16: 352 H —: FHiEME T AER S, B T4, fHEMLER. G-
BEFE, R EARKE.

678 See TrBh 38: pudgaladharmanairatmyapratipadanam punah klesajiieyavaranaprahanartham |
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679 indicates the Yogacara

680

self and dharmas” (atmadharmopacaro hi vividho)
concepts of attachment to the person (*pudgalabhinivesa)®” and attachment to
dharmas (*dharmabhinivesa) (N. Funahashi 1965, 61), which respectively represent
the conceptualization of self and so on (atmdadi-vikalpa) and the conceptualization
of form and so on (rapadi-vikalpa). Since self-view (atmadrsti, satkayadrsti)
generates defilements, armadi-vikalpa-vasana should constitute defilement-
hindrance (kles@varana). On the other hand, the attachment to dharmas plays the
role of knowable-hindrance (jiieyavarana). Thus, on account of the realization of
selflessness of the person and dharmas, the twofold hindrances are abandoned.®®!

Since liberation (moksa) is attained by abandoning defilement-hindrance, the
practitioner’s karmic impregnation must be cut off in terms of being free from rebirth.
Because armadi-vikalpa-vasana results in attachment to the person and thus brings
about defilements, it contributes to the production of karma. Consequently, the
atmadi-vikalpa-vasand should encompass both impregnation of defilements and
karmic impregnation. The ripadi-vikalpa-vasand, on the other hand, represents the
impregnation of conditioned dharmas, and thus corresponds to the grahadvaya-
vasand. However, according to Vasubandhu’s dichotomy of vasand in his TrK, the
impregnation of defilements should be subsumed under the grahadvaya-vasana
({7.2B}). In this respect, there seems to be a dilemma concerning the position of the
atmadrsti-vasana—should it be understood as atmadi-vikalpa-vasand, or as a
specific type of grahadvaya-vasana equivalent to ripadi-vikalpa-vasana?

Considering the remaining vasana of the self-view (satkayadrsti) abandoned by
Noble Ones as specified in the VSg, it seems to be reasonable to bifurcate armadrsti-
vasand: one aspect responsible for defilement-hindrance within atmadi-vikalpa-
vasand, and the other addressing knowable-hindrance within grahadvaya-vasana.

Another critical issue to be examined here is whether the atmadi-vikalpa-
vasand and ripadi-vikalpa-vasand, as the twofold hindrance, belong to grahadvaya-
vasand alone. There is no doubt that the ripadi-vikalpa-vasand must belong to the
grahadvaya-vasand. The confusion lies in the status of the armadi-vikalpa-vasana
as to whether it belongs to the vasana of karma or the grahadvaya-vasand.

679 See TrBh 40.
680 Also known as *ahamkaramamakarabhinivesa.

81 See TrBh 38: tatha hy atmadystiprabhava ragadayah klesah | pudgalanairatmyavabodhas ca
satkdyadrsteh  pratipaksatvat  tatprahanaya  pravartamanah  sarvaklesan — prajahati |
dharmanairatmyajiianad api jiieyavaranapratipaksatvat jiieyavaranam prahiyate |
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Ujike (1967, 169) argues that the two types of vikalpa-vasana in Sthiramati’s
TrBh only represent Vasubandhu’s notion of grahadvaya-vasanda. Ujike’s opinion is
probably derived from the CWSL, which expressly states that grahadvaya-vasana
comprises *abhilapa-vasand and *atmagraha-vasana ({7.2B}). In this
understanding, atmadi-vikalpa-vasand and ripadi-vikalpa-vasana correspond
respectively to atmadrsti-vasand and abhilapa-vasana in Asanga’s MSg. However,
Ujike’s interpretation adds up to concluding that by removing the grahadvaya-
vasand alone, since it includes both types of vikalpa-vasana, one can realize the
twofold selflessness of the person and dharma. It should be noted that according to
the Tattvarthapatala of the BoBh (§4.3.4, Table 5), karmic forces are also taken as
conceptualization (vikalpa). Therefore, vasand of karma should not be ruled out from
the two types of vikalpa-vasana.

In a similar vein, N. Funahashi (1965, 61) recognizes the attachment to the
person (*pudgalabhinivesa) as the grasping at the grasper (grahaka-graha), and the
attachment to dharmas (*dharmabhinivesa) as the grasping at what is to be grasped
(grahya-graha). In this way, the two types of vikalpa-vasana should belong to the
grahadvaya-vasana alone. N. Funahashi’s interpretative approach is probably
influenced by the CWSL. It is interesting to note that according to the CWSL, vasana
of karma and grahadvaya-vasand are respectively recognized as karmic bija and bija
of the twofold hindrance.%*? Thus, the bija of defilement-hindrance and knowable-
hindrance is distinguished from the karmic bija. While defilements are generally
acknowledged as the cause of karma, the CWSL does not recognize the bija of
defilement-hindrance as vasana of karma but associates it with grahadvaya-vasana.
As a matter of fact, this stance of the CWSL is rooted in Dharmapala’s method of
differentiating between seeing-division (darsana-bhaga) and sign-division (nimitta-
bhaga). According to Dharmapala, alayavijiiana transforms into the seeing-division
as the grasper and the sign-division as the grasped object.®® In this regard, Ci’en
Master Ji & explains that a self and dharmas are designated on the grasper and the
grasped objects respectively. ®** In this understanding, the twofold hindrance

082 CWSL, T31, 45b21-22: ST EFEEE R, BIRTAaR —3EM 1 —HCE & EVAT st —
T, RE

683 See CWSL, T31, 38¢19-23: Firé# R oran &0 il, BEHUI. Frsta s 2o, RBTH.
FHULIERE, ZREdk. EBERATSE, Swded, BERE. FHG EAWG JEA EYEE AN

684 See T43, no. 1830, 487a28-b4: ik z: ML FTRHOLAMETR. 15, BESRAITE KM =, BedE
. AeREws e g, . DR, L HANR. B R A, DIBREERBE TS RE I R, T
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becomes utterly epistemological. However, there is ample room to argue that
Dharmapala’s hermeneutic method does not apply to Sthiramati’s analysis of atmadi-
vikalpa-vasana and ripadi-vikalpa-vasana. Vinttadeva’s commentary on the TrBh
sufficiently sheds light on Sthiramati’s understanding of this issue:

{7.2C} “The non-defiled nescience (aklistam ajiianam) which serves as an
obstruction to the activity (pravriti) of the knowledge (jiana) with regard to
all knowables (jiieya)”®, that which is called the impregnation of the
attachment to the grasped and grasper (*grahyagrahakabhinivesa-vasana),
is acknowledged (*isyate) in this context as the knowable-hindrance
(jiieyavarana).5®®

Knowable-hindrance, which consists of riapadi-vikalpa-vasana, is explicitly
recognized as being identical to the vasana of the attachment to the grasped and
grasper, namely the grahadvaya-vasanda. Therefore, in Sthiramati’s TrBh, there
seems to be no room to consider defilement-hindrance to belong to grahadvaya-
vasana.

In brief, the evolution of the various terms concerning vasand in the early
Yogacara school and the relation between them can be illustrated below:

<Table 9>
Text Names of vasana
SNS — *nimitta-nama-vikalpa-vyavahara-prapanca-vasana
MSA o . . vdsgnd of nimitta
in connection with the grasped and grasper
MSg bhavanga-vasana *atmadrsti-vasana | *abhilapa-vasand
TrK karmano vasand grahadvaya-vasanda
vipaka-vasana nisyanda-vasand
TrBh atmadi-vikalpa-vasana rupadi-vikalpa-vasand
(= klesavarana) (= jAeyavarana)
CWSL bija of karma | bija of klesavarana | bija of jiieyavarana

To summarize, in Vasubandhu’s TrK, grahadvaya-vasana plays a subsidiary role
during rebirth, where the vasana of karma serves as the cause of ripening that

BOM o SRS . —DVE BT B, AR — 0 itacd. ¥, 1 BRIk
85 Cf. TrBh 38: jiieyavaranam api sarvasmin jiieye jiianapravrttipratibandhabhiitam aklistam ajiianam |

%86 D no. 4070, sems tsam, hi 4al-2: shes bya thams cad la ye shes ’jug pa’i bar du gcod par byed pa
nyon mongs pa can ma yin pa’i mi shes pa gzung ba dang / dzin pa la mngon par zhen pa’i bag chags
zhes bya ba gang yin pa de ni 'dir shes bya'i sgrib par dod do //
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projects the karmic results. In Sthiramati’s TrBh, armadi-vikalpa-vasana constitutes
defilement-hindrance and comprises both karma-vasana and a part of grahadvaya-
vasand. On the other hand, ripadi-vikalpa-vasana corresponds to knowable-
hindrance and consists of grahadvaya-vasana alone. The discussion of the atmadi-
vikalpa-vasana and riupadi-vikalpa-vasana in the TrBh suggests that the
abandonment of the twofold hindrance depends on the cessation of the two types of
impregnation. By contrast, in the CWSL, Dharmapala recognizes the person
(pudgala) and dharmas as the grasper (grahaka) and the grasped (grahya)
respectively. As a result, the grahadvaya-vasana comes to signify the bija of both
defilement-hindrance and knowable-hindrance. In this way, the ultimate goal of
Mahayana practice as realizing the twofold selflessness of the person and dharmas
seems to become concentrating only on abandoning grahadvaya-vasand. 1t is thus
arguable that the grahadvaya-vasanda, which represents the aspect of impregnation
of conditioned dharmas, has been given increasingly greater emphasis in the
development of the doctrine of mere-cognition (vijiiaptimatrata).

7.3. Integrated Use of Vasanda in the Lankavatira-siitra

In the LAS ®®’ | which combines the developed Yogacara doctrines and the
tathagatagarbha theories, various connotations of vasana were employed together
harmoniously. It seems that the redactors of this scripture did not find it necessary to
classify the different meanings of vasand. In other words, when the present version
of LAS came into circulation, contemporary readers were expected to understand
vasand as a coherent notion. At any rate, the different connotations of vasana
expressed in the LAS can be summarized with their corresponding scriptural sources
as follows:

(1) Imprints of karma:

{7.3A} Furthermore, O Mahamati, because the Sravavaka and

Pratyekabuddha Vehicles have not abandoned knowable-hindrance
(jiieyavarana)®® and imprints of karma (karma-vasand), [1] do not [teach

%87 The formation of the LAS is not a concern of this study. As this chapter focuses on doctrinal synthesis,
I only consider the use of the term vasana in the extant Sanskrit version edited by Nanjio.

%8 Gunabhadra’s earliest Chinese translation (T no. 670, 497b15) puts fanndo zhang JE 1, namely
*klesavarana. However, according to the context, what has not been abandoned by the Two Vehicles
must be jieyavarana. The other two later Chinese translations (T no. 671, 540a13—-14; T no. 672,
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them the doctrine of] the one Vehicle (ekayana); because [they have] not
realized the selflessness (nairatmya) of dharmas and not acquired the
inconceivable transformational death (acintyaparinamacyuti), 1 teach the
Sravakas [the doctrine of] the three Vehicles.**

This is the only occurrence of karma-vasand adduced in the LAS. Both the Tibetan
translation and Siksananda’s Chinese translation suggest that this compound should
be read as a tatpurusa (imprints of karma) rather than a dvandva (karma and
imprints).*”° In this context, since the unabandoned karma-vasand is used to describe
the Two Vehicles, it should refer to the uncontaminated (anasrava) karma that will
generate their mind-made bodies (manomaya-kaya) responsible for transformational
death (§5.5.1).

In another place in the LAS, the Tathagatas, the bodies of Truth (dharmakaya)
are described as having ejected the imprints (vasana) of the seeking (esana) with
craving (trsna) for all existence (bhava) and supporting means of existence

(bhavopakarana).®®'

Given its association with existence and craving, vasana in this
expression seems to represent karmic imprints.
(2) Impregnation of defilements (klesavasana) or impregnation that is

defilements:

{7.3B} O Mahamati, when their impregnations of all badness (sarva-dosa-
vasana) have been abandoned on account of realizing the selflessness of
dharmas, they (i.e., of the Two Vehicles) are individually awakened to the
uncontaminated realm (anasrava-dhatu) because the badness of
impregnations (vasana-dosa) and the rapture of meditative concentration
(samadhi-mada) do not exist.®*?

This quote immediately follows {7.3A}. Vdsand in this context expresses the idea
of klesavasana. Similar expressions are also seen elsewhere in the LAS such as “the

607a21-22) show *jiieyavarana (%) as seen by the Sanskrit.

%9 LAS 134: punar aparam mahamate jiieyavarana-karmavasanaprahinatvat sarva-sravaka-
pratyekabuddhanam naikayanam dharmanairatmyanavabodhdc cacintyaparinama-cyuter apraptitvac
ca yanatrayam desayami sravakanam |

690 See Tib.: las kyi bag chags (D no. 107, mdo sde, ca 108b6); Cf. Siksananda: A 7 A% B3k 2 i &
ZEE4R (T no. 672, 607a21-22).

01 Schmithausen 2020, 91 (cf. LAS 255): dharmakaya hi Mahamate tathagata... vanta-
sarvabhavabhavopakaranatysnaisana-vasandah...

92 LAS 134: yada tesam mahamate sarvadosavasanah prahinda bhavanti dharmanairatmyavabodhat
tada te vasana-dosa-samadhi-madabhavad anasravadhatau prativibudhyante |
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impregnation of the badness of all defilements” (sarva-klesa-dosa-vasana).** The
juxtaposition of the conspicuously different uses of vasand in the same text suggests
that the redactors of the LAS should have used the term in an integrated way.

It is interesting to note that the LAS also expressly takes vasana as a type of
defilement:

{7.3C} In the fifth and sixth ground, having experienced the direct realization
(abhisamaya) of the Vehicle of Hearers (Sravakayana), one (i.e., a Sravaka)
who has abandoned the arising-defilements (paryutthana-klesa) but not the
defilements that are impregnation (vasana-klesa), has gone to the
inconceivable death...%*

The defilements that are impregnation (vasana-klesa) adduced here must be the
defilements in the avidya-vasa-bhiumi. As observed in §5.5.1, the mind-made body
which is responsible for the inconceivable transformational death is conditioned by
the avidya-vasa-bhumi. In terms of the change of expression from klesa-vasana (a
tatpurusa compound) to vasana-klesa (a karmadharaya compound), it may be well
argued that vasana gradually became regarded as being equivalent to the deep-rooted
fundamental defilement. This significant doctrinal change owes to the paradigm shift
of the Buddhist understanding of the term vasana from traces left behind (derived
from Class I verb Vvas) to dynamic impregnation (derived from Class X verb Vvas).

The ideas conveyed in the above two quotes are also concisely enunciated in
Sloka II. 208 of the LAS: “Those [Sravakas] who are disconnected (visamyuta) from
the arising[-defilements] but are [still] bound up with (sambaddha) the impregnation
qua defilements (vasana-klesa), being intoxicated (matta) by the rapture of
meditative concentration, stay in the uncontaminated realm.”®">
(3) Impregnation of contaminated conditioned dharmas:

{7.3D} The foolish people’s own consciousness (svajriana) having
transformed into twofold in the manner of being the grasped and the grasper,
those which have been impregnated by the grossness (dausthulya) that is the
impregnation (vasana) of the conceptualization (vikalpa) qua conceptual

693 Schmithausen 2020, 91 (cf. LAS 255).

94 LAS 63: yah Sravakayanabhisamayam dystva satpaiicamyam bhimau paryutthanaklesaprahino
vasana-klesaprahino ’cintyacyutigatah ...

995 LAS 135: vasanaklesasambaddhah paryutthanair visamyutah | samadhimadamattas te dhatau
tisthanty anasrave ||
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proliferation (prapaiica) since beginningless time are not realized.®

In my overly literal translation above, I attempt to demonstrate that the LAS reflects
the idea of vasana as bija of conditioned dharmas, as seen in the YBh (§4.3). In the
context of {7.3D}, vasana is a synonym for grossness, which is attested to in the
VinSg (§4.3.1). On the other hand, vikalpa-praparica-vasanda reminds us of the term
vikalpa-praparica-vastu mentioned in the BoBh (§4.3.3), which is a doctrinal source
of *abhilapavasana. Moreover, the bifurcation of alayavijiiana into the grasped and
the grasper also implies the grahadvaya-vasana in the TrK (§7.2.1). Taking these all
together into account, vasana in {7.3D} expresses the idea of the impregnation of
conditioned dharmas. Similarly, the LAS also proclaims, “the speech (vak) derived
from the conceptualization from beginningless time arises on account of the
impregnation (vasana) as its own seed («svabija>) of the grossness of attachments
(abhinivesa) to conceptual proliferation from beginningless time.”%” In fact, the
majority of the occurrences of “vasana” that appears in the LAS are used in this
sense.

Nevertheless, it should be noted that the LAS does not discriminate between the
ideas of karmic imprints and impregnation of conditioned dharmas when speaking
of vasana. For instance, according to the LAS, the existence in the triple sphere
(tribhava) is said to be caused by the grossness that is vasand of conceptualization
qua conceptual proliferation from beginningless time.*”® Since what causes rebirths
in the samsara should be karmic, it is not unreasonable to conclude that vasana in
the LAS is used in an integrated way which combines various prominent meanings
of vasana in the Yogacara and tathagatagarbha texts.

(4) Impression of uncontaminated dharmas:

{7.3E} Furthermore, O Mahamati, the momentary®” alayavijiiana, which is

called tathagatagarbha, along with manas, is momentary in terms of having
impregnations of manifesting consciousnesses (pravrttivijiiana-vasana)’®,

[but] is not momentary in terms of having uncontaminated impressions’®!

096 LAS 212: dvidha balanam grahyagrahakabhavena parinamya svajiidmam> na cavabodhyanta
anadikala-dausthulya-vikalpa-prapaiica-vasanda-vasitah || Cf. D no. 107, mdo sde, ca 139b3.

7 LAS 86: anadikala-vikalpa-vak punar mahamate andadikala-prapaficabhinivesa-dausthulya-
svavija-vasanatah pravartate |

9% See LAS 177: aham bho brahmana anadikala-prapaiica-vikalpa-vasana-dausthulya-hetukam
tribhavam varnayami ...

999 This occurrence of ksanikam is not found in the Tibetan and Chinese translations.

7001 read both pravrttivijiiana-vasana and anasrava-vasand as bahuvrihi compounds in this context.

701 T choose to translate vasana here as “impression” not only because it is doctrinally related to
Srutavasana which I translate in chapter 6 as “impression of hearing” but also because it differs from
the momentary “impregnations”.
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(anasrava-vasana).”®?

Here, the LAS employs the term andsrava-vasana, uncontaminated impression, in
place of Asanga’s notion of *srutavasana. According to MSg 1.46, *srutavasand,
which is the outflow (nisyanda) from the pure dharmadhatu and causes of
uncontaminated dharmas, is mixed with the contaminated bijas in the alayavijiiana
while being separated from them, and serves as an antidote to them (§6.1.2). Instead
of differentiating the contaminated srutavasana before the path of seeing
(darsanamarga) from the uncontaminated srufavasand on the path of cultivation
(bhavanamarga), the LAS, by identifying dalayavijiiana with tathdagatagarbha,
regards the vasana that is connected with the inherently pure tathagatagarbha as
entirely uncontaminated. In other words, since Asanga’s idea of srutavasana does
not entail a mind that is inherently pure, srutavasana has to be divided into two stages.
By contrast, in the LAS, the tathagatagarbha, which is considered to be pure in its
nature, enables the non-momentary, uncontaminated vasanda.

(5) Habit:

{7.3F} Sentient beings who are impregnated (vasita) by the habit (vasana)
of carnivorous beings’ destiny of existence (gati), are desirous of eating meat.
I and other Bodhisattvas, great beings, in another time in the future and
present, would teach the Dharma for the purpose of their giving up the
craving for the taste [of meat].”®

In this context, vasana does not involve any philosophical significance but is used
merely in a common sense of habit. In this connection, the LAS interprets from a
new perspective the well-known Jataka story about King Sivi’s offering his own flesh
to ransom a pigeon to be predated by a hawk, disguised by Indra: even Indra, though
having acquired the sovereignty over gods, is still subject to the badness (dosa) of
his habits (vasana) of meat-eating in his previous lives.”®*

702 LAS 235-36: ksanikam punar mahamate dlayavijiianam tathagatagarbhah samsabditam

manahsahitam pravrttivijiana-vasanabhih ksanikam anasrava-vasanabhir aksanikam |

703 Schmithausen 2020, 55 (cf. LAS 244): ..[aJham canye ca bodhisattva mahdsattva
andgatapratyutpanne kale sattvanam kravyadasattvagativasanavasitanam mamsabhojanagrddhanam
rasatysnaprahanaya dharmam desayema | Another similar example is also seen in Schmithausen 2020,
74 (cf. LAS 250): na ca Mahamate ’‘nagate ‘dhvany ekesam  mohapurusanam
vividhavinayavikalpavadinam  kravyadakula-vasanavasitanam  rasatrsnadhyavasitanam  idam
pranitam bhojanam pratibhasyate |

704 See Schmithausen 2020, 77 (cf. LAS 251): Indrenapi ca Mahamate devadhipatyam praptena bhiitva
purvajanmamamsadavasanadosdac — chyenariipam  asthayva  kapotavesariupadhari  visvakarma
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In fact, there is room to argue that all habits are formed through repeated
practice, which entails impregnation. On the other hand, the impregnation of
linguistic activities, which are shaped by repeated practice, from beginningless time
also constitutes a habit. Moreover, it is also arguable that these habits may bring
about defilements, and thus can be regarded as klesavasand. Therefore, various
connotations of vasand appear to be intermingled in the LAS. Here, I don’t mean to
argue that the LAS intentionally and innovatively integrates the different meanings
of vasand. Rather, 1 attempt to demonstrate that the later Buddhists, epitomized by
the redactors of the LAS, employed the notion without noticing its different uses in
history. In the same way, the term vasana that occurs in other later Buddhist texts
can be analyzed.

7.4. Concluding Remarks

In the MSg, three types of vasanda are specified as the vasana of linguistic expression
(abhilapa-°), the vasana of self-view (atmadrsti-°), and the vasana of existence-link
(bhavanga-°), which respectively represent vasana of conditioned dharmas, vasand
of defilements, and karmic vasand. By distinguishing the thoroughly consumed
characteristic of karmic vasana from the unconsumed characteristic of vasana of
dharmas, the MSg responds to the challenge of endless results of karmic ripening in
the theory of karmic impregnation.

The three types of vasana in the MSg are simplified in Vasubandhu’s TrK as
vasana of karma (karmano vasana) and vasana of twofold grasping (grahadvaya-
vasand). Accordingly, both abhilapa-vasana and atmadysti-vasand are subsumed
under the grahadvaya-vasand. In the TrBh, Sthiramati also refers to the karma-
vasand and grahadvaya-vasand respectively as vipaka-vasand and nisyanda-vasana
in the context of the general continuum of an individual existence. Additionally,
Sthiramati also discusses atmadi-vikalpa-vasana and ripadi-vikalpa-vasana, which
respectively correspond to defilement-hindrance (kles@varana) and knowable-
hindrance (jieyavarana). Atmadi-vikalpa-vasana should involve both karma-vasana
and a part of grahadvaya-vasana, while rapadi-vikalpa-vasand only belongs to
grahadvaya-vasand. It is improper to mechanically take armadi-vikalpa-vasana as
the impregnation of a grasper (grahaka), and ripadi-vikalpa-vasana as impregnation

samabhidruto "bhiit[,] tuldyam catmanam daropita asit ...
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of the grasped (grahya), because the idea of regarding the bijas of twofold-hindrance
as the grahadvaya-vasana is maintained only by Dharmapala.

The LAS demonstrates integrated use of the term véasand. Various connotations
of vdsand can be recognized in the LAS, including karmic imprint, impregnation of
defilements/ impregnation as defilements, impregnation of contaminated (sasrava)
conditioned dharmas, uncontaminated (anasrava) impregnation, and habit. The fact
that these connotations are interwoven in the LAS suggests that later Buddhists took
the term vasand as a self-consistent notion.



8. Conclusion

The formation of a concept is not necessarily intentional or systematic, nor is the
development of a notion strictly linear. A single Buddhist technical term may
originate from multiple sources. It is very likely that, at the outset, the term vasana
was employed by Buddhists in various contexts to express different connotations.
The exact meaning of the term should be understood only within its specific context.
It is even plausible that ancient Buddhist writers and contemporary readers were not
always fully aware of the term’s other connotations, which made sense in different
contexts. Nevertheless, as the concept developed, a minor connotation could merge
into a more dominant one. Later, when the various connotations of the homonyms
became so equally prevalent and doctrinally important that they could not be ignored,
Buddhist philosophers had to reconcile them. Consequently, they either listed them
under a shared appellation of “vasana” (as Asanga did in the MSg), or tailored one
connotation to a more predominant one by introducing a new hermeneutic paradigm
(as seen in the case of klesavasana hinted in the tathagatagarbha sitras). These
methods made certain favored connotations of the term interpretatively powerful
enough to overshadow other minor historical meanings. As a result, later Buddhists
tend to view vasand across different contexts as a single, coherent concept. However,
this apparent comprehensiveness does not necessarily contribute to proper
understanding the term within its historical and sectarian context. Therefore, in this
book, I group similar uses of vasana together to explore how each connotation may
have developed. I also seek to uncover the family resemblance between some
seemingly unrelated connotations—an approach I refer to as the “genealogical
method”.

This study constitutes a genealogical investigation into the development of the
Buddhist concept of vasana. Rather than asking what vasand is, the primary question
of this research is which type of vasanda is being referenced. In Buddhist texts, the
term vasand carries two literal meanings: (a) an imprint in the sense of a remaining
influence or after-effect, derived from the Class I verb \vas, and (b) impregnating in
a dynamic sense, derived from the Class X verb Vvds. According to its practical uses
in Buddhism, the primary ideas conveyed by vasana can be categorized into four
aspects: (1) karmic imprints, (2) impregnation of conditioned dharmas, (3) traces
left behind by defilements (klesavasana) or impregnation of defilements, and (4)

impression of hearing (Srutavasanda). Since each chapter concludes with a summary
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of these ideas, I will not repeat them here. Instead, in this final chapter, 1 will
highlight the philosophical motifs underlying the development of these major
meanings of vasana.

Although each Buddhist school contributed to the development of vasana
theory, three major hermeneutic paradigms concerning vasand can be identified in
this process. As we have seen, vasana was foreign to early Buddhism but emerged
as a technical term around the Common Era. One major reason for its adoption may
have been the Buddhist principle of momentariness (ksanikatva). Given that an
action (karman) performed in the past can produce present or future effects of
ripening (vipaka-phala), Buddhists needed a way to explain how past karma, despite
having ceased, could retain its causal efficacy in the present moment. For the
Vibhajyavadins and early Yogacaras, the karmic continuity was explained through
karmic vasana. Moreover, to account why Arhats, who have abandoned all
defilements, still exhibit defilement-like behaviors, vasand was employed as an
interpretative device. However, the Vaibhasikas, while frequently using klesavasana,
still sought to justify the notion within Sarvastivada doctrinal frameworks. It can be
said that the Buddhist paradigm of momentariness, developed during the
Abhidharma period, enabled the widespread acceptance of vasand among Buddhists.
Within this paradigm, vasana, derived from \/vas, denotes residual imprints. Also in
line with this understanding is the notion of Srutavasand, a Yogacara concept that
has Abhidharmic roots.

The second paradigm emerged with the introduction of Yogacara philosophy.
During the Abhidharma period, Buddhist meditators used the term vasand to
describe meditative cultivation (bhavana), through which one’s citta acquires new
qualities. When this idea shifted from the meditative context to the Yogacara context
of all dharmas, the meaning of vasana expanded to indicate that the qualities of
dharmas are impregnated in one’s citta, which contains all bijas of dharmas. This
Yogacaric interpretation of vasana must have become so prevalent that
contemporary Buddhists began to understand other uses of vasanda through the lens
of “impregnation”. For instance, even Sanghabhadra, despite being an orthodox
Vaibhasika, used the model of impregnation to explain klesavasand. As a result of
this paradigm shift, vasana derived from Vvas took the place of that derived from
vas, becoming the predominant understanding in Buddhism. Consequently, all
imprints came to be described as forming through impregnation. In this context,
vasand also conveys a passive-objective sense of “the impregnated”. It is in this
sense that vasana, except for klesavasand, was regarded as synonymous with bija.
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The third paradigm emerged from the synthesis of the Yogacara philosophy and
the fathdagatagarbha concept of avidya-vasa(na)-bhiimi, which posits vasana as the
source of all defilements. Under this paradigm, vasana was understood as a causal
force that generates defilements, karmic results, and all dharmas. On the other hand,
vasand was regarded as habitual energy, formed through repeated practice (abhydsa)
or cumulative strengthening (as exemplified in karmic impregnation). Accordingly,
any impregnation (derived from vds) necessarily leaves behind residual imprints
(derived from +vas). This new theoretical paradigm integrated the various
connotations of vasana, ultimately consolidating the term into a coherent notion,
encompassing both contaminated (sasrava) and uncontaminated (andsrava) aspects.
Thus, in the Mahayanic practice, spiritual cultivation is framed as removing
contaminated vasanda through cultivating uncontaminated vasand.

Therefore, when deciphering the notion of vasand in a given Buddhist text, we
should avoid projecting meanings from one paradigm onto a different historical
context. On the other hand, as a consequence of later Buddhist masters’
reinterpretation of vasana within new paradigm frameworks, the integration of
different meanings took place.

Additionally, I seek to demonstrate the close connection between Abhidharma
and Yogacara. The Abhidharma discussion of karmic vasana and klesavasana were
adopted by the early Yogacaras, whose interpretations further advanced the
Abhidharma theories. 1 have identified structural resemblances between the
Abhidharmic theory of meditative impregnation and the Yogacaric theory of the
impregnation of dharmas, as well as between the Sarvastivada concept of
moksabhagiya and the Yogacara concept of srutavasand.

It is certainly impossible to exhaustively examine every occurrence of vasana
in all Buddhist texts in a single book. However, through the genealogical study
presented here, I believe any previously unexamined reference to vasand in a given
Buddhist text can now be discerned with greater precision.






Appendix: Chronology of Major Scriptures

This study concerns a wide range of texts dated from before the 2™ century BCE to
around the 7™ century CE. A relative chronology of the major Buddhist scriptures
examined in this book are introduced below for those who are not familiar with them.

The Pali Suttanipata is acknowledged to contain some of the earliest Buddhist
materials. Jayawickrama (1976, 154-56), by examining the use of the phrase
pubbevasanavasita, estimates that the earliest limit of the composition of the vatthu-
gatha of the Suttanipata is no earlier than the 2™ century BCE. Since the same
passage is also found in the Niddesa, the vatthu-gatha should have existed before the
1** century CE when the compilation of the Niddesa finished (Norman 1983, 87).

It is known that the schism within the Sangha into the Sthaviravada and the
Mahasanghika occurred after the Second Buddhist Council, which took place
approximately a hundred years after the demise of the Buddha.”® In this regard, the
Mahasanghikas should have established their own viraya quite early. Bareau (1962,
273) claims that the Mahdsanghika-vinaya, which contains the shortest list of rules,
is the most archaic. However, Hirakawa (1960, 406, 531, 588, 663) argues that the
extant Mahasanghika-vinaya is just a simplified version of its original vinaya-pitaka,
and was compiled by a sub-sect of the Mahasanghikas later than the compilation of
the Pali vinaya and the Dharmaguptaka-vinaya but earlier than the Sarvastivada-
vinaya. Though there is scholarly controversy on when the extant Mahasanghika-
vinaya was formed, this Vinaya, at least its initial version, is probably one of the
earliest Vinaya texts.

The Mahasanghikas remarkably developed their Buddhology—the ideology
about the Buddha. In this backdrop, the Mahavastu, a biography of the Buddha, came
into being from the Lokottaravada, a sub-sect affiliated to the Mahasanghika school.
Nakamura (1987, 130) suggests that the work was probably composed around the
ond century BCE. According to Winternitz (1983, 238), however, it has been enlarged
as late as in the 4™ century CE. Hirakawa (1993, 264) points out that the Mahavastu

705 T adopt the short chronology, though it does not affect my contentions in this book. The long
chronology is based on the texts of the southern tradition, which place the parinibbana of the Buddha
218 years before the consecration of King A§oka. However, Obeyesekere (1991) points that the number
18 is often used in South Asian chronicles when the true figure is uncertain. In terms of the difference
between 200 years and 100, Taranatha, by quoting a certain Pandita, explains that it was because those
who spoke of 220 years counted a half year as one.

265
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was a component of the Lokottaravada Vinaya. In any case, the formation of the work
should have been later than Mahasanghika’s Vinaya.

In the Pali tradition, the Petakopadesa and Nettippakarana, or Netti for short,
are taken as the earliest post-canonical texts.”*® Mizuno (1959b, 456, 463) dates the
Petakopadesa to before the 3" century CE, for it was partially cited in the
*Mahaprajiiaparamitopadesa X % F% &y and Buddhaghosa’s Visuddhimagga.
Mizuno suspects that the Netti was composed later than the Patthana, the last
Theravada abhidhamma, because the Netti contains some content found in the
Patthana. Nanamoli (1964, xii) hold that the Petakopadesa was composed “as early
as the 2™ century BCE or even perhaps a little earlier”. According to E. Hardy (1902,
xxvii) the composition of the Netti is “at the time about or shortly after the beginning”
of the Common Era. Mizuno (1959a, 55), followed by Hayashi (2003, 181), suggests
that the Pefakopadesa and Netti should have been established in the Indian continent
during the 1* century BCE. Norman (1983, 108) dates the Pefakopadesa to before
the 2™ century BCE because of an occurrence of the word petakin in some
inscriptions dated to that time. The Netti, on the other hand, should be composed
before the Common Era (ibid., 110). Whereas Mizuno holds that the Netfi is the
revision of the Petakopadesa, Norman argues that the Netti is a rewritten version of
the Petakopadesa and “neither text is a continuation of the other”. In South India,
the Mahasanghikas held their fundamental doctrinal treatise known as the * Petaka’’.

706 1t has been noted by many scholars (Mizuno 1959b, 463; Bechert 1957, 352) that the Petakopadesa
and Netti were introduced to Theravada Buddhism from outside. Bechert (1961, 32, 81) notes that some
suttas quoted in the Netti cannot be traced to the Theravada Tipitaka. Norman (1983, 110) argues that
the Netti has its origin in North India, because it contains verses in the 4rya metre that was lost in Sri
Lanka. Hiniiber (1996, 80) further suggests the geographical origin of these verses could be Ujjain or
Avanti, where the author of the Netti, Kaccayana, lived. Zacchetti (2002) draws attention to the striking
similarity between the sixth chapter of the Pali Petakopadesa and An Shigao’s Chinese translation of
the Yin chi ru jing FZ¥F N&L. This fact indicates that the Petakopadesa should have been compiled in
Northwest India or even Central Asia. According Cox (2013, 37), the Gandhari Sangitisitra
commentary and the Petakopadesa and Netti share a similar terminology, commentarial explanations,
supporting scriptural passages, and the interpretative technique of categorial reduction. Cox’s discovery
may imply the close connection between the Dharmaguptaka in Northwest India and the composition
of the Petakopadesa and Netti.

707 Wogihara ([1911] 1938, 206ft.) considers the word #&#)) (kin l¢) that appears in the MPPU a typo
of #fE#)) (pi l¢), which thus corresponds to “Petakopadesa”. On the contrary, Yinshun (1968, 17), though
taking the word referring to the same text, insists that the original #&#)j (kitn lé) is not necessarily a typo
but the transliteration of “karanda”, which also means basket. In fact, Wogihara’s argument is
adequately convincing because in addition to the phonetic analysis, he even found its variations, ###))
(pi le) and E2#)) (pi lé), in the Chinese documents. According to the principle of the ancient Chinese
phonology, the pronunciation of #% (kitn) contains a nasal ending, which is not so likely to be
transliterated as the nasalless syllable -ka- as in karanda. On the other hand, in terms of the second
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Though the original text is lost, some arguments of the work are found scattered in
the *Mahaprajiiaparamitopadesa. The * Petaka is said to have been composed in the
second century after the Buddha’s demise by Mahakatyayana, who analysed the
doctrine of the Bahusrutiya-Vibhajyavadins among the Mahasanghikas. "
Interestingly, in the Pali tradition, the Petakopadesa is also said to be a work of
Kaccayana (Wogihara [1911] 1938, 210). Yinshun (1968, 16—17) suggests that such
a coincidence may suggest the same origin of the two texts. Mizuno (1959b, 461),
however, notes that the majority of the content of the two texts are different, despite
their similarity in structure, author, and a little part of their detailed content. Yinshun
(1968, 16ff.) further points out that the Mahasanghika *Petaka that prevailed in
South India is equivalent to Abhidharma literature. Buddhaghosa also mentions a
treatise known as the Petaka and quotes a passage from it, which, however, is not
found in the Pali Petakopadesa. It is not impossible that the Petaka mentioned by
Buddhaghosa was the Mahasanghika treatise. Norman (1983, 109) also raises a
possibility that Buddhaghosa’s quotation is from the Pali Petakopadesa but is now
missing. According to Mizuno (1959b, 462), it is very likely that there were various
versions of *Petakopadesa as the analysis of sitras in India. Considering the form
of the text as a guide to suttas, the Petakopadesa can be regarded as being earlier
than, or at least contemporary with, the Pali Abhidhamma treatises.

The Milindapariha also has a relatively early origin. The text records the
dialogue between Bhikkhu Nagasena and King Milinda, who is identified as the
Indo-Greek king Menandros I of Bactria. As the Menandros 1 is a historical person
who reigned over Northwest India around the second half of the 2™ century BCE,
the work must have been composed later than that time. Its Chinese translation, The

Scripture of Nagasena-bhiksu’® 3¢ HEE4E (T no. 1670a), is estimated by modern

character #}j (/¢), since there is no retroflex /t/ initial in the Medieval Chinese phonetic system, it was
not uncommon in the contemporary Chinese transliteration to use the dental /I/ as a substitute. As for
the ending of this character, it should have borne a /k/-ending in its Medieval Chinese pronunciation—
#)) (Ié) was probably voiced as /lok/. Therefore, the character #)j (/¢) must have been the transliteration
of the syllable -tak-, instead of -rand- which involves a nasal. On this point, Yinshun’s hypothesis is
overstretched.

798 See Sanlun xudnyi =i % 7% (T45, no. 1852, 9a17-21): A ~HEH, ERAHEL—E, 4%
FIr A BRrEtRy, KMBTEE R 248, 27\, K (*Mahakatyayana) e 5
5 JE b (* Anavatapta) t} , 2> BIRT 2 M P&, RAAELIRE, Sx 22 8.
Wogihara ([1911] 1938, 211) argues that the author of the *Petaka, Mahakatyayana, cannot be the one
who is the Buddha’s disciple but should be the disciples who followed Mahakatyayana’s lincage.

709 A common Sanskrit restoration of the scripture is *Nagasenabhiksu-sitra. However, even the
Chinese translation (T nos. 1670a, 1670b) does not start from the common expression of a sitra, rishi
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scholars (Mizuno 1959a, 30) to have been made during the late Han dynasty (2™ to
3" century CE)’'” in consideration of its archaic renderings. However, the Chinese
version only corresponds to part of Books I-III of the complete Pali text (Sri Lankan
edition). Therefore, scholars (Mizuno 1959a, 45; Norman 1983, 110) generally
believe that the earliest portion of the Milindapaiiha should be the part corresponding
to the Chinese version. Mizuno (1959a, 52-55) notes that the Sinhalese
commentaries mention Nagasena’s arguments, and thus believes the establishment
of the Milindapaiiha in the Indian continent should be no later than the 1% century
BCE. Because the remaining parts of the Pali Milindapariha contain some apparent
later Theravada doctrines, which are highly philosophical, Books IV-VIII of the
scripture should have been composed later within the Pali tradition but before the
quotation by Buddhaghosa in the 5™ century CE (Norman 1983, 110—11). During the
period of further editing in the Theravada tradition, the earlier part of the text was
adjusted to the Theravada tenets and the story of past lives in the prologue should
also be seen as a later addition (Mizuno 1959a, 45).

In the Abhidharma period, it is first noted that scholarly discussion about the
sectarian affiliation of the *Sariputrabhidharma-sastra 5 F) #5254 (T no.
1548) remains unfixed.”'! Taiken Kimura (1968, 129-40) regards it as a work of the
Vibhajyavadins with a close relationship to the Mahasanghikas and the
Vatsiputriyas.’'> André Bareau (1955, 57) and Mizuno ([1966] 1997, 323, 340) hold
that the work belongs to the Dharmaguptakas. Some scholars (Watanabe [1934] 1976,
8-10; Taiken Kimura 1968, 78-110; Yinshun 1968, 66—89) draw attention to the
resemblance in the structure of some parts of the Dharmaskandha, Vibharnga and
*S‘drzputrdbhidharma, etc. Yinshun (1985, 126—41; 1968, 66—72) argues that the
three treatises represent the prototype of the Sthaviravada Abhidharmas. In this
regard, the *Sariputrabhidharma should have been prior to the composition of the
Jiianaprasthana (T no. 1544). However, despite the structural similarity, it is not the

wo wén U123 [H. Therefore, I have some reservations about restoring the title with the word siitra.
*Nagasenabhiksv-avadana would be a better choice, as the Chinese version starts from a story about
the previous life of Nagasena as an elephant king (*naga) who encountered the Buddha.

710 Traditionally, it was regarded as a translation done in the Eastern Jin % dynasty in the 3" century
CE. This version has been disproved by modern philologists (Fang 2002, 330-36).

711 For different opinions about the sectarian affiliation of this treatise, see Willemen et al. 1998, 164.

712 In the same manner, Willemen et al. (1998, 166) also note, “The *Sariputrabhidharmasastra appears
to be the most advanced of the three, specifically adding topics to the basic matrix of the
Dharmaskandha, as well as certain key doctrinal points, and much more exegetical detail.”
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case that all the doctrines in the *Sariputrabhidharma may find their counterparts in
the Abhidharma texts of other Buddhist sects. Therefore, the *Sdriputrdbhidharma
is also subject to later editing.

The Jiidanaprasthana is said to be compiled during the 3" century after the
Buddha’s demise (Hirakawa 1993, 131), probably around 150 BCE (Yinshun 1968,
115). It was taken as the “body” (Sarira) treatise—the core text—of the Sarvastivada

school’?

. As the Jiianaprasthana was taken as a well-structured summarization of
the Sarvastivada doctrines, many commentaries on it were composed. Vasumitra,
one of the most notable commentators of the Jianaprasthana, also wrote the
doxographical Samayabhedoparacanacakra-sastra, which documents the history of
the split of the Buddhist community and the doctrines of each Buddhist sect. The
early Vatsiputriyas composed the *Tridharmaka-sastra =% (T no. 1506). The
doctrines reflected in this treatise are very close to those of the Sarvastivadins.
According to the Chii sanzang ji ji = FC4E (T no. 2145), Sanghasena, who made
a commentary on the *Tridharmaka-sastra, is mentioned among the group of
Vasumitra, Sangharaksa, A$vaghosa and so forth.”'* Therefore, the *Tridharmaka-
sastra should have been composed earlier than the time of A§vaghosa.

Among the seven Theravada Abhidhamma treatises, the Kathavatthu is the only
work which is not attributed to the Buddha but to Moggaliputta Tissa, the leader of
the Third Buddhist Council. According to the Southern tradition, the Third Buddhist
Council took place during the reign of King Asoka—from ca. 268 to 232 BCE
(Hirakawa 1993, 95). However, this record of the date cannot be taken as historically
true. " It is reported in the Pali Samantapasadika that the Kathavatthu was

713 In connection with the Third Buddhist Council, it is recorded in the Samantapassadika that the
director of the council, Moggaliputta Tissa, sent missionaries to various remote places in and outside
the Indian subcontinent. Among them, Venerable Majjhantika was sent to the Kasmira-Gandhara region.
(Sp 1 63: so tesam tesam bhikkhinam bharam katva te te bhikkhii tattha tattha pesesi.
Majjhantikattheram Kasmira-gandhara-rattham pesesi, “tvam etam rattham gantva ettha sasanam
patitthapeht’ti. Cf. T24, no. 1462, 684c17-18.) This event probably fostered the development of the
Sarvastivada school in Northwest India. However, the Buddhist tradition in the region of Kasmira and
Gandhara must have been established before the mission of Majjhantika (Yinshun 1968, 110-11). In
any case, the seven early Sarvastivada texts should have been composed later than the Third Buddhist
Council.

714 See T55, no. 2145, 65a29-b2.

715 The Samantapasadika informs us that till the time of Moggaliputta-Tissa, there were five generations
of vinaya masters in the Sangha. The lineage is given as Upali (age of demise: 74; years of serving as
a vinaya master: 30), Dasaka (64; 50), Sonaka/Sonaka (66; 44), Siggava (76; 55), and finally
Moggaliputta-Tissa (86; 68). It can be noted that except Upali, whose duration of serving as the Vinaya
leader can be supported by other sources, all the other masters appear to be too young to become the
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composed in order to refute the heretic views. However, the Pali Kathavatthu only
refutes the views held by other non-Theravada Buddhist schools without mentioning
the views of non-Buddhist heretics. Moreover, it is also noteworthy that the
compilation of the Kathavatthu is not mentioned at all in the Chinese translation of
the Samantapasadika, Shanjian li pipésha 3 W FR YYD (T no. 1462, *Sudarsana-
vinaya-vibhasa). At any rate, Hirakawa (ibid., 91) argues that the Kathavatthu should
have been compiled probably during the last half of the 2™ century BCE, because
the views of some later Buddhist sects are also documented. The possibility cannot
be ruled out that the composition of the Kathavatthu was contemporary with
Vasumitra.

Around the time of King Kaniska or even later, the Great Commentary on the
Jiianaprasthana, known as the *(4bhidharma-)Mahavibhasa(-$astra) [ FR1E &K
FEXLVD 5 (T no. 1545), was compiled, which involves various opinions about the
Sarvastivada dogmas within the school together with different standpoints from
other Buddhist sects. Fukuhara (1965, 222), supported by Yinshun (1968, 212), dates
the compilation of the Mahavibhasa as ca. 150 CE, between King Kaniska and
Nagarjuna. With reference to Bareau’s dating of the compilation of this compendia
as ca. 200 CE, Deleanu (2006, 244) proposes that the formation period of the
Mahavibhasa can be placed between 150 CE to 200CE. Given that there are three
Chinese translations of the Vibhasa with considerable disparities, scholars (see Cox
1995, 28) generally regard the three translations as different versions of the Vibhasa
compendia. This may suggest that the compiling work of the Mahavibhasa should
have lasted for a long time. In this regard, King Kaniska could have supported the
compilation of the Mahavibhdsa during a certain period.

In the meantime, Mahayana Buddhism came into existence around the 1%
century BCE. The Astasahasrika Prajiiaparamita is believed to be one of the earliest
Mahayana sitras (Conze 1978, 1; Nakamura 1987, 159). It is generally
acknowledged that the Larger Prajiiaparamita JEE i 45 % 4 48 (T no. 223, also

leader of the Sangha. This lineage, therefore, must be fabricated to meet the long chronology of the
Buddha’s date held by the Theravada tradition. Since it was widely acknowledged that there are five
generations of the Sangha from the Buddha’s parinirvana to the time of King Asoka, in order to fit the
five masters to 200 years, the Theravadins had to make the masters become the leader of the Sangha in
their teenage. According to the Northern Tradition, Upagupta, the teacher of King Asoka, was exactly
the fifth generation of the Sangha. The lineage in the Northern Tradition is given as Mahakasyapa,
Ananda, Madhyantika, Sanakavasin (/Sambhita), Upagupta. See Mahasanghika-vinaya (T22, no. 1425,
548b9-15), Miilasarvastivada-vinaya Samyuktavastu (T24, no. 1451, 410b1-8), and the
*Dharmatrata-dhyana of the Sarvastivada school (T15, no. 618, 301c6-8).
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known in Chinese as the Dapin boré K fh M #, corresponding to the
Paricavimsatisahasrikd Prajiiaparamitad) was enlarged from the Smaller
Prajiiaparamita /) i f% 45 28 (T no. 227, corresponding to the Astasahasrika
Prajiiaparamita). These two scriptures were translated multiple times into Chinese
from the Late Han &% dynasty to the early 11™ century. There is a commentary on
the Larger Prajiiaparamitd, known as *Mahdprajiaparamitopadesa KA & 5w (T
no. 1509). According to the Chinese tradition, the author of the work is attributed to
Nagarjuna (ca. 150-250 CE), the author of the Milamadhyamaka-karika. Though
this attribution is questioned by some scholars (Lamotte 1944, xi—xiv), at least, this
work should have been composed during the 2™ to 3™ century CE. Additionally,
according to modern scholars (Nakamura 1987, 195), in approximately 50—150 CE,
the Dasabhiimika-sitra, as a section of the Avatamsaka-sutra, was compiled. It is
also in around the mid-2"* century CE that the Lalitavistara came into existence (He
2012, 3—10). Vaidya (1958, ix) notes that some gathds in the Lalitavistara “appear
to be more archaic than the corresponding prose in Pali”. However, Okano (1987,
107) argues that the extant Sanskrit version of the Lalitavistara and Divakara’s
Chinese translation (683 CE) should have been enlarged on an earlier version, as
seen in Dharmaraksa’s Chinese translation (308 CE). Some scholars believe that the
finalization of this work may date to the 3" or 4" century CE.”'

Asvaghosa should have been a Sarvastivada Darstantika but was venerated as a
Bodhisattva by Mahayanists (Yinshun 1968, 338-39). In addition, Eltschinger (2020,
100) suggests that Asvaghosa belonged to “a certain (non-Kashmirian?)
Sarvastivada community that later came to regard itself as Mulasarvastivada.”
Yinshun (1968, 324-25) notes that some of ASvaghosa’s opinions were cited in the
Mahavibhasa without mentioning his name. According to the traditional
description’!”, A§vaghosa, being contemporary with King Kaniska, participated in
the compilation of the Mahavibhasa. Accordingly, Asvaghosa’s Buddhacarita and
Saundarananda should have been composed around the beginning of the 2™ century.
As noted by Yinshun (1968, 366-37) and Yamabe (2003, 243), the Darstantikas,
including Asvaghosa, could be at the same time dhiyana-masters/meditators, also
known as the “yogacaras” (¥iflllfifi). This group of people were the pioneers of the

716 The Princeton Dictionary of Buddhism (2014), s.v. “Lalitavistara”.
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Mahayana Yogacara school (Kodama 1997, 485—-88; Deleanu 2006, 156-59).

Almost at the end of the final compilation of the Mahavibhasa, the Sravaka
yogdcaras started to compose the Sravakabhimi of the Yogacarabhimi.
Approximately some decades afterwards, under the influence of the Mahayana
ideology, the Bodhisattvabhiimi started to be compiled. Schmithausen (1987, 14)
noticed that these two bhiimis together with the Vastusamgrahant do not contain the
doctrine of alayavijiiana. He thus distinguishes three main historical layers of the
Yogacarabhumi: (1) the portions where alayavijiana was not concerned, as said
above; (2) the rest of the Basic Section (Mault Bhiimi), where alayavijiiana occurs
sporadically but no reference to the Samdhinirmocana-sitra is made; (3) the
Viniscayasamgrahant where alayavijiiana is expatiated, with the quotation of the
Samdhinirmocana-sitra. According to him, the formation of the Samdhinirmocana-
sitra falls between the second and the third layers of the development of the
Yogacarabhumi. Based on Schmithausen’s stratification of the text, Deleanu (2006,
155-95) further divides the compilation of the Yogacarabhiimi into six phases and
provides a more detailed hypothetical chronology. According to him, the
Sravakabhiimi was compiled during ca. 200-270CE, and the Bodhisattvabhiimi ca.
230-300. During ca. 270-340, the Vastusamgrahani was the earliest text that was
compiled in this phase, and then the remaining part of the Mauli Bhiimi and the other
two Samgrahanis excluding the Viniscayasamgrahani came into being. The
formation of the Samdhinirmocana-siitra took place during ca. 300-350. Shortly
afterwards, in ca. 320-350, the early parts of the Viniscayasamgrahant, especially
including the Viniscaya of Paricavijiianakayasamprayukta Bhiimi and Manobhiimi,
came to be compiled without any reference to the Samdhinirmocana-siutra. After the
formation of the Samdhinirmocana-siitra, the final part of the Viniscayasamgrahant
was composed with the citation of the entire Samdhinirmocana-sitra. In around 380
CE, the compilation of the Yogacarabhiimi completed. Asanga might have
participated in the final redaction of the Yogdacarabhiimi. By and large, the order of
my investigation in this book follows Deleanu’s periodization.

In parallel with the compilation of the Yogacarabhiimi, Maitreya-natha (ca.
270-350) might have composed both the Mahayanasitralamkara and the
Madhyantavibhdaga (Ui 1963, 537). As the similarity in structure between the
Mahayanasitralamkara and the Bodhisattvabhiimi are noticed (Ui 1958, 43-81), the
Mahayanasitralamkara should have been composed after the compilation of the
Bodhisattvabhiimi. On the other hand, as some of the ideas in the
Mahayanasitralamkara and the Madhyantavibhdga seem to differ from those in the
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Viniscayasamgrahant (Ui 1935, 386; Yokoyama 1971, 44—45), the two works related
to Maitreya may have been composed simultaneously with the Viniscayasamgrahani.
As for the Bhasya portion, it is acknowledged that Asanga authored the commentary
on the Mahayanasitralamkara and Vasubandhu the commentary on the
Madhyantavibhaga. On the issue of the authorship of the Mahayanasutralamkara,
some scholars hold that the karika portion should be attributed to Asanga and the
Bhasya to Asanga or Vasubandhu (see Odani 1978, 9—11). D’amato (2005, 186)
denies the attribution of Mahdayanasiitralamkara’s authorship to both Maitreya and
Asanga. Instead, he only hypothesizes that “earlier strata of the MSA were compiled,
redacted, added to, and commented upon by one person,” who produced the final
recension of the Mahayanasitralamkara-bhasya. Nevertheless, as 1 have observed
in §4.3.2, the Bhasya of the treatise does not always loyally reflects the thoughts
expressed in its karika portion. Yokoyama (1971, 44) suggests that the karika portion
of the Madhyantavibhaga is more systematical and thus later than that of the
Mahayanasitralamkara. At any rate, since the doctrines in the
Mahayanasitralamkara and the Madhyantavibhaga are remarkably similar, we may
at least take the two treatises as belonging to the same doctrinal tradition in
connection with Maitreya. Additionally, based on the Yogdacarabhiimi, Asanga
composed the Xidnydng shéngjiao lun %145 22 L. Though this work is not
mentioned in the Tibetan tradition, according to Ui (1958, 13), the karika portion
should be attributed to Asanga and the commentary portion probably to Vasubandhu.

In the meantime, the Abhidharmikas in Northwest India continued to develop.

In around the mid-3" century, Dharmavijaya "'®

composed the *Abhidharma-
hrdaya(-$astra) P 205 (T no. 1550) based on the *Abhidharmamrtarasa-
sastra (Yinshun 1968, 488, 493). Fukuhara (1965, 395) and Willemen et al. (1998,
256) maintain that the *4Abhidharma-hrdaya is earlier than the Mahavibhasa. On the
contrary, according to Yinshun’s study (1968, 488-89), the *Abhidharma-hrdaya
was composed later than the Mahavibhasa because *Dharmavijaya should be later
than Nagarjuna. Yinshun also points out that the doctrinal positions in the
*Abhidharma-hrdaya are somewhat in line with the Darstantikas. Upasanta, then,
composed the *Abhidharmahrdaya-vrtti (?) Fl 2 2 L& (T no. 1551), a
commentary on the *Abhidharma-hrdaya. Willemen et al. (1998, 259) suggests that
Upasanta is probably a Sautrantika. In around the early second half of the 4™ century,

718 For the Sanskrit restoration of the name, see Kudara 1982, 374. Earlier restorations of this author
include Dharmasresthin and Dharmasri.
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ca. 350-380 CE (Nakamura 1987, 108; Yinshun 1968, 519), Dharmatrata from
Gandhara composed the *Misrakabhidharmahrdaya (T no. 1552), which must have
been referred to by Vasubandhu while composing the Abhidharmakosa-bhasya
(Taiken Kimura 1968, 242-62).

The date of Vasubandhu is scholarly controversial. Some scholars, such as
Taiken Kimura (1968, 234), assert that Vasubandhu must be as late as the 5™ century.
Ui (1932, 387), however, argues that Vasubandhu lived in the 4t century. Yinshun
(1988, 243), based on the history of Chinese translation of Buddhist scriptures, dates
Vasubandhu to 361-440 CE. The debate concerning Vasubandhu’s date also
concerns Frauwallner’s two Vasubandhu theory, which was denied by Jaini (1959).
Schmithausen (1992) argues that the prose part the Lankavatara-siitra must have
cited from Vasubandhu’s Trimsika Karika, and this citation appears in Gunabhadra’s
earliest Chinese translation of the sitra in 443 CE. Based on Schmithausen’s textual
study, Deleanu (2006, 186—194), while taking the history of India into account, dates
Vasubandhu to 350430 CE. Therefore, the Abhidharmakosabhdsya should have
been composed in the late 4™ century. No later than the beginning of the 5" century,
the *Nyayanusara/Nyayanusarint IE1EPFEER (T no. 1562) was written as a critique
of the Abhidharmakosabhasya by Sanghabhadra, a Vaibhasika contemporary with
Vasubandhu. The Abhidharmadipa with its auto-commentary Vibhasaprabhavrtti is
another commentary that criticizes the Abhidharmakosabhasya from the Vaibhasika
standpoint. Li (2012, 3) notes that in the colophon of the manuscript of this treatise,
the Abhidharmadipa is attributed to I§vara, whose name was also mentioned by
Xuanzang as the author of the *4bhidharmapradipa. According to Li, though the
author of the Vrtti portion is not certain, at least the Abhidharmadipa should have
been composed between Vasubandhu and Xuanzang. Other important commentaries
on the Abhidharmakosabhasya used in the present study include the
Abhidharmakosabhasya-tika Tattvartha attributed to Sthiramati and Ya$omitra’s
Sphutartha Abhidharmakosa-vyakhya. According to Ui (1965, 136), the date of
Sthiramati is 470-550 CE. As Yasomitra is unknown to Xuanzang, Ya$omitra is
probably a Sautrantika later than the mid-7" century. Although it is not certain
whether the author of the Tattvartha is the same Sthiramati who composed the
Trimsikavijiaptibhasya, Yasomitra’s Vyakhyd must have referred to the more
succinct Tattvartha, because similarities in wording and arguments can be noted
between the two texts. At any rate, all of these three commentaries made references
to Sanghabhadra’s *Nyayanusara. Legend has it, when the *Nyayanusara was
submitted to Vasubandhu, Vasubandhu had already converted to a Mahayana
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Yogacara. One of the works composed during Vasubandhu’s conversion is the
Karmasiddhiprakarana. Additionally, once the Abhidharmakosabhasya was
translated into Chinese by Xuanzang, Puguang 5% and Fabao % authored their
respective commentaries in the 7" century.

Probably contemporary with Vasubandhu or even earlier (Fukuhara 1969, 4),
Harivarman composed the *Tattvasiddhi(-sastra) % & &% (T no. 1646)7". The
sectarian affiliation of the *Tattvasiddhi is controversial (ibid., 25-52). The close
doctrinal connection between the *Tattvasiddhi and the Darstantikas is noted by
Mizuno (1931). According to the Chu sanzang ji ji, Harivarman had learned
*Katyayanaputra’s Great Abhidharma (probably Katyayaniputra’s Jianaprasthana)
of the Sarvastivada school from Kumaralata and later studied Vaipulya scriptures
with a Mahasanghika monk in Pataliputra.’*

Around the second half of the 3 century, the Srimaladevi-simhanada-nirdesa,
also known as Srimala-siitra, probably came into existence among the
Mahasanghikas in Andhra, South India (Wayman and Wayman 1990, 3; Kagawa
1956, 196). Some scholars (Nakamura 1987, 230) propose the time of the formation
of a group of tathagatagarbha siitras as between 350 and 400 CE. At any rate, the
Srimala-siitra was translated into Chinese at earliest by Gunabhadra in 436 CE.
Because the Srimala-siitra does not contain any typical Yogacara doctrines but was
cited in the Mahayanasutralamkarabhasya (Takasaki 1974, 350), the compilation of
the sitra should be before Asanga.

Around 200 years later, in the 5™ century (Ui 1965, 138), under the direct
influence from the Srimaladevi-simhandda-nirdesa, the Ratnagotravibhaga, also
known as the Mahayanottaratantra-sastra, and The Mahayana Treatise on the Non-
differentiation of the Dharmadhatu KIeiF 512 5 (T nos. 1626 and 1627) are
composed. Strictly speaking, in the Ratnagotravibhdago Mahayanottaratantra-sastra,
some karikas classified within the Sloka-group were likely composed earlier, and
constitute the proto-text of the treatise. These earliest slokas, some of which show
no influence of Yogacara terminology, should be distinguished from the
Slokarthasamgraha and Slokarthavyakhya parts of the Ratnagotravibhdaga-vyakhya
(Takasaki 1966, 10-19; 1989, 389-93; Schmithausen 1971). The Tibetan tradition

719 Also restored as *Satyasiddhisastra. Other restorations of this treatise’s title according to a single
Japanese record, including *Janakaparamopadesa (Yao 2005, 98) and *Jiianakayaprodhbhiitopadesa
(Willemen 2006b, 248), seems not to be very convincing.

720 See T55, no. 2145, 78¢3—79a20. See also Mizuno 1931, 137.
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attributes the Ratnagotravibhdaga to Maitreya and its Vyakhya to Asanga, whereas
the Chinese tradition attributes the entire text to Saramati. Takasaki (1966, 62; 1989,
394-97) suggests that the Maitreya probably composed the original slokas and the
uddana verses, and Saramati, a contemporary of Vasubandhu, authored the Vyakhya
commentary and The Mahayana Treatise on the Non-differentiation of the
Dharmadhatu. Takasaki (1966, 33) also notes that while the Ratnagotravibhidga
quotes from the Mahdayanasitralamkara, it does not involve the typical Yogacara
doctrines such as the three natures and eight consciousnesses and so on.

Additionally, it was also in the 5" century that Buddhaghosa, the renowned
Theravada commentator, composed a number of Pali treatises including the
Visuddhimagga, and the Saratthappakdasini, a commentary on the Samyutta Nikaya.

More advanced Yogacara theories were developed by Asanga in his
Abhidharmasamuccaya and Mahayanasamgraha. Scholars (Suguro 1989, 534; N.
Funahashi 1991, 33) have not reached consensus on the issue that which of the two
works was composed earlier. At any rate, these two treatises must have been written
after the Mahayanasitralamkara (Suguro 1989, 549; N. Funahashi 1991, 30). There
are two commentaries on the Mahdayanasamgraha—one is written by Vasubandhu
and the other by Asvabhava. Ui (1965, 146—47) notes that Asvabhava’s commentary,
which makes reference to Dignaga, served as a referential basis of the Chéng wéishi
Iin FEMERRER (T no. 1585). Thus, the date of Dharmapala should be around 450
530 CE. Furthermore, there is a Sanskrit commentary on the Abhidharmasamuccaya,
known as the Abhidharmasamuccaya-bhasya. Its author is probably Buddhasimha,
a disciple of Asanga (Shinoda 1970, 882). This Bhdsya is believed to have been
combined with Asanga’s Abhidharmasamuccaya by Sthiramati. The result of the
compilation is dubbed as Abhidharmasamuccaya-vyakhya, which is found in both
the Chinese and the Tibetan Canons.

It is known that Vasubandhu composed the Trimsika-karika in his late years.
Before the mid-6" century, Sthiramati wrote the Trimsikavijiiapti-bhasya as a
commentary on Vasubandhu’s verses. Another commentary, which is of great
importance for Buddhism in East Asia, is Dharmapala’s * Vijriaptimatratasiddhi. 1t
was composed around the mid-6" century (Ui 1965, 130-32), after Sthiramati’s
TrimSikavijiiapti-bhasya. Dharmapala’s work also makes references to the Srimala-
sitra and Lankavatara-sitra. Only the Chinese translation by Xuanzang is preserved,
known as the Chéng wéishi lun. Xuanzang admits that his translation is mainly based
on Dharmapala’s commentary, and is inclusive of the main opinions held by the ten
commentators of the Trimsika-karika at that time. Xuanzang’s disciple Ji & authored
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the Chéng wéishi lun shiji FEMERFRIAEC, which provides more details about the

doctrines and histories concerned in the Chéng wéishi lun.
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seeing 128, 149, 151, 169, 187—
188

darsana-marga, path of seeing 14, 36,
100, 202, 210-212, 219-220, 224,
240, 258

Darstantika 19,46, 50, 58, 86, 94-95,
123-124, 205, 217, 271, 273, 275

Dasabhiumika-siutra 2, 27, 60, 235,
271

dausthulya, grossness 22, 26, 101,
104, 127, 165-172, 184, 189, 191—
192, 196-197, 256-257

Dhammajoti, KL 13, 15, 17, 19-20,
45-47, 53, 56-57, 94, 131-132,
135, 138, 142, 144, 146147, 149—
150, 154, 158-159, 162, 164, 190,
204, 208, 217

Dhammapada 35-36
Dhammapala 39, 133, 164165, 196

dharmagraha, grasping of dharmas
114, 116, 122,172

dharmakaya, Body of Truth 178-179,
192,210-211, 213, 218, 240, 255

dharma-nairatmya, selflessness of
dharma 16,26,171-172, 183, 197,
250-252, 254-255

Dharmapala 23, 26, 88, 186-187,
189-190, 192-195, 197-198, 218,

222,224, 226, 240, 252-254, 260,
276

*Dharmavijaya’s
*Abhidharmahrdaya (see AH-Dh)

dhyana, meditation 30, 79, 82-83,
191, 204, 271

Digha Nikaya (see DN)
DN 29, 32, 35-36, 79, 97

dravya-sat, real existence 104, 106,
125

Ekottarikdgama 64, 131
Fabao 138, 149-150, 275
Faxiang school 176, 198

four immeasurables (apramana) 79,
82-83

Gandhara 47, 49, 54, 269, 274

gati, destiny of existence 2, 8, 63—64,
73,75, 96, 235, 243, 245, 247-248,
258

genealogical method 4, 10-11, 27,
261

gotra, spiritual class 26, 214-217,
219, 223-225,227-231, 234, 239

prakrtistha °, gotra that exists by
nature 110, 214-215, 225

o

samudanita °, enhanced gotra
214-216, 225,231, 239

grahadvaya-vasana 22-23,27,123—
124, 188-189, 191, 198, 241, 246—
249, 251-254, 257, 259-260

*Gramani-siutra 30
Harivarman 86-87,93-94, 124, 275

hetu-pratyaya, condition qua cause
23,57, 6667, 213, 218, 224, 226



jalpa, speech 21,107,110-113, 115—
116, 118, 123-124

*Jayasena 92,218, 226

Ji(3%) 17, 67, 153, 172, 176, 252,
276

jhiana, knowledge, insight 139, 142—
143, 146-148, 161-162, 164, 170—
171, 179, 185, 192-193, 203, 206,
209, 211, 218-222, 224-226, 232,
251,253

Jhieyavarana, knowable-hindrance
14-17,26, 127,134, 148, 153, 160—
165, 169-172, 176177, 179183,
185-199, 250-255, 259

karma 1-5, 7-8, 10-11, 17, 19-25,
27, 29-32, 36-38, 41, 43-52, 54—
60, 63-75, 77, 80, 8588, 97-98,
102, 104, 107-108, 113, 121, 127,
134, 139, 145, 158, 167, 175, 178,
181, 196, 202-206, 210, 215-216,
235-237, 239-240, 241, 244-249,
251-255,257-263

Karmasiddhiprakarana (see KSP)
Kathavatthu 135-136, 138, 269-270

klesa, defilements 2-3, 6, 89, 11,
14-17,19-20, 22, 36, 51-52, 57, 80,
84-86, 88, 97-98, 101, 107-108,
113, 127-137, 139-152, 154-159,
161-162, 164—169, 172-181, 183—
184, 186189, 192, 194-199, 209,
221, 232, 235-236, 238, 242, 246,
251-252, 256, 259, 262-263

klesavarana, defilement-hindrance 16,
134, 153, 161-163, 170-171, 177,
179-183, 186194, 198-199, 250—
254

Ksemaka-sutra 15,127-130, 195
KSP 18, 52-54, 65, 74, 275
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kusalamiila, wholesome root 36, 160,
201-208, 210, 215-216, 218, 220,
224-225,227-230, 236, 238239

Lankavatara-siitra (see LAS)

Lamotte, Etienne  14-15, 26, 130,
133,154,156, 158,271

LAS 1,9-10,27, 89, 98-99, 254-260,
274,276

laukikagradharma, the mundane
supreme dharma 202,224,226

Lokottaravadins 14, 32-33, 130-131,
134, 165

Madhyamagama 30, 203
Madhyantavibhaga (see MAV)

MAH 25, 47-50, 82-84, 202, 204,
230,274

mahabhita, Great Elements 44-45,
47,96, 191

Mahadeva 14, 26, 135-138, 196

Mahaprajiiaparamitopadesa (see
MPPU)

Mahasanghika 10, 13-15, 26, 32-33,
130-139, 173-175, 195-196, 217,
232,265-268, 270, 275

Mahavastu 2,32-33, 131, 265
Mahavibhasa (see MVbh)
Mahayanasamgraha (see MSg)

Mahayanasitralamkarabhdasya (see
MSABHh)

Maitreya 58, 71, 94, 107, 115-116,
177, 272-273, 275-276

Majjhima Nikaya (see MN)

manaskara/manasikara, attention (as
a caitasikadharma) 61-62,209
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manaskara/manasikara, mentation

111, 115-116, 118

Manobhiimi 20, 101-104, 166-167,
196, 206, 272

manomaya-kaya, mind-made body
159, 175, 178, 181, 196, 255-256

Maulr Bhiimi 18, 21, 58, 71, 93, 165,
206, 224,272

MAV 25,71,107,115-116, 125, 162,
243,272-273

metaphor 36, 50, 61, 93, 218, 221,
223

Milindapartha 12, 24, 3941, 146,
267-268

*Misrakabhidharmahydaya (see MAH)
MN 165, 209

moksabhagiya, conducive to
liberation 26, 33, 36, 40,201-213,
218, 220, 224-225, 227-231, 234,
239,263

MPPU 14, 27, 129, 130, 132-133,
156, 158-160, 175, 177, 188, 195—
196, 199, 237, 240, 266267, 271

MSA/Bh 1, 21-25, 71-72, 79, 107—
108, 111113, 115-116, 118-120,
122-125, 177, 183, 192, 207209,
212-213, 220, 237-239, 243-244,
246, 253, 272-273, 275-276

MSg 9,10-11, 18, 21-27, 43, 55, 67,
70-71, 73, 75, 77, 89-93, 97-98,
102, 106, 108, 116-118, 120-124,
163, 168, 184-185, 191, 193-194,
197, 201, 208-213, 217-218, 225-
227,232,234, 237, 239-240, 241-
243, 245, 248, 252-253, 258-259,
261,276

mutual causation 25, 77, 84, 91, 93,
108-113, 116-117, 124,

MVbh 12, 14-15, 17, 25-26, 4347,
50, 58, 68, 74, 78, 80-82, 84, 130—
133, 135-146, 149-151, 161, 166,
190-191, 196, 202-206, 221-222,
224,227-230, 238, 270-273

NA 6, 14-15, 50, 52, 55-58, 85-86,
143, 146-153, 163, 166-167, 202,
217,237,274

Nagarjuna 50-51, 53, 94, 106, 270-
271,273

naman, words 99, 103, 107, 109-115,
124

namaripa, psycho-physical complex
59-60, 65, 69

*Nanda 23,92, 218

Nettippakarana/Netti 8, 12, 15, 24,
32, 34,3741, 47, 266

nimitta, sign, mark, phenomena,
phenomena-cause 9, 91, 96, 108—
113, 115, 118-120, 122-124, 133—
134,170, 177-178, 252-253

pratibimba-°, sign-image 110-111,
118-119

prakrti-°, nature-cause  110-111,

119

nimitta-nama-vikalpa-vyavahara-
prapaiica-vasana 20, 25, 73, 88,
96,98, 103-105, 108, 122, 124, 177,
247,250, 253

nirodhasamapatti, cessation-attainment
190, 233

nirvedha / nibbedha (Pa.) 34-38,208

nirvedhabhagiva,  conducive  to
penetration 36,202, 204,206-208,
212, 220, 229



nisyanda, outflow 9-10, 22-23, 26—
27,57,109,186,209-211, 213, 241,
248-249, 253, 258-259

nisyandaphala, effect of outflow 46,
63, 249

*Nyayanusara (see NA)

* Paricavijiianakayasamprayuktaman
obhimi-viniscaya (see PMBhVin)

Paricavimsatisahasrika
Prajiiaparamita (see PvsP)

Paradigm 27, 91, 93, 95, 246, 256,
261-263

Paramartha 24, 78, 104-105, 193,
210,212,234

paratantra-svabhava |  °-laksana,
dependent nature/characteristic 23,
73,75, 97, 99, 101, 106, 112-113,
118, 120, 124-125, 171, 184, 191,
244-246

paribhavand | paribhavitatva,
impregnation/ perfuming 5-6, 32,
38-39, 41, 57-58, 68-70, 73, 75,
80-81, 101-102, 116, 209, 218,
225

parikalpita-svabhava | °-laksana,
imagined nature/characteristic 21,
97, 99-101, 105-107, 109-116,
118-120, 124-125, 171, 184, 219

°-abhinivesa-vasana 20, 88,92, 98,
104-107, 119, 124, 247

parinirvana / parinibbana (Pa.) 31,
39, 122, 202-205, 227-229, 239,
265, 270

parinispanna-svabhava | °-laksana,
perfect nature/characteristic =~ 99—
100, 106, 112—-113, 120, 171, 186
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paryavasthana, envelopment 174—
175, 181

Petakopadesa 24,32,34,36-41, 46—
47,49, 266-267

phala-dana, presenting/issuing of
effect 2, 56-57,72,216

Pilindavatsa / Pilindavaccha (Pa.) 10,
133-134, 137

PMBhVin 20,24, 71,88, 92,98, 101,
104, 107, 167-168, 187, 189, 197,
211, 216-219, 223-224, 272

prakrtiprabhasvaracitta, mind that is
pure by nature 216-217, 258

prakrtistha-dhatu, element that exists
by nature 215-216

prajiid, wisdom 29, 32, 36, 86-87,
129, 136, 142-143, 148, 160, 173,
190, 206, 209, 211-212, 221-222,
226

prajia, intelligence/understanding (as
a caitasikadharma) 15, 138-139,
143, 147, 150, 186, 197, 221-223,
239

Prajiiaparamita 3, 8, 13, 129, 135,
154-155, 157-158, 216217, 270-
271

prajiiapti, conceptual designation 99,
110-111, 171, 243

praparica, conceptual proliferation 21,
40, 88,96, 102-104, 110, 116, 120—
124, 177-179, 198, 244, 257

prapti, acquisition 45, 47, 55-57,

151-152

prasrabdhi/prasrabdha, ease 166,
191
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pratipaksalpratipadana, antidote
151, 162, 183, 210, 239-240, 251,
258

pratityasamutpdda, dependent co-
arising 9, 60-62, 65, 68, 70-71,
73-75, 98, 106-107, 178, 245

Pratyutpanna-buddha-
sammukhavasthita-samadhi-siitra
89

pravrtti, samsaric progression 61,98,
206-207, 239, 246

Pravrtti Portion 88,91-92, 98, 104

pravrtti-vijiiana, manifesting
consciousness 91, 117-118, 249,
257-258

pudgala-nairatmya, selflessness of
person 16,183,190, 250-252, 254

Puguang 149-150, 275
*Punya-vibhanga 131-132

Piirvasaila / Pubbaseliya (Pa.) 135-
138, 196

PvsP 8,129, 135, 154-158, 196, 271
Rama (Bhadanta) 152153, 238

Ratnagotravibhaga-vyakhya (see
RGVV)

RGVV 16, 26, 172, 175, 177-179,
181-183, 198, 275-276

rupadi-vikalpa-vasana 27,191, 241,
250-254, 259

Saddharmapundarika-sitra 158,237

sahabhii-hetu, co-existent cause 66,
85

samadhi, concentration 77-78, 83—
84, 86, 89-90, 144, 166, 194, 199,
202, 255-256

samahita, concentrated
81-84, 86, 90, 95, 123

9, 77-78,

samanvagama, endowment 43-44,
47

Samatha, calming 187, 190, 207-208

samarthya, potency 8,48, 51-52, 60,
62, 65,96, 144-145, 147, 164, 181,
207,214,233

*Samayabhedoparacanacakra 136,
173-174, 269

Samdhinirmocana-sitra (see SNS)

samklesa | samkilesa (Pa.), affliction
34,113, 178, 187

samvara, restraint  37-39, 41, 45-46,
49

samyama, abstinence 35-38, 41, 46

samjiid, conception (as a synonym for
notion) 99, 101, 103, 111-112,
115-116, 118, 123-124

samprayukta, conjoined, associated
83-84, 90-91, 132, 142-143, 148,
150, 152, 174, 190, 197, 222, 226

samprayuktaka-hetu, conjoined cause
84-85, 87,91, 123

samskara, conditioning factors 8, 19,
46,51, 56, 59-60, 6365, 67-71, 73,
75,114,166, 178, 213

samtati-parinama-visesa, specific
transformation in serial continuity
19, 25, 43, 49-55, 74

samudaya, origination 88, 104, 107—
108, 125, 128, 131, 207

samvrti-sat, conventional existence
104, 106, 121, 125

samyag-jiana, right insight 203, 209



Samyuktagama 15,29, 35, 61,79, 97
Samyutta Nikaya (see SN)

Sanghabhadra 15,17, 19, 25-26, 43,
49, 52, 55-56, 58, 74, 85-86, 143,
146-153, 166, 190, 197-198, 202,
217,232,238,262,274

Sangiti Sutta 32,79, 266
Salistamba-siitra 53, 60, 62, 66

*S'drlputrdbhidharma 26, 132, 135,
141, 195, 268-269

sarvajiiatd, omniscience
153, 159, 192, 206

sarvakara-jiiata, all-mode insight 14,
154, 157-159, 160

Sarvastivada / Sarvastivadin = 2, 13—
15, 19, 26, 29-30, 36, 4041, 43—
47, 49-50, 53-57, 74, 77-78, 80—
82, 84-85, 87, 89-92, 94-95, 123~
124, 127-130, 132-133, 135-136,
138-139, 141-144, 148-151, 156,
158, 161, 163, 165-166, 173-174,
185-186, 190, 195-197, 201-202,
204-208, 210-211, 213, 218, 221-

225, 227-228, 230-231, 239, 262—
263, 265, 269-271, 275

sasrava, contaminated 9, 23, 81-82,
85, 104, 131-132, 151-152, 175,
178,213,217, 222, 226, 235, 237—
238, 240, 256, 258, 260, 263

satkayadrsti, self-view 100, 120122,
129-130, 168, 184-187, 195, 197,
245, 251

14, 148,

sattvagraha grasping of sentient
beings, 114, 122

Sautrantika 2, 8, 12, 17-19, 22, 25,

50-51, 56-58, 65, 80, 84-86, 90,
94-95, 108, 123-124, 150-152,
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188, 191-192, 205, 215, 217, 238,
273274

SavBh 19, 21, 25, 43, 51, 59, 63, 65—
70,72, 74-75, 9899, 186

Savitarkasavicaradibhiimi (see
SavBh)

Schmithausen, Lambert 1,23-24, 89,
91, 93, 96, 98, 104, 108, 118, 161,
166-167, 184, 207, 211, 218-220,
272,274-275,

smrti, memory 10, 26-27, 33, 231—
234

musita-smrti, absent-minded 152

smrty-upasthana, abode of mindfulness
145-146, 151

SN 30, 35, 61, 79, 93, 97, 128, 130,
222,233,276

SNS 20-22, 25, 73, 88-89, 94-101,
103-104, 106-108, 110, 113, 118,
120, 123-124, 169-171, 177-178,
197, 247, 250, 253, 272

sopadhisesa-nirvana, nirvana with
remainder [of aggregates] 170,
194

Sphutartha Abhidharmakosavyakhya
(see AKVy)

Sravakabhiimi (see SrBh)

SrBh 25, 59-62, 6466, 69-70, 74,
166, 191, 214, 217, 220, 225, 228—
231,239,272

Srilata / the Sautrantika Sthavira 17,
19-20, 25,43, 49-50, 57-58, 74, 85,
217,233,238

S'rl'mdladevz'simhandda-nirdes'a (see
StMS)
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StMS 16, 26, 172-176, 178, 180,
187-189, 196-198, 211, 275

Sruta-cinta-maya,  derived  from
hearing and reflection 204-205,
208-209, 211-212, 222, 232, 239

Sthiramati 8, 22-23, 26-27, 74, 83—
84, 113, 116, 119, 123, 144-145,
160, 164, 183, 185-186, 188, 190,
192, 197, 206, 232, 241, 245, 247—
250, 252254, 259, 274, 276

Siunyata, emptiness 72, 154, 176, 186,
243

Suttanipata 2, 12-13, 24, 29-32, 34,
37-38, 4041, 265

svabhava, intrinsic nature, nature 1,
12, 15, 21, 25-26, 69, 72, 77-78,
103, 106-107, 114, 120-121, 125,
146-147, 149, 153, 165-166, 171,
177, 186, 190-191, 196, 203, 214,
245,276

tathagatagarbha 9, 16, 24, 26, 127,
158-159, 163, 172, 174177, 180,
187, 197-198, 254, 257-258, 261,
263,275

tathata, Suchness 11, 21, 104, 107,
166, 194, 218220, 223-224, 239

tathatalambanapratyaya-bija 24, 26,
201, 211, 218-227, 239-240

Tattvarthapatala 74, 91, 103-104,
108, 111, 120, 124, 171, 197, 252

*Tattvasiddhi 18, 25, 46, 86, 93-94,
124,275

Toryun 67,102

TrBh 8§,22-23,74, 88, 120, 164, 183,
185, 188-190, 192, 197-198, 241,
245-254, 259, 269, 276

*Tridharmaka-sastra 25, 78-80, 82,
128, 269

Trimsikavijiaptibhasya (see TrBh)

trisvabhava, the three natures 25, 96,
106, 125,

Tsongkhapa 16, 176, 198

twofold grasping (grahadvaya) 188,
244,246

updadana, appropriation 20, 59-60,
88, 92-93, 96-98, 104, 127-128,
175, 178, 250

upadaya-ripa, derived matter 45

upaklesa, impurities 173, 177, 198

upaklesa, secondary defilements 173,
186

upapatti-pratilambhika prajia,
intelligence acquired by birth 221—
223,239

Upasanta’s *Abhidharmahrdayal(-
vrtti?) (see AH-U)

Vaibhasika 15, 25, 44, 55-57,74, 84,
86, 90, 130, 137-140, 142-144,
146-150, 158, 166, 186, 197-198,
202-204, 228, 262, 274

vasa(na)-bhiimi, impregnating-
ground 14, 16, 173-176, 180181,
188

vdsand, impregnation, impregnating
1,4-7,9-12, 14-20, 25, 29, 38, 58,
67-75, 77-80, 82-87, 89-108, 111,
114, 116, 119-125, 127, 148, 150-
151, 158, 169, 171-173, 177-179,
182184, 188-189, 197-198, 209,
218, 225, 232, 236, 237-240, 241—
251, 253-263



vdsand, impression (as in Srutavasana)
1-2, 4, 10, 12-13, 23-24, 26-27,
120, 201, 207213, 218, 231-234,
257-258, 261

sruta-°, impression of hearing 9-
12, 23-24, 26, 120, 201, 206,
208-214, 218-219, 225-227,
231-234, 237-240, 257-258,
261-263

vdsand, imprint (as a remaining
influence) 1, 4, 5-6, 8, 16, 22, 25,
29-41, 77, 87-88, 91-92, 105,
107-108, 112, 115, 118-120, 123,
125, 127, 148-150, 152-153, 158,
160, 164-165, 173-174, 196-199,
204, 235-237, 241, 244-245, 247,
262-263

(karmic) imprints 5, 8, 10, 19, 32,
38,43-47,49-52, 54-59, 63-65,
67-68, 71-75, 87-88, 98, 104,
145, 158, 178, 237, 246-247,
254-255, 257, 260-261

vasand, traces [left behind by
defilements] (as in klesavasana)
1-3,6,8-9, 17,20, 59, 87, 120, 127,
129-154, 156-172, 178, 181-185,
188, 196-198, 236, 256, 261

klesa-°, traces of defilements, traces
derived from defilements 1-4, 6,
815,17, 20, 25-27, 43, 59, 71—
72,78,87-88,98,101, 121, 127—
154, 156-161, 163-165, 167—
172, 174-175, 177, 179-181,
183-190, 193-199, 236-238,
240, 251, 255-256, 259-263

vastu, object-base (as in the BoBh)
25,77,91,103,108-112, 118, 120—
124, 184, 197, 244, 257
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Vastusamgrahant (see VSg)

Vasubandhu 16-19, 22-25, 27, 43,
49-55, 57-58, 64-65, 73-74, 78,
82-83, 86, 94, 107-108, 116-119,
123, 144-145, 185, 189, 193, 197,
202, 208, 211-212, 223, 225, 228,
232,234, 241-243, 245-248, 251—
253,259, 273-276

Vatsiputriya 78, 80, 128-129, 132,
268-269

Vibhajyavada / Vibhajyavadin 14-15,
127, 129-133, 135-139, 141, 150,
173, 195-196, 217, 262, 267-268

vijiiana-parinama, development of
consciousness 22,249

vijiiapti, cognition/manifestation 73,
75, 242-245, 250

mere-cognition/
89, 95-96,

vijilaptimatrata,
mere-representation
195, 210, 218, 254, 276

vikalpa, conceptualization 22,25, 73,
77, 88, 91, 96, 103—-104, 108-113,
115-116, 118, 120-125, 184, 188,
197, 246, 250, 252, 256-257

vimuktikaya, Body of Liberation 192,
210-211, 240

Viniscayasamgrahant (see VinSg)

VinSg 18, 21, 71, 75, 87-88, 91, 93,
95-96, 100-101, 104, 106, 119—
120, 124-125, 171-172, 194, 206—
207,239, 247, 257, 272-273

vipaka, ripening, karmic result 2, 8,
17,30-31, 43, 45, 55-57, 60, 63, 65,
68,72,74-75, 88,96, 104-105, 118,
147, 152, 167-172, 189, 192, 197,
202-204, 207, 209-210, 216, 237,
244, 246-249, 253-254, 259, 262—
263
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vipaka-vasana  22-23, 27, 55, 74,
241, 248-249, 253, 259

viparyasa, inversion, mistake 72,114,
116, 118, 140

vipasyana, introspection 187, 190,
207-208

Vivrtagudharthapindavyakhya 24,
226

VSg, 59, 61, 93, 121, 129-130, 151-
152, 163, 168, 184, 195-197, 215-
216, 251, 272

vyavahara, conventional verbalization
21, 96, 98-99, 100-101, 104, 106—
107, 110, 114, 118, 124, 242

°-vasana 22,96-98, 100, 105

°-prapaiica-vasana 21, 103, 123,
250

vyavakirna-bhavand, mixed cultivation
80-82, 84-85

Xidnyang (shengjiao lun) 25, 68, 72,
75, 104, 111, 113-116, 118, 122,
124,243,273

Xuanzang (% #t)  6-7, 26, 28, 50,
53-54,59-61, 63, 67, 69, 78, 80, 94,
96, 99-100, 103-105, 108, 113, 116,
129, 132, 139-140, 153-154, 156,
168-169, 171, 173, 190, 193, 210,
212,214, 230, 232, 234, 274-276

Yamabe, Nobuyoshi 3, 18-22, 24, 51,
53, 60, 87-89, 92, 95-96, 98-100,
104, 113, 191, 214-219, 223, 225-
227,231,271

Yasomitra 15, 51, 74, 78, 82, 84,
144-145, 206, 232, 274

YBh 8,19-21,25-26,51, 58-59, 63—
66, 68-70, 72, 87, 95-96, 99, 101-
102, 104, 107, 115, 161, 163-168,

172, 176, 181, 186, 191, 195-196,
206, 214, 216-218, 226, 228, 257,
272-273

Yinshun 13-14, 16-20, 49-50, 58,
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Depending on others’ voice
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and by means of individual
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Here, “other’s

Here, “others’

p. 275, para. I11.2,
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p. 276, 1V.6 nirdesa nirdesa

p. 311

p. 279, by Sylvain Lévi. by Susumu Yamaguchi.
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